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The relationship between Nazism and occultism has long been an object of popular
speculation and scholarly controversy. This dissertation examines the interaction
between occult groups and the Nazi regime as well as the Italian Fascist state, with
central attention to the role of racial and ethnic theories in shaping these
developments. The centerpiece of the dissertation is a case study of the
anthroposophist movement founded by Rudolf Steiner, an esoteric tendency which
gave rise to widely influential alternative cultural institutions including Waldorf
schools, biodynamic agriculture, and holistic methods of health care and nutrition. A
careful exploration of the tensions and affinities between anthroposophists and fascists
reveals a complex and differentiated portrait of modern occult tendencies and their

treatment by Nazi and Fascist officials.

Two initial chapters analyze the emergence of anthroposophy’s racial doctrines, its
self-conception as an ‘unpolitical’ spiritual movement, and its relations with the
volkisch milieu and with Lebensreform movements. Four central chapters concern the
fate of anthroposophy in Nazi Germany, with a detailed reconstruction of specific
anthroposophical institutions and their interactions with various Nazi agencies. Two
final chapters provide a comparative portrait of the Italian anthroposophical movement
during the Fascist era, with particular concentration on the role of anthroposophists in

influencing and administering Fascist racial policy.



Based on a wide range of archival sources, the dissertation offers an empirically founded
account of the neglected history of modern occult movements while shedding new light
on the operations of the Nazi and Fascist regimes. The analysis focuses on the interplay
of ideology and practice, the concrete ways in which contending worldviews attempted
to establish institutional footholds within the organizational disarray of the Third Reich
and the Fascist state, and shows that disagreements over racial ideology were embedded
in power struggles between competing factions within the Nazi hierarchy and the Fascist
apparatus. It delineates the ways in which early twentieth century efforts toward spiritual
renewal, holism, cultural regeneration and redemption converged with deeply regressive
political realities. Engaging critically with previous accounts, the dissertation raises
challenging questions about the political implications of alternative spiritual currents and

counter-cultural tendencies.
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PREFACE

From Spiritual Science to Spiritual Racism

This is a study of an unusual movement in an unusual time. It deals with topics
that are difficult to define precisely, and it takes issue with a variety of scholarly and
popular interpretations of several controversial themes. It is both a historical account
of an under-examined chapter in the history of fascism and the history of occultism, as
well as an extended argument about the relevance of unorthodox beliefs about race.
Rather than attempting a comprehensive overview of occult tendencies during the
fascist era, it focuses on one central case study, a movement known as anthroposophy.
Founded by Rudolf Steiner in the early years of the twentieth century, anthroposophy
has become renowned in different parts of the world for its efforts on behalf of
alternative education, holistic health care, organic farming and natural foods,
environmental consciousness, and innovative forms of spiritual expression, among
other causes. At the root of anthroposophy, located on the border between religion and
science, lies an elaborate esoteric philosophy based on Steiner’s teachings. A widely
influential figure in occult circles who was raised in Austria, lived most of his adult
life in Germany, and died in Switzerland, Steiner imparted an international character
to his movement while grounding it firmly in German cultural values. In contemporary
German contexts anthroposophy is recognized as “the most successful form of
‘alternative’ religion in the [twentieth] c:entury.”1

Outside of Germany, the term ‘anthroposophy’ and the name Rudolf Steiner
will be unfamiliar to many readers. Even those who have some experience with the

public face of anthroposophy — through Waldorf schools, biodynamic farming,

! Stefanie von Schnurbein and Justus Ulbricht, eds., Volkische Religion und Krisen der Moderne:
Entwiirfe “arteigener” Glaubenssysteme seit der Jahrhundertwende (Wiirzburg: Konigshausen &
Neumann, 2001), 38.
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Camphill communities, Weleda or Demeter products, and so forth — are sometimes
surprised to learn that these phenomena are manifestations of an esoteric worldview. If
the external trappings of anthroposophy are not always widely recognizable, its occult
underpinnings are still less well known. Many anthroposophists today are
apprehensive about ‘occult’ vocabulary, though Steiner and the founding generation of
the movement used it freely. For Steiner’s present followers, what is often important
about anthroposophical principles is not so much their historical pedigree but their
practical application, and anthroposophists have earned respect for their contributions
to pedagogical reform or their commitment to ecological sustainability or their work
with developmentally disabled children and adults. By placing these activities and the
ideas that inspired them into historical perspective, this study will show how
complicated and conflicted their development was, in ways which may alter our
understanding of their present image.

My reconstruction of this contested history will not provide an exhaustive
account of anthroposophy in Nazi Germany or Fascist Italy, and inevitably it will not
do full justice to the complexities involved. One primary task will be to trace the
circuitous path that led from ‘spiritual science’ to ‘spiritual racism.’ Steiner described
anthroposophy as a “spiritual science,” staking a claim which his followers took very
seriously and endeavored to expand and establish as an alternative to what they
viewed as the shortcomings of mainstream science. At the heart of this ambition was
the belief that materialism had degraded scientific thought, and indeed all of modern
culture, and that a thoroughgoing spiritual renewal was necessary in order to revive
humanity’s relationship with both the natural and supernatural worlds.
Anthroposophist efforts in this direction took a wide variety of forms in many
different fields, but the central focus here will be on esoteric conceptions of race and

nation. By the time Germany and Italy embarked on a world war and elevated racial
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principles to centerpieces of their regimes, some of Steiner’s followers had gone from
exploring spiritual science and spiritual renewal to propagating “spiritual racism” as
the solution to the modern crisis. The factors that took them down this unforeseen road
did not reflect the trajectory of the anthroposophist movement as a whole, but making
sense of the evolution of occult racial thought under fascism entails understanding the
transition from spiritual renewal to spiritual racism in its starkest form.

The interpretation proposed here is premised on the idea that anthroposophy
embodied a contradictory set of racial and ethnic doctrines which held the potential to
develop in different directions under particular political, social, and cultural
conditions. In spite of anthroposophists’ insistence that their worldview was
‘unpolitical,” my argument will identify an implicit politics of race running throughout
their public and private statements, a body of assumptions about the cosmic
significance of racial and ethnic attributes that shaped their responses to fascism.
Many of Steiner’s followers considered their own views to be anti-nationalist and anti-
racist, and there was no straight line that led inexorably to the extreme and explicit
formulations of spiritual racism. What emerged were racial and ethnic stances that
were frequently ambiguous and multivalent but that in several cases found a
comfortable home in fascist contexts precisely because of their spiritual orientation,
one that did not deign to concern itself directly with the distasteful realm of politics.
The resulting history reveals the limits of a spiritual renewal approach to individual
and social change, and of an unpolitical conception of new ways of life, even with the
loftiest of aspirations. For some anthroposophists, such discourses of enlightenment
and emancipation became bound up with authoritarian aims.

These developments did not take place in a vacuum. Anthroposophy was part
of a broader stream of ‘life reform’ movements that held considerable appeal in early

twentieth century Germany and brought together tendencies which seem like strange



bedfellows today, such as groups combining vegetarianism and holistic spirituality
with Aryan supremacy. One way to understand cultural and political phenomena like
these is as instances of left-right crossover, a recurrent pattern in Steiner’s era.” Much
of what made occult racial thought so volatile derived from this fusion of left and
right. Similar dynamics emerged in other parts of Europe as well, and fed into the
diffuse discontent with modern social life which helped pave the way for the rise of
fascism. This combination of modern and anti-modern sentiments is characteristic of
several of the movements examined here. A leading scholar of fascism’s history has
recently argued for “seeing both the European occult revival that produced Theosophy
and Anthroposophy, and the ‘life reform movement’ which cultivated alternative
medicine, neo-paganism, and yoga, not as symptoms of a peculiarly German malaise,
but as local manifestations of pan-European forms of social modernism bent on
resolving the spiritual crisis of the West created by materialism and rationalism.™
Particularly in English-speaking contexts, the historical background to such
trends is not always well known. The juxtaposition can be jarring when ideas that
seem more at home in a New Age retreat than a fascist dictatorship are traced back to
their sources. For scholars interested in the history and politics of esotericism, it is
important to allow space for heterodox beliefs, even when those beliefs have a
compromised past. The task is to understand movements like anthroposophy and try to
make historical sense of them, not to marginalize or denigrate them as irredeemably

tainted by their unacknowledged origins. It is also important to maintain a sense of the

2 On left-right crossover in the reform milieu and counter-cultural and non-conventional circles see
Thomas Nipperdey, Deutsche Geschichte 1866-1918 vol. I (Munich: Beck, 1990), 152-53, 564, 586,
772-73, 788-89, 828-32, and with reference to alternative spiritual groups George Williamson, 7he
Longing for Myth in Germany: Religion and Aesthetic Culture from Romanticism to Nietzsche
(Chicago: University of Chicago Press, 2004), 287-88.

? Roger Griffin, Modernism and Fascism: The Sense of a Beginning under Mussolini and Hitler
(London: Palgrave, 2007), 258. For reasons explained in the Introduction, the problematic concept of
the ‘modern’ will play an important role in this study as one of the unavoidable basic terms of the
discussion, despite its disadvantages.
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countervailing possibilities and potentials latent within these heterodox movements,
even while noting the political naiveté and historical oblivion they sometimes display.
The seductive character of fascist culture and politics and the longing for a new and
revitalized world led more perspicacious contemporaries astray as well, and the path
that turned from spiritual science to spiritual racism was not built by occultists alone.
Rather than an indictment of the follies of esoteric wisdom seeking, the history
recounted here can serve as a reminder of the ambiguities of modernity in both its
unconventional and familiar forms.

Examining the fortunes of occult ideas and movements in Nazi Germany and
Fascist Italy not only reveals unexpected aspects of occultism; it also brings to light
important features of Nazism and Fascism themselves. My analysis gives critical
attention to institutional factors in both the German and Italian contexts and shows the
extent to which debates over racial theory were embedded in power struggles between
competing factions within the Nazi hierarchy and the Fascist apparatus. The
polycentric nature of the National Socialist bureaucracy and its hybrid of party and
state offices went hand in hand with fundamental and longstanding disputes between
different agencies, and between different groupings within the same agencies, about
central components of Nazi doctrine. Like Fascist race thinking, Nazi racial thought
was far from homogeneous, and the intricate interplay of institutional exigencies and
ideological affinities sometimes yielded unanticipated consequences for Nazi officials
and esoteric organizations alike. Similar dynamics applied to the concept of the
German nation. Even stronger disagreements arose in areas where anthroposophists
played a prominent part, including the role of alternative medicine, organic
agriculture, and non-traditional schooling within Nazism’s new order. The ensuing
clashes among disparate elements in the Nazi leadership illuminate an often

overlooked facet of Hitler’s regime.
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By focusing on the fate of a relatively small group devoted to idiosyncratic
beliefs, and by approaching the matter from the margins rather than the center and
from the bottom up as much as from the top down, a changed viewpoint begins to
emerge that offers new ways of understanding esoteric ideas as well as fascist policies,
practical pursuits as well as committed worldviews. This study challenges a number of
perspectives that still find proponents in some scholarly quarters and in public
consciousness. It challenges the image of the Nazi regime as a totalitarian monolith
and shows instead how polycratic it was, with Hitler’s lieutenants often enough
working at cross purposes to one another. It challenges the notion that the crucial
relationship between occultism and Nazism was one of ideological influence and looks
instead at the complex institutional frameworks within which these ideologies were
embedded, and the complicated relationships that emerged from them. It challenges
the belief that Nazi officials simply rejected occultist groups across the board, as well
as the belief that the Nazis themselves were fundamentally indebted to occult precepts
or practices. It challenges the conclusion that Italian Fascism reluctantly adopted racist
measures at the insistence of its Nazi ally, and provides a detailed examination of less
familiar but highly influential variants of Fascist racial thought. Finally, it challenges
the assumption that esoteric race theories were an anachronism or pre-modern or anti-
modern and explores the degree of engagement between occult thinkers and modern
scientific and cultural trends.

In addition to offering an alternative perspective on previous interpretations,
this study introduces several new themes that have not received significant historical
attention before. It provides the first extended analysis of the relation between
anthroposophical race doctrines and Nazi and Fascist policies, and explores the
multiple affiliations linking anthroposophists to other occult tendencies and to various

political predispositions. It delineates the tenacious opposition to esoteric groups
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within the Nazi security apparatus and deciphers the underlying reasons for this
institutional animosity. It highlights the relevance of racial and ethnic tenets for
Steiner’s followers and their project of spiritual renewal, presenting anthroposophist
arguments in their own original terms. It investigates the degree to which
anthroposophists succeeded in making common cause with Nazi and Fascist
functionaries across a number of fields, ideologically as well as practically. It shows
that Waldorf schools, biodynamic agriculture, and other esoteric endeavors found
admirers in unlikely places, and affords an alternative view of anthroposophy’s past
as well as its present. It poses provocative questions about the unexamined history of
spiritual reform movements as well as underappreciated aspects of fascism’s rise and
fall.

These are controversial questions, and a historically contextualized account
can help to forestall both guilt-by-association reasoning and ex post facto apologetics.
A careful and clearly circumscribed investigation of one branch of the modern occult
revival in the fascist period provides an opportunity to explore the subject in detail
while remaining responsive to broader historical and intellectual concerns. But a
sustained focus on anthroposophy as a case study of the interaction between
occultism and fascism also presents definite limits. It is difficult to identify any single
esoteric tendency that would be representative of the extraordinarily variegated occult
spectrum as a whole, and my analysis does not assume that Steiner’s movement can
stand in for the entire modern occult scene. What makes anthroposophy a meaningful
exemplar of these broader phenomena is its relatively mainstream status within the
panoply of esoteric groupings, an important counterpoint to the marginal image of the
occult overall. Much of this study revolves around the contrasts and tensions between
anthroposophist self-conceptions and the perception of their ideas and activities by

others, whether sympathetic or hostile. Steiner presented his teachings as an inclusive
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alternative worldview, a systematic approach offering answers to questions in all
areas of life, and this ambitious undertaking won anthroposophy enthusiasts as well
as enemies. Anthroposophy’s history can be seen as an instance of a larger contest
between esoteric hopes and political possibilities, allowing us to assess occultism as a
historical subject in its own right rather than an easily dismissed oddity, a peripheral
and fleeting phase from a bygone era, or a mysterious object of speculation and
fantasy.

The widespread perception of some sort of connection between National
Socialism and the occult, both considered to lie at the outer limits of historical
comprehension, feeds the suspicion that there must be a hidden link between them.
But the links were rather ordinary, and can be explained not through the apparent
deviance and oddness of occultism, but through its commonness and popularity, by its
participation in and influence by central cultural currents of the era. The consoling
thought of fascism and occultism as eruptions of irrationality, as little more than a
counterfeit of modern reason and social progress, depends on a simplified view of a
complex history; it forgets that “the myths which fell victim to the Enlightenment

** This dialectical intertwinement of myth and

were themselves its products.
enlightenment is central to the unusual manner in which the relationship between
occultism and fascism unfolded, at a time when both were on the rise. Spiritual
science gave way to spiritual racism not merely through the devious designs of fascists
or the oblivious dreams of occultists, but through the attempt to realize goals which
still seem alluring and noble in our own time. Recognizing the multifaceted nature of

this history can help to comprehend both its emergence and evolution in the previous

century and its implications for today.

* Max Horkheimer and Theodor Adorno, Dialectic of Enlightenment (Stanford: Stanford University
Press, 2002), 5.
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Introduction

Racial Politics in the Modern Occult Revival and the Rise of Fascism

Writing in 1947, in the wake of the Nazi regime, the Second World War, and
the Holocaust, Theodor Adorno offered a harshly critical portrait of occultism,
characterizing belief in occult doctrines as “a symptom of the regression of

’91

consciousness” and “the metaphysics of fools.”" According to Adorno, occult
worldviews prided themselves on their unconventional insights but actually reinforced
conformism. More sinisterly, he argued, occultism was intimately connected to
fascism and shared similar “thought-patterns” with it. Shortly before the advent of
Nazi rule, in August 1932, Walter Benjamin excoriated occultism as a sign of social
dissolution and cultural decline.” In March 1933, Thomas Mann suggested that the
widespread interest in occult theories within German society had helped paved the

way for the rise of Hitler.” Ernst Bloch, for his part, castigated occultism in 1935 as

ideologically close to National Socialism.* For a number of observers at the time,

" Theodor Adorno, “Thesen gegen den Okkultismus” in Adorno, Minima Moralia (Frankfurt:
Suhrkamp, 1951), 321-29; in English as “Theses against occultism” in Adorno, Minima Moralia
(London: Verso, 1974), 238-44.

* Walter Benjamin, “Light from Obscurantists” in Benjamin, Selected Writings vol. 2 (Cambridge:
Harvard University Press, 1999), 653-57; originally published in the Frankfurter Zeitung in August
1932. Benjamin’s critique is directed against Rudolf Steiner’s anthroposophy, the focus of this study.

’ See Mann’s diary entry from March 1933 in Thomas Mann, Zeit und Werk (Berlin: Aufbau-Verlag,
1956), 108: “Das Niveau, das notig war: Geheimwissenschaften, Halbwissenschaften und
Schwindeleien; Sektenbildungen, alberne Hintertreppenreligionen (Weilenberg) und jederlei Humbug,
Kohlerglaube, Schifer-Salbaderei und Kurpfuscherei blithten, hatten Massenzulauf, und das alles wurde
von den Gebildeten nicht als niedriger moderner Rummel, nicht als kulturelle Verelendung, sondern als
die Wiedergeburt tiefer Lebenskréfte und der Volksseelenhaftigkeit empfunden und gefeiert. Der Boden
war bereitet auch fiir den absurdesten und schimpflichsten politischen Massen-Aberglauben. Das war
der Glaube an Hitler.” For context see Priska Pytlik, “Thomas Mann und der Okkultismus” in Pytlik,
Okkultismus und Moderne: Ein kulturhistorisches Phdnomen und seine Bedeutung fiir die Literatur um
1900 (Paderborn: Schoningh, 2005), 115-19.

* Ernst Bloch, Erbschaft dieser Zeit (Zurich: Oprecht & Helbling, 1935), 128-39; English edition:
Bloch, Heritage of Our Times (Berkeley: University of California Press, 1991), 169-78. Like
Benjamin’s “Light from Obscurantists,” Bloch’s criticism concentrates on Steiner and anthroposophy.
See also the withering evaluation of anthroposophy as a form of atavism in Ernst Bloch, The Principle
of Hope vol. 3 (Cambridge: MIT Press, 1995), 1186-88, as well as Bloch’s earlier fundamental critique



occultism in Germany appeared to have something substantial in common with
Nazism.

In distorted form, these bleak assessments of occultism by antifascist
contemporaries seemed to be borne out by a host of post-war popular accounts which
traced the rise of Nazism to supposed occult machinations and elaborated a baroque
mythology of alleged esoteric underpinnings to Hitler’s regime.’ The specter of ‘Nazi
occultism’ remains a frequent theme in popular media.’ Such adumbrations of the
topic miss the import of earlier critiques like Mann’s or Adorno’s, however; the
concern of Hitler’s foes was not that the origins of the Third Reich lay in obscure

occult doctrines or that Nazism had come to power through occult means, but that

of Steiner, “Die Geheimlehrer” in Ernst Bloch, Geist der Utopie (Munich: Duncker & Humblot, 1918),
238-43.

> This sizeable genre includes Louis Pauwels and Jacques Bergier, The Morning of the Magicians (New
York: Stein and Day, 1963); Dietrich Bronder, Bevor Hitler kam (Hannover: Pfeiffer, 1964); Trevor
Ravenscroft, The Spear of Destiny (New York: Putnam, 1973); Jean-Michel Angebert, The Occult and
the Third Reich (New York: Macmillan, 1974); J. H. Brennan, Occult Reich (London: Futura, 1974);
Gerald Suster, Hitler, the Occult Messiah (New York: St. Martin’s, 1981); Nigel Pennick, Hitler’s
Secret Sciences (Sudbury: Spearman, 1981); Robert Amberlain, Les arcanes noirs de [’Hitlérisme
(Paris: Laffont, 1990); E. R. Carmin, Das schwarze Reich (Munich: Heyne, 1994); Siegfried Hagl, Der
okkulte Kanzler: Hitler und der Nationalsozialismus als esoterisches Phdnomen (Grifelfing: Hagl,
2000); Michael Hesemann, Hitlers Religion: Die fatale Heilslehre des Nationalsozialismus (Munich:
Pattloch, 2004); Pierluigi Tombetti, I grandi misteri del nazismo: La lotta con I’ombra (Milan: Sugarco,
2005); Marco Dolcetta, Gli spettri del quarto Reich: Le trame occulte del nazismo dal 1945 a oggi
(Milan: Rizzoli, 2007); Michael FitzGerald, Hitler’s Occult War (London: Hale, 2009); Paul Roland,
The Nazis and the Occult (Edison: Chartwell, 2009). The proliferation of works in this vein can make it
difficult to distinguish sensationalism from scholarship; for a recent example of the confusion between
the two see Stephen Flowers and Michael Moynihan, The Secret King: The Myth and Reality of Nazi
Occultism (Los Angeles: Feral House, 2007).

% For an early version see Lewis Spence, The Occult Causes of the Present War (London: Rider, 1940).
Some contributions to this genre contain noteworthy research alongside credulous and overstated
interpretations; see e.g. chapter three, “Racist Elements in the Occult Revival,” in Francis King, Satan
and Swastika (St. Albans: Mayflower, 1976), 43-59. Critical appraisals of this literature are available in
historian Nicholas Goodrick-Clarke’s pioneering essay “The Modern Mythology of Nazi Occultism” in
Nicholas Goodrick-Clarke, The Occult Roots of Nazism: The Ariosophists of Austria and Germany
1890-1935 (Wellingborough: Aquarian Press, 1985; republished by New York University Press in 1992
and by I. B. Tauris in 2004), and Hans Thomas Hakl’s pamphlet Unknown Sources: National Socialism
and the Occult (Edmonds: Holmes Publishing Group, 2000).



enthusiasm for occultism had contributed to a general predisposition toward cultural
and political irrationality.’

Recent historical scholarship has provided a more nuanced portrait of the
occult milieu in early twentieth century Germany.® Rather than a benighted form of
superstitious irrationalism and rejection of modernity, these studies view occultism as
an alternative form of rationality and an alternative form of modernity.’ The
flourishing of occult tendencies in Wilhelmine and Weimar Germany, from this
perspective, was a response to post-Enlightenment social transformations and an
endeavor to expand the parameters of the modern beyond the boundaries of
established and academic contexts. While these analyses may have more in common

with Adorno’s diagnosis than is sometimes acknowledged,'® they do open new

" Kurt Sontheimer, Antidemokratisches Denken in der Weimarer Republik (Munich: Nymphenburger
Verlagshandlung, 1962), 57, analyzes “antirationalistischen Geistesbewegungen” that sometimes served
as vehicles for authoritarian, nationalist, and reactionary politics, including “in den mannigfachen
Formen okkulter Mystik, zu denen als bedeutendste Bewegung die Steinersche Anthroposophie gehort.”
For a fuller historically grounded version of this argument see James Webb, The Occult Establishment
(La Salle: Open Court, 1976), and Webb, The Occult Underground (La Salle: Open Court, 1974),
originally published as Webb, The Flight from Reason (London: Macdonald, 1971); in German see
Thomas Jung, Esoterik und Konservatismus (Konstanz: UVK, 2002), and in Italian Cecilia Gatto
Trocchi, Viaggio nella magia: La cultura esoterica nell’Italia di oggi (Rome: Laterza, 1993).
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in Versluis, The New Inquisitions: Heretic-Hunting and the Intellectual Origins of Modern
Totalitarianism (Oxford: Oxford University Press, 2006), 95-104; for a very different perspective cf.
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vantage points from which to understand the complex evolution of modern occultism
and its role in Germany history.

Occultism as a historical phenomenon is difficult to define with precision.
While the term itself sometimes carries negative connotations, it is now often seen as a
variant of Western esotericism and a legitimate subject of scholarly inquiry, though
considerable diffidence persists in some academic quarters.'' Popular conceptions of
the occult vary widely, and scholars differ on its character and delineation.'? Even the
basic terminology of ‘occult’ and ‘esoteric’ is frequently inconsistent. In addition to

superficial and pejorative uses of the term, the concept of the ‘occult’ has been

Cary Nederman and James Goulding, “Popular Occultism and Critical Social Theory: Exploring Some
Themes in Adorno’s Critique of Astrology and the Occult” Sociological Analysis 42 (1981), 325-32.
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Margin of the Visible: Sociology, The Esoteric, and the Occult (New York: Wiley, 1974); Mircea
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(Chicago: University of Chicago Press, 1976), 47-68; Colin Campbell and Shirley Mclver, “Cultural
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York: Macmillan, 1989), 3-9; Faivre, Access to Western Esotericism (Albany: State University of New
York Press, 1994); Faivre, “Questions of Terminology proper to the Study of Esoteric Currents in
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19. und zu Beginn des 20. Jahrhunderts und die Theosophie E. P. Blavatskajas (Frankfurt: Haag +
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legitimately applied to a very broad array of historical phenomena, with specific
resonances shifting significantly in particular periods and particular contexts.
Proponents of esoteric and occult worldviews themselves have moreover often used
‘occult’ and “esoteric’ interchangeably.'® Though today ‘esoteric’ may sound trendy
while ‘occult’ may sound suspicious, this was not necessarily the case a century ago.
The history of occult beliefs and practices is lengthy and complicated, in Germany as
elsewhere, and bound up with the parallel development of science and enlightenment

in ways which remain controversial."*
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Science and the Occult (Albany: State University of New York Press, 1990); Christoph Meinel,
“Okkulte und exakte Wissenschaften” in August Buck, ed., Die okkulten Wissenschaften in der
Renaissance (Wiesbaden: Harrassowitz, 1992), 21-43; Brian Vickers, “Critical Reactions to the Occult
Sciences During the Renaissance” in Edna Ullmann-Margalit, ed., The Scientific Enterprise (Dordrecht:
Kluwer, 1992), 43-92; Michel Pierssens, “The Turmoil of the Unknown: Unknown Forces, Paranormal
Phenomena, and the Response of the Scientific Establishment in the 19" Century” Diogenes 169
(1995), 109-19; Brian Vickers, “The Occult in the Renaissance” Annals of Science 52 (1995), 77-84;
Brian Copenhaver, “The Occultist Tradition and its Critics” in Daniel Garber, ed., The Cambridge



In its general contours, modern occultism encompasses an expansive range of
pursuits that promise access to hidden sources of spiritual and practical wisdom and
profound knowledge about the universe and the human soul, goals to be achieved
through various forms of meditation, magic, the development of higher faculties, or a
path of initiation. Practitioners hold that occult methods can be used for personal
enlightenment, healing, spiritual enhancement, attaining higher levels of
consciousness, discerning the future or past, discovering or recovering secret
knowledge of the cosmos, and the cultivation of unseen powers of the soul. Occultism
offers to reveal the correspondences between macrocosm and microcosm and unite
spirit and nature in a re-enchanted world. Though it has an extensive occidental
heritage on which to draw, modern Western esotericism simultaneously incorporates
diverse Eastern elements, often refracted through an Orientalist lens. The occult milieu
is typically fractious, with a record of repeated schisms and frequent if inconsistent
overlap among different groups and tendencies, and has a particularly rich history in
German-speaking Europe.

Through a variety of channels, ancient and early modern forms of European

esotericism found their way into the mainstream of nineteenth-century German
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thought, influencing figures such as Goethe and Hegel.15 But the extraordinary
profusion of occultism now known as the modern occult revival crystallized in the
1870s with the beginning of the Theosophical Society. Founded in New York City in
1875, the Theosophical Society brought together spirituality and science in a
somewhat volatile combination. Its central texts were authored by Helena Blavatsky
(1831-1891), a Russian noblewoman of German origin who advocated a “synthesis of
science, religion, and philosophy” as the basis of theosophical thought.'® Blavatsky
and her colleagues inaugurated the particular esoteric tradition that will be at the
center of this study. While claiming an ancient pedigree, the theosophical strand
within the modern occult revival was, in historical perspective, a classic instance of an
invented tradition.” Its contribution to German occultism, both ideological and

organizational, was substantial.'®
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The varieties of occult thought and action that flowered within German culture
from the mid-nineteenth century onward drew on disparate intellectual sources and
evolved in multiple directions. The growth of this heterogeneous movement was such
that by the Weimar period, burgeoning public interest in the occult sustained a
plethora of groups, publications, worldviews, and charismatic spokespeople with
followers dispersed across the political spectrum. By the early 1930s, occultism was in
several respects a mass phenomenon in Germany.19 One crucial element in this
process of popularization was the esoteric appropriation of the rhetoric of science.
Indeed the modern occult revival itself can be seen as a product of “the secularization
of esotericism” in the post-Enlightenment era and a product of the hybridization of
esoteric cosmologies and modern scientific cosmologies. “The impact of Western

processes of rationalization and secularization,” notes historian Wouter Hanegraaff,
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of occultist spirituality” (496). For additional detail on its German variants see Jorg Wichmann, Die
Renaissance der Esoterik (Stuttgart: Kreuz-Verlag, 1990) and Norbert Klatt, Theosophie und
Anthroposophie: Neue Aspekte zu ihrer Geschichte (Gottingen: Klatt, 1993). Non-theosophical forms of
occultism have also played an important role in modern Germany; for background see Ulrich Linse,
Geisterseher und Wunderwirker: Heilssuche im Industriezeitalter (Frankfurt: Fischer, 1996); Patrick
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“represents the decisive watershed in the history of western esotericism.”’ In this
sense, modern occultism emerged out of older lineages of ancient, medieval, and
Renaissance esotericism in response to societal shifts toward secularism,
rationalization, and the rise of modern science. Esoteric thinkers reacted to such shifts
by incorporating scientific vocabulary into their public discourse. Historian Olav
Hammer observes: “it is precisely in science that the Esoteric Tradition has attempted
to find one of its main sources of rhetorical support.”’

Other scholars argue that these accommodations to scientific terminology were
not merely rhetorical maneuvers but represented a new synthesis of spiritual and
scientific approaches. Historian Corinna Treitel, for example, maintains that modern
German occultism sought to transcend the divide between science and religion and
reclaim and reconfigure scientific methods within an esoteric framework.? Instead of
revealing occultism as a flight from reason, this approach argues that occultism reveals
the ambiguities of modernity. Though they sometimes take esoteric claims to scientific

status at face value, such interpretations offer important insights into the distinctive

nature of modern occult thought. As noted above, however, the implications of this
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887.
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ongoing revision of scholarship on the occult are contested. Whereas earlier analyses
emphasized the irrational aspects of esotericism, criticizing them as a regressive and
obscurantist response to the vicissitudes of modern life, Treitel and others view occult
practices as a genuine form of scientific investigation that was “joined to the liberal
vision of a society slowly evolving toward a more enlightened future.”* Both
perspectives reveal significant facets of the modern occult revival, and the contrasts
between them indicate the historical work that still needs to be done toward a more
comprehensive understanding of the phenomenon.

If the divergent historical treatments of occultism can be reconciled, one
crucial factor that may bridge them is the role of racial thinking in modern esoteric
movements. Race science was a prominent part of mainstream scientific research in
the late nineteenth and early twentieth centuries, and racial assumptions suffused
many liberal and evolutionary models of society.** In selectively appropriating
scientific themes and liberal motifs, occult tendencies absorbed a variety of ideas
about race and imbued them with spiritual significance. Theosophical thinkers
incorporated racial categories into an overarching evolutionary paradigm uniting the
spiritual and physical realms, which they cast as an alternative to the purportedly

materialist science of the day. This scheme of spiritual evolution, partly structured

> Treitel, 4 Science for the Soul, 190.
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“Race is All, 1890-1939” in Hannaford, Race: The History of an Idea in the West (Baltimore: Johns
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along racial lines, provided the scaffolding for multiple esoteric doctrines and
anchored occult views on reincarnation, karma, the development of the soul, the
evolution of humankind, and the unfolding of cosmic destiny. Race became a focal
point for esoteric efforts to conjoin scientific and spiritual narratives of progress, and
an emblem of the modern character of occult thought.

The interaction between scientific and esoteric discourses of race has yet to
receive substantial scholarly attention. While there is a sizeable literature on occult
racial theories in German-speaking Europe, much of it is devoted to relatively
marginal sectors of the esoteric spectrum, and works which have taken occultist racial
politics seriously have sometimes invoked too facile a conception of the continuities
between esoteric race thinking and Nazi race ideology while neglecting the broader
role of race within modern scientific and liberal contexts.”> A number of the more
prominent experts on theosophy, meanwhile, approach the topic from a notably
sympathetic and at times apologetic perspective.*® In light of longstanding academic
resistance to scholarship on western esotericism, such efforts at vindication are
understandable. On the subject of occult racial thought, however, they have yielded a
distorted portrait of the historical circumstances and their significance. Most

treatments of racial politics in the modern occult revival have thus either focused on
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somewhat peripheral and extravagantly racist esoteric worldviews, or have minimized
the role of race in occult thought altogether.

The analysis I will present in the following study is in part an attempt to
overcome these limitations. The premise of my approach is that occult racial doctrines
are best viewed not as precursors to Nazism or unexceptional scientific hypotheses or
innocuous expressions of spiritual harmony, but as efforts to stake out specifically
esoteric positions within the contested terrain of modern race thinking. These efforts
did not as a rule take heed of their own political ramifications, due partially to a
tendency to concentrate on supernatural concerns rather than social conditions, and
this left them open to appropriation by reactionary ideologies which recognized
particular affinities between esoteric precepts and authoritarian practices. Nonetheless,
occult race theories did not represent a throwback to pre-modern beliefs, but
exemplified a distinctively modern approach to race and its ostensible significance
strongly influenced by contemporary developments in the natural sciences. The
concrete contours of esoteric racial concepts, however, were often idiosyncratic and
markedly different from more familiar forms of race thinking. Viewed in retrospect,
the details of occult racial thought can appear profoundly strange and difficult to
decipher.

Historical assessment of this sort of material poses a number of interpretive
challenges. Philosopher Martha Nussbaum argues for avoiding two contrary but
intertwined temptations, which she terms “descriptive chauvinism” and “descriptive
romanticism.”’ The first involves assimilating the strange to the familiar, while the
second means overemphasizing the exotic. Descriptive chauvinism portrays occult
racial teachings as merely a minor variation on common themes; descriptive

romanticism portrays these teachings as utterly foreign. Neither perspective captures

2" Martha Nussbaum, Cultivating Humanity (Cambridge: Harvard University Press, 1997), 118-30.
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what is historically distinctive about them. This problem becomes especially acute
when confronted with esoteric ideas about the relation between the bodily and the
spiritual. Theosophical authors, keen to burnish their scientific credentials while
opposing materialism, adopted a notably labile series of racial and ethnic categories
which often highlighted spiritual factors above corporeal ones. This was not as
innovative as it might seem; the very concept of ‘race’ had all along included cultural,
linguistic, intellectual, moral, and other non-physical components, wrapped around a
putatively biological core. Esoteric thinkers did with race what they did with every
topic they appropriated: they invested racial categories with special occult
significance, posited them as the physical expression of a deeper spiritual essence, and
incorporated them into a cosmic narrative of hidden forces, higher powers, karma,
spiritual progress, and ascended beings directing earthly evolution and the
development of the soul. “Races of men differ in spiritual gifts as in color, stature, or
any other external quality,” Blavatsky wrote in her early work Isis Unveiled.*® Her
later works offered a richly elaborate account of the spiritual facets of racial
difference.

What held these ideas together was the twin notion of a spirit of the race and a
soul of the nation. For many occultists, each race had its own unifying spirit and each
people or nation or ethnic community had its own shared soul. In esoteric teachings,
these ideas were combined with assumptions, common in late nineteenth and early
twentieth century European cultures, about spiritual evolution and racial progress,
about particular peoples and races rising and falling, advancing and declining, creating
new civilizations or dying out. The spirit of the race and the soul of the nation stood
behind these processes and guided them as part of a cosmic plan. Racial categories

were thus wedded to a conception of history unfolding in stages, leading gradually

28 Blavatsky, Isis Unveiled vol. 11, 588.
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from lower to higher levels, represented on the physical plane by lower and higher
racial and ethnic forms. Race, from an occult point of view, is an embodiment of
spirit, and different races and peoples reflect different degrees of spiritual
development.

The principal formulation of these theories is to be found in the works of the
leading figures in the Theosophical Society, beginning with Blavatsky herself. Racial
and national themes occupy a central place in dozens of theosophical texts. Although
many of these texts include extensive racist content, membership in the Theosophical
Society was open to people of all races and nations, and the Society’s stated goal was
to promote brotherhood and unity within humankind. For theosophists, however,
brotherhood was not the same thing as equality; indeed the two were essentially
opposites. Annie Besant (1847-1933), president of the Theosophical Society from
1907 onward, sharply contrasted “brotherhood” and ““equality,” endorsing the former
and rejecting the latter.”” Racial brotherhood, in theosophical eyes, was predicated on
inequality and a hierarchical understanding of racial and spiritual evolution. These
ideas were linked in turn to a social Darwinist view of racial and ethnic improvement.
Theosophy offered an “account of human racial progression” and of “the moral
evolution of the races.” Through cosmic karma, “the survival of the fittest races and
nations was secured” while “the unfit ones — the failures — were disposed of by being
swept off the earth.”’

Theosophy’s racial politics were complicated by the Theosophical Society’s

relationship to anti-colonial movements and in particular its involvement in India,

¥ Annie Besant, The Changing World (London: Theosophical Publishing Society, 1910), 75-102.
Besant emphasized that the Theosophical Society’s principle of “universal brotherhood” was based on a
“hierarchical order.” (77) For a typically unequivocal rejection of equality and insistence on hierarchy
see Besant, “Some Results of Evolution” Theosophical Review January 15, 1898, 418-23; see also
Besant, Popular Lectures on Theosophy (Chicago: Rajput Press, 1910), 14-28, and Besant, Theosophy
(London: Dodge, 1913), 75-89.

3% Alvin Boyd Kuhn, Theosophy: A Modern Revival of Ancient Wisdom (New York: Holt, 1930), 230.
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where Blavatsky moved the Society’s headquarters in 1879. Besant came to play a
prominent role in the Indian home rule movement and participated in the Universal
Races Congress in London in 1911.*' Some scholars have seen these factors as
indicative of the progressive thrust of theosophical reform efforts,** while others have
pointed to the persistence of conservative, colonial and paternalist assumptions in
theosophical thought and practice.”> Theosophy promoted an esoteric variant of the

Aryan myth which posited an ancient racial bond joining Indians and Europeans and

3! For background see Gustav Spiller, ed., Papers on Inter-Racial Problems Communicated to the First
Universal Races Congress Held at the University of London, July 26-29, 1911 (London: King, 1911);
Michael Biddiss, “The Universal Races Congress of 1911 Race 13 (1971), 37-46; Paul Rich, ““The
baptism of a new order’: The 1911 Universal Races Congress and the liberal ideology of race” Ethnic
and Racial Studies 7 (1984), 534-50; Robert Holton, “Cosmopolitanism or Cosmopolitanisms? The
Universal Races Congress of 19117 Global Networks 2 (2002), 153-70; and issue 92 (Spring 2005) of
Radical History Review, devoted to the Congress.

32 Catherine Wessinger, Annie Besant and Progressive Messianism (Lewiston: Mellen, 1988); Mark
Bevir, “The West Turns Eastward: Madame Blavatsky and the Transformation of the Occult Tradition”
Journal of the American Academy of Religion 62 (1994), 747-67; Bevir, “Theosophy as a Political
Movement” in Antony Copley, ed., Gurus and Their Followers: New Religious Reform Movements in
Colonial India (New Delhi: Oxford University Press, 2000), 159-79; Nancy Anderson, “‘Mother
Besant’ and Indian National Politics” Journal of Imperial and Commonwealth History 30 (2002), 27-
54.

3 Kumari Jayawardena, The White Woman’s Other Burden: Western Women and South Asia During
British Colonial Rule (New York: Routledge, 1995), 107-34; Herman de Tollenaere, The Politics of
Divine Wisdom: Theosophy and Labour, National, and Women's Movements in Indonesia and South
Asia, 1875-1947 (Nijmegen: Uitgeverij Katholicke Universiteit, 1996); Joy Dixon, “Besant, Gandhi and
Indian Nationalism” in Harold Coward, ed., Indian Critiques of Gandhi (Albany: State University of
New York Press, 2003), 67-86; Alan Trevithick, “The Theosophical Society and its Subaltern Acolytes
(1880-1986)” Marburg Journal of Religion vol. 13 no. 1 (May 2008); Maria Misra, Vishnu’s Crowded
Temple: India since the Great Rebellion (New Haven: Yale University Press, 2008), 63-64, 84-86. For
additional context see Gauri Viswanathan, “The Ordinary Business of Occultism” Critical Inquiry 27
(2000), 1-20; Olav Hammer, “Same Message from Everywhere: The Sources of Modern Revelation” in
Mikael Rothstein, ed., New Age Religion and Globalization (Aarhus: Aarhus University Press, 2001),
42-57; Mandakini Dubey, “Esotericism and Orientalism: Nineteenth-Century Narrative Initiations”
(PhD dissertation, Duke University, 2003); Romila Thapar, Early India: From the Origins to AD 1300
(Berkeley: University of California Press, 2004), 12-15; Harald Fischer-Tiné and Michael Mann, eds.,
Colonialism as Civilizing Mission: Cultural Ideology in British India (London: Anthem, 2004); Srinivas
Aravamudan, Guru English: South Asian Religion in a Cosmopolitan Language (Princeton: Princeton
University Press, 2006), 105-41; Peter van der Veer, “The Imperial Encounter with Asian Religions”
Radical History Review 99 (2007), 253-59; Mark Singleton, “Yoga, Eugenics, and Spiritual Darwinism
in the Early Twentieth Century” International Journal of Hindu Studies 11 (2007), 125-46; Catherine
Albanese, 4 Republic of Mind and Spirit: A Cultural History of American Metaphysical Religion (New
Haven: Yale University Press, 2007), 330-93; Sanjay Seth, Subject Lessons: The Western Education of
Colonial India (Durham: Duke University Press, 2007); J. Barton Scott, “Miracle Publics: Theosophy,
Christianity, and the Coulomb Affair” History of Religions 49 (2009), 172-96.
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foresaw the rise of a new Aryan empire that would unite both.>* While this framework
seemed to elevate (some) Indians, it depended on the subordination of other racial
groups as inferior. Theosophists taught that individual souls, called ‘Egos’ or
‘Monads’ in theosophical literature, strive toward spiritual perfection through a
sequence of earthly incarnations in successively higher racial forms. This ladder of
ascending races served a pivotal function in theosophy’s conception of reincarnation
and karma, structured around a cyclical rotation of ‘Globes’ and ‘Rounds.’

In Blavatsky’s terms, racial evolution proceeded through a series of “root
races,” each more advanced than the previous one, with every “root race” further
divided into “sub-races.” The “yellow and red, brown and black” peoples represented
the leftover remnants of previous races, the Lemurians and Atlanteans, who had been
superseded by the Aryans.*® Blavatsky’s magnum opus The Secret Doctrine, the
central text of theosophy, repeatedly contrasted the Aryan race, at “the apex of
physical and intellectual evolution,” to “the inferior races” and “the lowest specimens

of humanity,” declaring that karmic disparities accounted for “the variation and great

** For background cf. Joan Leopold, “British Applications of the Aryan Theory of Race to India, 1850-
1870” English Historical Review 89 (1974), 578-603; Thomas Trautmann, Aryans and British India
(Berkeley: University of California Press, 1997); Tony Ballantyne, Orientalism and Race: Aryanism in
the British Empire (New York: Palgrave, 2002); Vasant Kaiwar, “The Aryan Model of History and the
Oriental Renaissance” in Vasant Kaiwar and Sucheta Mazumdar, eds., Antinomies of Modernity: Essays
on Race, Orient, Nation (Durham: Duke University Press, 2003), 13-61; Romila Thapar, “The
Historiography of the Concept of ‘Aryan’” in Thapar, ed., India: Historical Beginnings and the Concept
of the Aryan (New Delhi: National Book Trust, 2006), 1-40; Peter Robb, ed., The Concept of Race in
South Asia (New Delhi: Oxford University Press, 1995); Nicholas Dirks, Castes of Mind: Colonialism
and the Making of Modern India (Princeton: Princeton University Press, 2001).

3 Blavatsky, The Secret Doctrine vol. 11, 786. She referred to Africans, for instance, as “degenerate
descendants” of the Atlanteans (ibid., 447), and claimed that the Indian Aryans, particularly “the
comparatively fair Brahmans,” had subjugated the “dark-coloured Dravidians” in ancient times (ibid.,
812). For further context and a variety of interpretations see Carla Risseuw, “Thinking Culture Through
Counter-culture: The Case of Theosophists in India and Ceylon and their Ideas on Race and Hierarchy
(1875-1947)” in Copley, ed., Gurus and Their Followers, 180-205; Gauri Viswanathan, “Conversion,
Theosophy, and Race Theory” in Viswanathan, Qutside the Fold: Conversion, Modernity, and Belief
(Princeton: Princeton University Press, 1998), 177-207; and Colin Kidd, “Theosophy” in Kidd, The
Forging of Races: Race and Scripture in the Protestant Atlantic World, 1600-2000 (Cambridge:
Cambridge University Press, 2006), 237-46.
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difference between the intellectual capacities of races, nations, and individual men.”®

Such racial distinctions, determined by karma, explained human diversity:

Though all were of one common origin, yet, for reasons given, their
potentialities and mental capabilities, outward or physical forms, and
future characteristics, were very different. Some superior, others
inferior, to suit the Karma of the various reincarnating Monads, which
could not all be of the same degree of purity in their last births in other
Worlds. This accounts for the difference of races, the inferiority of the
savage and other human varieties.?’

Those left behind in the cycle of racial evolution were destined for extinction:

Redskins, Eskimos, Papuans, Australians, Polynesians, etc. — all are
dying out. Those who realize that every Root-Race runs through a
gamut of seven sub-races with seven branchlets, etc., will understand
the ‘why.” The tide-wave of incarnating Egos has rolled past them to
harvest experience in more developed and less senile stocks, and their
extinction is hence a Karmic necessity.*®

While engaging in running polemics against various representatives of
“materialistic science,” Blavatsky’s racial and ethnic theories borrowed heavily from

contemporary biology, geology, philology, geography, and anthropology. The Secret

36 Blavatsky, The Secret Doctrine vol. 11, 209, 171, 177, 332. Blavatsky’s racial doctrines, like those of
other theosophists, were contradictory. At times she rejected the notion of inferior and superior races,
while at other times endorsing it, and she provided inconsistent numbers and names for the various
racial groups she posited. Early and copiously detailed presentations of theosophical race teachings can
be found in Sinnett, Esoteric Buddhism, and Man: Fragments of Forgotten History, “by two chelas in
the Theosophical Society” (London: Reeves and Turner, 1885).

37 Blavatsky, The Secret Doctrine vol. 11, 259.

3 Ibid., 825. See also 824: “The Malays and Papuans are a mixed stock, resulting from the
intermarriages of the low Atlantean sub-races with the seventh sub-race of the Third Root-Race. Like
the Hottentots, they are of indirect Lemuro-Atlantean descent. It is a most suggestive fact — to those
concrete thinkers who demand a physical proof of Karma -- that the lowest races of men are now
rapidly dying out; a phenomenon largely due to an extraordinary sterility setting in among the women,
from the time that they were first approached by the Europeans. A process of decimation is taking place
all over the globe among those races whose ‘time is up’ — among just those stocks, be it remarked,
which Esoteric Philosophy regards as the senile representatives of lost archaic nations. It is inaccurate
to maintain that the extinction of a lower race is invariably due to cruelties or abuses perpetrated by
colonists. Change of diet, drunkenness, etc., have done much; but those who rely on such data as
offering an all-sufficient explanation of the crux, cannot meet the phalanx of facts now so closely
arrayed. [...] Ethnology will sooner or later have to recognize, with Occultists, that the true solution has
to be sought for in a comprehension of the workings of Karma.”
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Doctrine is filled with references to recent scientific discoveries and controversies. In

Blavatsky’s interpretation, however, racial claims were expressed in sacral terms:

Mankind is obviously divided into God-informed men and lower
human creatures. The intellectual difference between the Aryan and
other civilized nations and such savages as the South Sea Islanders is
inexplicable on any other grounds. No amount of culture, no
generations of training amid civilization, could raise such human
specimens as the Bushmen, the Veddhas of Ceylon, and some African
tribes, to the same intellectual level as the Aryans, the Semites, and the
Turanians so-called. The ‘Sacred Spark’ is missing in them, and it is
they who are the only inferior races on the globe, now happily — owing
to the wise adjustment of Nature which ever works in that direction —
fast dying out. Verily mankind is ‘of one blood,” but not of the same
essence.

These teachings were continued by Blavatsky’s theosophical successors.
According to Besant, a divinely supervised program of “deliberate breeding” led to
“the ideal type that now we know as the Aryan.”*” Besant’s 1904 book The Pedigree
of Man contrasted the “backward, disappearing races” to the “more advanced” races,
noting that the Aryans were progressing toward spiritual perfection while the
“degraded remnants” of obsolete races declined toward a “semi-animal” state.*'
Drawing on the ethnological research of the era, her descriptions of specific racial and

ethnic groups combined detailed nomenclature with esoteric narratives about lost

% Ibid., 439. Blavatsky characterized “the Australian savages” as “lower tribes” descended from
“human monsters” (203), explaining: “The survivors of those later Lemurians, who escaped the
destruction of their fellows when the main continent was submerged, became the ancestors of a portion
of the present native tribes. Being a very low sub-race, begotten originally of animals, of monsters,
whose very fossils are now resting miles under the sea floors, their stock has since existed in an
environment strongly subjected to the law of retardation. Australia is one of the oldest lands now above
the waters, and in the senile decrepitude of old age, its ‘virgin soil’ notwithstanding. It can produce no
new forms, unless helped by new and fresh races, and artificial cultivation and breeding.” (207)

* Besant, The Changing World, 116.

*! Annie Besant, The Pedigree of Man (London: Theosophical Publishing Society, 1904), 90, 104, 109.
For critical background on Besan’t longstanding commitment to a particular variety of evolutionary
thought, including important Malthusian and social Darwinist elements, see David Stack, The First
Darwinian Left: Socialism and Darwinism 1859-1914 (Cheltenham: New Clarion, 2003), 6-8, 14, 48-
51, 90.
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continents, racial migrations, and a spiritual clash of civilizations.* A 1913 book by
Besant and her colleague Charles Leadbeater recounted the formation of the Aryan
race under the direction of a “Race Manu” to ensure that “the best types” would be
preserved and “purified.” In another invocation of social Darwinist rhetoric, the
leading theosophists declared: “Only the stronger survived; the weaker were killed

off.” Eugenic metaphors were also an important part of the theosophical vocabulary:

It was rather like looking over a flock of sheep, and choosing the most
suitable. Of these, numbers would be dropped out on the way, and the
selection would be thus narrowed down from time to time.*

This process stood under the aegis of “an Occult Hierarchy, which guides and
shapes evolution.”** According to Leadbeater, “our own Aryan race” arose “by
judicious selection” in which “the best-developed” were protected from “any
admixture with lower races.”* But non-Aryan racial groups are “fallen, degraded

9946

semblances of humanity.”™ For theosophy, “the ultimate object of human evolution is

*2 Compare these passages from The Pedigree of Man: “The aboriginal Australians and Tasmanians,
now well-nigh extinct, belong to the seventh Lemurian sub-race; the Malays and Papuans have
descended from a cross between this sub-race and the Atlanteans; and the Hottentots form another
remnant. The Dravidians of southern India are a mixture of the seventh sub-race with the second
Atlantean sub-race. Where a really black race is found, such as the negro, Lemurian descent is strongly
marked.” (114) “The fifth sub-race, the Teutonic, also migrating westwards, occupied all Central
Europe, and is now spreading over the world: it has occupied the greater part of North America, driving
before it the old Atlantean stock; it has seized Australia and New Zealand, the remnants of still more
ancient Lemuria, and the poor relics of that dying Race are vanishing before it. High is it rearing its
proud head over the countries of the globe, destined to build a world-wide Empire, and to sway the
destinies of civilisation.” (151)

* Annie Besant and Charles W. Leadbeater, Man: Whence, How and Whither (London: Theosophical
Publishing Company, 1913), 249, 239. Regarding earlier rounds of evolution, they write of “the
separation between those who were capable and those who were incapable of further progress,” a
separation which occurs through a war between “the savage tribes” and the “more evolved” race, led by
“a man of much higher type and lighter complexion,” resulting in “the extermination of the savages.”
They explain: “From the higher standpoint, a stage had been reached beyond which these savages were
incapable of advancing,” and because of their extermination “very great emotional and mental progress
was made by the more advanced egos.” Thanks to this “Day of Judgement,” “there were no hopeless
laggards to be a clog on evolution.” (45-55)

* Ibid., 3. See also 331: “it would seem as though a low type of body were sometimes required for
little-advanced egos, who had gone through many previous sub-races without making much progress,
and were thrown into contact with a higher race in order to force them forward.”

45 C.W. Leadbeater, “Races,” in Sarah Corbett, ed., Extracts from the Vahan (London: Theosophical
Publishing Society, 1904), 671-3. See also “The Karma of Races” in the same volume (104-05).

* The Mahatma Letters to A. P. Sinnett, edited by A. T. Barker (London: Fisher Unwin, 1923), 151.
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the production of the perfect man,” and “it is therefore very natural that various races,
each with its own special conditions so arranged as to be favourable to the production
of a particular set of virtues, should be required to provide an appropriately varied
series of surroundings for the evolving Ego.”* Spiritual prerogatives drive physical
evolution, and this explains theosophy’s emphasis on “the evolutionary progress

99

represented by the successive races.”*® The racial teachings expounded by Blavatsky,
Besant, and Leadbeater were amplified in many other theosophical publications.*’
Combining universal brotherhood with inequality and hierarchy, theosophy

elevated race and ethnicity to markers of spiritual ascent or debasement. The spirit of

the race and the soul of the nation had definite physical and cultural correlates, and

*" Leadbeater in Corbett, ed., Extracts from the Vihan, 678.

* A.P. Sinnett in ibid., 736.

¥ Examples include Poinsot, Encyclopedia of Occult Sciences, 101-47; Deinhard, Die Geheimlehre, 38-
75; Deinhard, Das Mysterium des Menschen, 249-53; Claude Falls Wright, An Outline of the Principles
of Modern Theosophy (New York: The Path, 1894), 68-73, 124-41; Annie Besant, “Collective Karma”
Lucifer October 1895, 142-46; L. E. Harcus, “Theosophy in Outline” Theosophist August 1896, 649-57;
Annie Besant, “The Evolution of the Soul” Theosophist August 1897, 674-78; A.P. Sinnett, The
Beginnings of the Fifth Race (London: Theosophical Publishing Society, 1897); W.A. Mayers,
“Contemporary National Evolution” Theosophist June 1898, 523-28; James Stirling, “Notes on
Lemuria” Theosophical Review December 1900, 347-55; C.W. Leadbeater, Man Visible and Invisible
(New York: Lane, 1903), 87-94; G. Dyne, “Gunas, Caste and Temperament” Theosophical Review
April 1904, 150-63; Fio Hara, “The Secret Doctrine of Racial Development” Theosophist August 1904,
661-69; William Scott-Elliot, “Concerning Atlantis” Theosophical Review January 1905, 444-50; A.
Schwarz, “Notes on the Pedigree of Man” Theosophist June 1905, 545-57; A.P. Sinnett, The Growth of
the Soul (London: Theosophical Publishing Society, 1905), 312-15, 332-35; G. R. S. Mead, Fragments
of a Faith Forgotten (London: Theosophical Publishing Society, 1906), 26-28, 39-44; N., “The
Motherhood of a Race” Theosophist August 1908, 981-84; C. W. Leadbeater, “The Beginnings of the
Sixth Root Race” Theosophist February 1910, 487-98; Louise Appel, “Karma and Heredity”
Theosophist December 1911, 380-91; Max Heindel, The Rosicrucian Cosmo-Conception (Ocean Park:
Rosicrucian Fellowship, 1911), 270-355; Edouard Schuré, The Great Initiates (London: Rider, 1913),
3-25; C.W. Leadbeater, “The Aryanisation of Egypt” Theosophist January 1913, 577-84; Marie Russak,
“The Call of the Sixth Root Race” The Channel: International Quarterly of Occultism December 1915,
99-103; Vance Thompson, “The New Race in the West” The Channel January 1916, 39-42; Margaret
Murchie, “The Bantus of South Africa” Theosophist September 1918, 537-44; Alice Hamaker, “Karma:
Its Racial and National Aspect” Theosophist April 1925, 53-67; L. W. Rogers, Elementary Theosophy
(Chicago: Theosophical Book Company, 1929), 118-25, 204-09; Basil Crump, Evolution as Outlined in
the Archaic Eastern Records (London: The Blavatsky Association, 1930); Irene Hudson, Heredity in
the Light of Esoteric Philosophy (London: Rider, 1932); Isabelle Pagan, Racial Cleavage, or The Seven
Ages of Man (London: Theosophical Publishing House, 1937); Gertrude van Pelt, Rounds and Races:
Man’s Divine Parentage and Destiny (Pasadena: Theosophical University Press, 1948); Basil Howell,
“Some Factors in Racial Evolution” Theosophist March 1957, 403-08.
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knowledge of them was meant to promote “better understanding between the

. 50
nations.”

Despite this accent on fraternity and amity, theosophical spokespeople did
not shy away from stark judgements on particular peoples. Blavatsky’s pejorative
statements about Jews illustrate this tendency. While Isis Unveiled made affirmative
references to Judaism,’' The Secret Doctrine drew a pointed contrast between Aryan
spirituality and Jewish materialism, characterizing the Jews as an “unspiritual people”
who have “falsified” and “mangled” their own scriptures and systematically degraded
the traditions they borrowed from other peoples; Judaism is “a religion of hate and
malice toward everyone and everything outside of itself.”** The “national features” of
this “stiff-necked race” included “the idiosyncratic defects that characterize many of
the Jews to this day — gross realism, selfishness, and sensuality.”* According to
Blavatsky, “if the root of mankind is one, then there must also be one truth which
finds expression in all the various religions — except in the Jewish.”>*

Theosophical texts also contain more positive appraisals of Judaism® and less

derogatory claims about ‘non-Aryan’ racial groups. Antisemitic tropes can be readily

found in other occultist publications as well, without specific reference to theosophical

%% Besant and Leadbeater, Man: Whence, How and Whither, 471.

> Even here, however, Blavatsky is keen to show that the Aryans “never borrowed anything at all”
from the Semites (Isis Unveiled vol. 11, 426), and she characterizes the Semitic people as “perhaps the
least spiritual of the human family” who have consequently “left nothing original, nothing that was not
borrowed from the Aryan thought” (ibid., 434).

32 Blavatsky, The Secret Doctrine vol. II, 492, 494. See also vol. III, 170: “Every nation in antiquity had
its traditions based on those of the Aryan Secret Doctrine; and each nation points to this day to a Sage
of its own race who had received the primordial revelation from, and had recorded it under the orders
of, a more or less divine Being. Thus it was with the Jews, as with all others. They had received their
Occult Cosmogony and Laws from their Initiate, Moses, and they have now entirely mutilated them.”
33 Blavatsky, The Secret Doctrine vol. II, 494. She also emphasizes “the immense chasm between
Aryan and Semitic religious thought, the two opposite poles, Sincerity and Concealment.” (vol. I, 411)
>* Helena Blavatsky, The Key to Theosophy (London: Theosophical Publishing Company, 1889), 45.
According to Blavatsky’s secretary G. R. S. Mead, joint leader of the Esoteric Section of the
Theosophical Society and editor of Theosophical Review, “no greater foe has dogged the footsteps of
Christianity than the evil genius of Jewish particularism, which has ever instigated it to every outbreak
of intolerance and persecution.” (Mead, Fragments of a Faith Forgotten, 7; see also the section titled
“Jewry,” 86-95)

> See e.g. Gertrude Platnauer, “Judaism as a Living Religion” Theosophical Review August 1908, 528-
37.

21



tenets.”® But the basic concepts of racial hierarchy and racial evolution run throughout
theosophist writings and have had a lasting influence on occult racial thought overall.
In German, the best known instance of this influence is an esoteric doctrine called
ariosophy, whose leading thinkers were the Austrian authors Guido List (1848-1919)
and Jorg Lanz von Liebenfels (1874-1954). Ariosophy preached an aggressively racist
and antisemitic synthesis of theosophy and Aryan mythology and eventually spread
from Vienna to Germany, where it inspired some of the small and obscure circles

associated with early National Socialists.”” The most notorious of these groups is the

%% Two revealing examples, with several parallels to anthroposophy, come from Canadian occultist
author Manly Hall and English Christian esotericist C.G. Harrison. A central figure in the mid-century
esoteric scene in California, Hall was best known for producing the occult compendium The Secret
Teachings of All Ages; anthroposophists today sometimes characterize him as an “Initiate.” Hall was the
publisher of an important early New Age journal, Horizon, based in Los Angeles. The premier issue of
the periodical included Hall’s esoteric perspective on the ‘Jewish question’: Manly P. Hall, “The Jew
Does Not Fit In” Horizon August 1941, 9-11. Categorizing Jews as “Asiatics,” Hall wrote that “Jews
exist within our midst as a group of people who are essentially Oriental.” (10) According to Hall,
Jewish existence is based on a “principle of segregation” which “Karma is breaking down” so that “one
human family” can emerge. While acknowledging the ongoing persecution of European Jews, Hall held
that this was the Jews’ fault: “It is the ego in Judaism which causes the Jew to say, ‘I am a Jew,” and it
has been his destroyer.” He explicitly rejected the notion that antisemitic persecution was responsible
for the Jewish predicament in 1941, insisting instead that Jews themselves were “at fault” for their
plight. “Persecution of the Jews has been largely charged up as retribution for the Jew’s economic
attitude, and many have been the rebuttal explanations that the Jewish attitude is the outgrowth and
result of his persecution in Europe. In my belief, this has little to do with the way a Jew does business. |
believe rather that he is governed by an Oriental psychology of living; it is important to recognize that
he does not view business the way we view business. [...] For, essentially the Jew is an Oriental, and as
such he has the Oriental consciousness, Oriental viewpoint.” (9) Hall concluded: “I firmly believe that
the karma of the Jew holds a gradual dying out of racial persecution of Jews as a class in the degree and
with the rapidity that the Jew forgets he is a Jew and remembers that he is a human being.” (11)
Harrison’s invective was more alarmed. Best known as author of The Transcendental Universe:
Lectures on Occult Science, Theosophy, and the Catholic Faith (currently published by the
Anthroposophic Press), Harrison warned in the 1920s against the “Jewish Peril,” writing of a “world-
wide conspiracy” that is “engineered by Jews.” This international Jewish conspiracy aimed to “destroy
the whole fabric of our social structure.” According to Harrison, “in every country the Jew is an alien,
and is keenly conscious of it. However much he may pose as a patriotic Englishman, Frenchman, or
American, in his heart he despises the Gentile.” Moreover, “every Jew, even though he may be an
atheist, from the financial magnate in Park Lane to the pedlar of lemons in Whitechapel, expects a
messiah who will establish a world-wide Jewish empire on the ruins of Gentile civilization.” C. G.
Harrison, The Creed for the Twentieth Century (London: Longmans, 1923), 108-09.

°7 The classic study of ariosophy is Goodrick-Clarke, The Occult Roots of Nazism, which despite its title
is somewhat circumspect in tracing direct lines of influence by ariosophy on Nazism. See also Ekkehard
Hieronimus, “Lanz von Liebenfels: ‘Lebensspuren’ in Albrecht Gotz von Olenhusen, ed., Wege und
Abwege: Beitrdige zur europdischen Geistesgeschichte der Neuzeit (Freiburg: Hochschulverlag, 1990),
157-71.
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Thule Society, which is sometimes considered an occultist sect but is perhaps better
seen as a gathering point for the far right in Munich in the aftermath of World War
One.”® Because of its presumed links to Nazism, ariosophy has garnered considerable
notice, both scholarly and popular.

This interest in ariosophy has prompted impressive historical studies of the
racial politics of modern German occultism. Yet the focus on ariosophy can have a
distorting effect. In several ways, ariosophical thinking was far from the mainstream
of theosophical race theory and represented an extreme version of occult racism.
Ariosophists viewed the European Aryans, above all the Ario-Germans,’ as semi-
divine creatures locked in millennial combat with monstrous and demonic inferior
races. Of particular concern to the blonde and heroic Aryans were the sub-human Jews
and the bestial non-white races. Adopting terms such as ‘Wotanism,” ‘Armanism,” and
‘theozoology’ to describe the tenets of their worldview, ariosophists advocated strict
measures of racial purification as part of their emphatically racial religion, an
amalgam of theosophist, Christian, and neo-pagan motifs. While many of these
teachings fall within the spectrum of theosophical doctrines, they are not necessarily
the most representative example of such doctrines.

In the context of the modern German occult revival, the chief inheritor of
theosophy’s legacy was not ariosophy but anthroposophy, the esoteric movement
founded by Rudolf Steiner and the primary subject of this study. Steiner (1861-1925)
served as head of the German section of the Theosophical Society for a decade before

forming the Anthroposophical Society, and today is recognized as perhaps the

*% Cf. Reginald Phelps, “‘Before Hitler Came’: Thule Society and Germanen Orden” Journal of Modern
History 25 (1963), 245-61; Hermann Gilbhard, Die Thule-Gesellschaft: Vom okkulten Mummenschanz
zum Hakenkreuz (Munich: Kiessling, 1994); Detlev Rose, Die Thule-Gesellschaft: Legende, Mythos,
Wirklichkeit (Tiibingen: Grabert, 1994).
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foremost figure in twentieth-century German esotericism.” Considered by his
followers an Initiate, a Seer, a spiritual master blessed with clairvoyant powers and a
herald of timeless occult truths, Steiner and his work resist historical analysis.
Understanding the emergence of modern German esoteric thought, its racial precepts
and its encounter with Nazism, nonetheless demands scholarly engagement with
anthroposophy. Unlike theosophical groups, which were splintered and generally
inward-focused in Germany after World War One, anthroposophy was a growing
movement asserting itself as a visible force in German public life. Unlike ariosophy,
with its pronounced right-wing affiliations and blatant racism, anthroposophy
represented a more mainstream face of occultism interacting with the modern world.

The extent to which anthroposophy, ariosophy, theosophy and other esoteric
worldviews nevertheless formed a continuum will be explored in subsequent chapters;
anthroposophists often had little trouble finding common ground with other occultists,
including far-right occultists.” Within the broad ideological landscape of the modern
German occult revival, however, anthroposophy was on the whole among the more
progressive tendencies. Its points of contact with Nazi policy were not obvious, as
with ariosophy, and its multifaceted involvement in German society seemed to point in
a variety of different directions. Its early history indicated several potential lines of

development, toward the left and toward the right. Steiner’s stance on racial and ethnic

% Fora book-length study in English see Geoffrey Ahern, Sun at Midnight: The Rudolf Steiner
Movement and Gnosis in the West (Cambridge: Clarke, 2009), original edition: Ahern, Sun at Midnight:
The Rudolf Steiner Movement and the Western Esoteric Tradition (Wellingborough: Aquarian Press,
1984). Ahern’s study has several notable shortcomings; it is based entirely on English-language
sources; it often takes an ethnographic approach, relying on interviews with anthroposophists for even
basic factual claims; and the second edition does not incorporate the extensive literature on Western
esotericism which has emerged since the first edition was published. The book nevertheless provides a
useful overview for readers unfamiliar with anthroposophy. A more discerning analysis, focused on
Waldorf education in particular, is now available in English from a German expert on the history of
pedagogical reform movements: Heiner Ullrich, Rudolf Steiner (London: Continuum, 2008).

% At the same time, anthroposophists frequently denounced “occult forces” and accused other occult
groups of damaging German spiritual life. This is a common pattern; occultists routinely attack other
occultists, discerning dangerous “occult forces” and “occult powers” behind various supposedly
deleterious modern phenomena.
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questions was particularly complex and contradictory. Examining the politics of race
and nation in anthroposophy during the first half of the twentieth century, in the
context of Nazism’s rise to power, provides a case study in the complicated interaction
between occultism and fascism.

Depicted by its adherents as a “spiritual science,” anthroposophy arose in the
first decade of the twentieth century as an attempt to establish occult insights on a
rational and empirical foundation.®' In the words of a proponent: “Anthroposophy is
an occult science arising out of a deep Initiation-Knowledge that has been attained
during many centuries, and which is pre-eminently given in the form that is right and

suitable for our modern age.”®

Its scientific aspirations were contested at the time and
remain so today, but are important to the movement’s self-understanding.®
Anthroposophists believe that there are “higher worlds” beyond the ordinary world
and that access to these higher worlds or spiritual dimensions can be achieved by
following Steiner’s indications. Events in the ordinary world are guided by spiritual

beings from the higher worlds. As Steiner explained, “behind the whole evolutionary

and historical process, through the millennia up to our own times, spiritual Beings,

%! For a succinct early presentation in English see Rudolf Steiner, Spiritual Science: A brief review of its
aims and of the attacks of its opponents (London: Watkins, 1914). Sympathetic treatments are available
in Robert Galbreath, “Traditional and Modern Elements in the Occultism of Rudolf Steiner” Journal of
Popular Culture 3 (1969), 451-67; Galbreath, “Spiritual Science in an Age of Materialism: Rudolf
Steiner and Occultism” (PhD dissertation, University of Michigan, 1970); Robert Sumser, “Rational
Occultism in Fin de Siecle Germany: Rudolf Steiner’s Modernism” History of European Ideas 18
(1994), 497-511.

62 Eleanor Merry, “The Anthroposophical World-Conception: An Introductory Outline”
Anthroposophy: A Quarterly Review of Spiritual Science 7 (1932), 289-319, quote on 293.

53 See Max Dessoir, “Anthroposophie” in Dessoir, Vom Jenseits der Seele: Die Geheimwissenschaften
in kritischer Betrachtung (Stuttgart: Enke, 1917), 254-63; Max von Laue, “Steiner und die
Naturwissenschaft” Deutsche Revue 47 (1922), 41-49 (English translation: Max von Laue, “Steiner and
Natural Science” Transition 61 (2000), 160-65); T. Konstantin Oesterreich, “Theosophy — Rudolf
Steiner” in Oesterreich, Occultism and Modern Science (New York: McBride, 1923), 129-53; Heiner
Ullrich, “Wissenschaft als rationalisierte Mystik: Eine problemgeschichtliche Untersuchung der
erkenntnistheoretischen Grundlagen der Anthroposophie” Neue Sammlung 28 (1988), 168-94; Sven
Ove Hansson, “Is Anthroposophy Science?” Conceptus 25 (1991), 37-49; Mark Grant, “Steiner and the
Humours: The Survival of Ancient Greek Science” British Journal of Educational Studies 47 (1999),
56-70; Ullrich, Rudolf Steiner, 127-35; Hammer, Claiming Knowledge, 225-28; Zander, “Esoterische
Wissenschaft um 1900.”
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spiritual Individualities, stand as guides and leaders behind all human evolution and
human happenings.”®* Steiner’s descriptions of the higher worlds include detailed
accounts of angels, archangels, demons, spiritual hierarchies, and forces attempting to
divert spiritual seekers from the proper path. The two most important and perilous of
these spiritual adversaries are Lucifer and Ahriman, associated with materialism and
intellectualism. Working against them is the Christ Impulse, the primary force for
human redemption and the integration of the physical and the spiritual.

Steiner was a prolific author and lecturer, and his teachings are spelled out in
hundreds of books.®® These teachings, which Steiner maintained were the fruit of his
own clairvoyant perception, include theosophical ideas about karma and reincarnation,
an elaborate evolutionary cosmology, esoteric explanations of natural phenomena, and
denunciations of materialism, abstract intellectuality, and cultural decay. In line with
other variants of modern occultism which adopted concepts dating back to antiquity,
anthroposophy holds that each human individual comprises a body, soul, and spirit,
and that the spirit partakes of the eternal while the physical body is a transitory form
and a sheath for the soul. Anthroposophy also posits a more complex arrangement,
including the etheric body, the astral body, and the ‘I’ as the paramount spiritual core
of every individual. Steiner was equally critical of established religion and of
mainstream science and academic learning, and presented anthroposophy as a
comprehensive alternative which integrated esoteric insights into an all-encompassing
worldview. The remarkable breadth of his creative achievements in an impressive

variety of fields stands out within the panorama of modern occult movements. His

% Rudolf Steiner, Occult History (London: Anthroposophical Publishing Company, 1957), 8.

6 Central works include Rudolf Steiner, 4n Outline of Occult Science (London: Theosophical
Publishing Society, 1914; original edition: Steiner, Die Geheimwissenschaft im Umrif3, Leipzig: Max
Altmann, 1910); Steiner, Theosophy. An introduction to the supersensible knowledge of the world and
the destination of man (London: Kegan Paul, 1910); Steiner, Knowledge of the Higher Worlds and its
Attainment (New York: Anthroposophic Press, 1961); Steiner, Cosmic Memory. Prehistory of Earth
and Man (New York: SteinerBooks, 1987).
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teachings have had a notable influence on a range of cultural figures, including
Wassily Kandinsky, Piet Mondrian, Christian Morgenstern, Andrei Bely, Saul Bellow,
and Joseph Beuys. Anthroposophy has given rise to successful and enduring
alternative institutions in education, agriculture, health care, and other areas. Its best-
known innovations include Waldorf schools, biodynamic farming, anthroposophical
medicine, a type of expressive dance known as eurythmy, and a church called the
Christian Community.®® For anthroposophists, all of these disparate activities are
expressions of a unified esoteric whole. These forms of anthroposophy in practice will
play a key role in the chapters that follow.

Like other variants of esotericism, anthroposophy remains a controversial topic
among scholars as well as practitioners. Some analysts have downplayed or denied the
presence of racist and nationalist elements in Steiner’s work, even while criticizing
other aspects of that work. German studies scholar Perry Myers, for instance, insists

that “Steiner was no racist.”®

7 Anthroposophists today continue to defend Steiner’s
racial and ethnic teachings, presenting them as humanitarian, tolerant, and

enlightened.®® There is much to be said for these interpretations; Steiner’s thought

5 While Waldorf education, biodynamic agriculture, anthroposophical medicine, and the Christian
Community all receive substantial analysis here, I will address other form of anthroposophy only
briefly, with little attention to Steiner’s contributions to architecture or theater, for example. One
important aspect of anthroposophy that does not form a significant part of this study is eurythmy, which
anthroposophists view as a performative movement meant to cultivate spiritual harmonies. Steiner
considered eurythmy an “art of the soul” suited to pedagogical and therapeutic purposes as well as
public performance. See Rudolf Steiner, Eurythmie als sichtbare Sprache (Dornach: Philosophisch-
anthroposophischer Verlag am Goetheanum, 1927) and Steiner, Eurythmie als sichtbarer Gesang
(Dornach: Philosophisch-anthroposophischer Verlag am Goetheanum, 1927).

57 Cf. Perry Myers, The Double-Edged Sword: The Cult of Bildung, Its Downfall and Reconstitution in
Fin-de-Siecle Germany (Rudolf Steiner and Max Weber) (New York: Lang, 2004), 111-15, and Myers,
“Colonial consciousness: Rudolf Steiner’s Orientalism and German cultural identity” Journal of
European Studies 36 (2006), 389-417, particularly 397-403. Though his interpretations sometimes
differ strongly from my own, Myers concludes that Steiner belonged to the “large portion of the
German intelligentsia” which “shirked unknowingly their responsibility

to the German nation and eventually provided the symbolic capital for German Fascism.” (“Colonial
consciousness,” 412)

% Major anthroposophist statements include Pietro Archiati, Die Uberwindung des Rassismus durch die
Geisteswissenschaft Rudolf Steiners (Dornach: Verlag am Goetheanum, 1997); Bernard Nesfield-
Cookson, “A Response to the Claim that Anthroposophy is Racist” in Sevak Gulbekian, ed., The Future
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contains an important liberal strand, and an emphatic individualism forms a core part
of anthroposophy, though Steiner’s followers sometimes denied it during the Nazi era.
According to Steiner, “ideals of race, nation and blood” were out of step with
evolution.” Instead, “it is by Spiritual Science that culture — a spiritual culture — must
be carried over the whole Earth, without distinction of race or blood.”” As Steiner
told his followers, “racial prejudice prevents us from seeing into a man’s soul.””!
Such cosmopolitan axioms are an integral feature of anthroposophy’s esoteric
perspective. But there is more to anthroposophical race doctrines than this. Non-
anthroposophist observers often have difficulty overlooking the less appealing
components of Steiner’s worldview. Historian Philipp Blom describes both Blavatsky
and Steiner as “racists who camouflaged their disdain for darker hues of skin under

incense and initiation. Steiner particularly made it his sacred task to spread the gospel

is Now: Anthroposophy at the Millennium (London: Temple Lodge, 1999), 174-88; Anthroposophie und
die Frage der Rassen: Zwischenbericht der niederlindischen Untersuchungskommission (Frankfurt:
Info3, 2000); Stephen Usher, “Race - The Tapestry Of Love,” Journal for Anthroposophy 74 (2002),
51-68; Hans-Jiirgen Bader and Lorenzo Ravagli, Rassenideale sind der Niedergang der Menschheit:
Anthroposophie und der Rassismusvorwurf (Stuttgart: Freies Geistesleben, 2002). Referring to the
Archangel Michael, a central tenet of anthroposophical belief, Nesfield-Cookson writes: “Under the
regency of Michael the principles of both nationalism and racism have ceased to be in harmony with the
spirit of our age.” (“A Response to the Claim that Anthroposophy is Racist,” 179)

% Rudolf Steiner, The Fall of the Spirits of Darkness (London: Rudolf Steiner Press, 1993), 186: “A
fourteenth-century person who spoke of the ideals of race and nation would have been speaking in
terms of the progressive tendencies of human evolution; someone who speaks of the ideal of race and
nation and of tribal membership today is speaking of impulses which are part of the decline of
humanity. If anyone now considers them to be progressive ideals to present to humanity, this is an
untruth. Nothing is more designed to take humanity into its decline than the propagation of the ideals of
race, nation, and blood. Nothing is more likely to prevent human progress than proclamations of
national ideals belonging to earlier centuries which continue to be preserved by the luciferic and
ahrimanic powers. The true ideal must arise from what we find in the world of the spirit, not in the
blood.”

70 Rudolf Steiner, Earthly and Cosmic Man (Blauvelt: Spiritual Science Library, 1986), 158. See also
Steiner, Universe, Earth and Man (London: Rudolf Steiner Press, 1987), 158: “[I]n our own epoch the
concept of race will gradually disappear along with all the differences that are relics of earlier times.
Thus everything that exists today in connection with the races are relics of the differentiation that took
place in Atlantean times. We can still speak of races but only in the sense that the real concept of races
is losing its validity.”

"' Steiner, Knowledge of the Higher Worlds, 74.
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of race during his hundreds of lectures throughout Germany.”’* Blom adds: “With its
ideas of historic destiny and its racist overtones, Steiner’s teaching was congenial not
only to those seeking a higher truth beyond rationality, but also to the thinking of men
with a conservative German background.”” Different readers have thus come to very
different conclusions about anthroposophy; for some, it is obvious that anthroposophy
contains racist and nationalist ideas, and for others it is equally obvious that it does
not. Both of these contrary points of view find substantial support in Steiner’s
voluminous published works.”

But the difficulties involved in reaching an adequate analysis of anthroposophy
go beyond disagreements over racial politics. Anthroposophy often takes a dim view
of intellectual examination, associating it with soulless materialism and dry
abstraction. Steiner did not present his ideas primarily for intellectual understanding or
investigation: “A man who would receive Anthroposophy with his intellect kills it in

9975

the very act.”’” At the same time, anthroposophy claims the status of science rather

72 Philipp Blom, The Vertigo Years: Europe, 1900-1914 (New York: Basic Books, 2008), 355. Blom’s
book, written for a popular audience, contains several errors on details regarding Steiner, but accurately
notes that Steiner’s racial doctrines were “essentially a spiritual variant of evolutionism” (355). Blom
also writes that Steiner offered “a vision of progress through struggle, culminating inevitably in the
dominance of a Christian, European, Aryan and, more particularly, German civilization.” (214)

7 Ibid., 214. The German edition of the book is Philipp Blom, Der taumelnde Kontinent: Europa 1900-
1914 (Munich: Hanser, 2009); on Steiner and anthroposophy see 242-46 and the section “Rasse und
Mystik,” 413-20.

7 Steiner wrote dozens of books and gave thousands of lectures in the course of his life. Many of the
lectures were transcribed and published in book form by his followers. The Rudolf Steiner
Gesamtausgabe, the official edition of his complete works, now totals nearly 400 volumes. When
available, I will quote authorized English translations of Steiner’s writings and lectures; otherwise I will
translate from the German editions. While the authenticity of Steiner’s lecture transcripts is not
generally in doubt, there have been acrimonious intra-anthroposophical debates for decades over the
textual integrity of some of them, including law suits between rival anthroposophist publishers. The
available transcripts for lecture cycles before approximately 1910 often do not meet satisfactory
standards, but are considered basically reliable by anthroposophists. As Steiner’s widow commented in
a representative instance: “These lectures from the year 1908 we possess in an unfortunately quite
incomplete copy. They have been so often asked for and copies have been made in so many places, that
we do not wish to withhold them any longer because of their incompleteness. The subject matter will
triumph over the incomplete renderings.” Marie Steiner, “Introduction” to Rudolf Steiner, The Gospel
of St. John (New York: Anthroposophic Press, 1940), 13-14.

> Rudolf Steiner, The Life, Nature and Cultivation of Anthroposophy (London: Rudolf Steiner Press,
1963), 15.
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than religion, calling itself a “science of the spirit.” For anthroposophists, Steiner’s
teachings “may be called occult science, theosophy, spiritual science, esotericism, or
anthroposophy; the name is not of much importance.”’® Even while claiming scientific

vocabulary, Steiner proclaimed frankly religious goals:

The mission of the Spiritual Science Movement is to prepare those who
have the will to allow themselves to be prepared, for the return of the
Christ upon earth. This is the cosmo-historical significance of Spiritual
Science, to prepare mankind and to keep its eyes open for the time
when the Christ will appear again actively among men in the sixth
cultural epoch [...] In order to be led to real Christianity, the men of the
future will have to receive that spiritual teaching which Spiritual
Science is able to give.”’

Steiner and his followers emphasized the contrast between their conception of
spiritual science and standard scholarly approaches to knowledge and inquiry. This is
particularly true of the discipline of history. Anthroposophist attitudes toward the very
idea of professional historiography remain profoundly ambivalent. While seeking
recognition from scholars of Western esotericism, many anthroposophists are
outspokenly skeptical of the premises, goals, and methods of historical scholarship as
a whole. One prominent anthroposophist rejected historiography because it is based
merely on “sources” and “documents,” while real history takes place “in the

supersensory spheres.””® Steiner himself held that “ordinary history,” which is

76 “Introduction” to Rudolf Steiner, Investigations in Occultism (London: Putnam, 1920), 16. In a
number of contexts Steiner used the terms “occultism,” “occult science,” “spiritual science” and
“anthroposophy” more or less synonymously; cf. Adolf Baumann, Worterbuch der Anthroposophie
(Munich: mvg-Verlag, 1991), 92-97.

7 Steiner, The Gospel of St. John, 189. The Christian elements within anthroposophy, while
unorthodox, are central to its overall doctrines. Peter Clarke, New Religions in Global Perspective
(London: Routledge, 2006) describes anthroposophy as a “Christian Occult group” (114). See also
Roger Olson, “Rudolf Steiner, Esoteric Christianity, and the New Age Movement” Syzygy: Journal of
Alternative Religions and Cultures 1 (1992), 341-53.

"® Emil Bock, Das Alte Testament und die Geistesgeschichte der Menschheit (Stuttgart: Verlag der
Christengemeinschaft, 1935), 8. Bock adds: “Und deshalb muB alle Geschichtsschreibung, mag sie auch
auf noch so reichem ‘Quellenmaterial” fulen, stimperhaft und blind bleiben, wenn sie sich nicht der
Grundquelle bewuBt ist, aus der alles geschichtliche Werden hervorstromt und immerfort gestaltet und
gespeist wird: der tibersinnlich-iibergeschichtlichen Sphire realer geistiger Wesenheiten.” See also
Hans Erhard Lauer, Geschichte als Stufengang der Menschwerdung: Ein Beitrag zu einer
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“limited to external evidence,” was no match for “direct spiritual perception.”79 He
described “the academic approach to historical research” as “absurd” because it
ignored “supersensible knowledge.”™ Steiner’s book Occult History reproaches the
“inadequacy of the customary way of studying history,” which fails to grasp the
supernatural causes behind events.® In Steiner’s view, historical facts were merely
superficial symptoms of spiritual forces operating in the higher worlds. Historical
scholarship was thus illusory and pointless.82 Indeed “conventional history”
constituted “a positive hindrance to occult research.”® For Steiner, “only a true
understanding of mysticism, theosophy, and gnosis” could reveal what “materialistic”

: 84
scholarship conceals.

Geschichtswissenschaft auf geisteswissenschaftlicher Grundlage (Freiburg: Novalis, 1956), and Lauer,
Die Wiederverkorperung des Menschen als Lebensgesetz der Geschichte (Freiburg: Novalis, 1958); for
more recent anthroposophist statements see Thomas Meyer, “Kampf gegen die Wahrheit iiber ein
Kernstiick européischer Geschichte” Der Furopder September 2001, 7-15, and Andreas Ferch and
Werner Schifer, Okkulte Geschichtsforschung (Dresden: Zeitenwende, 2004).

7 Steiner, Cosmic Memory, 37-38.

% Rudolf Steiner, From Symptom to Reality in Modern History (London: Rudolf Steiner Press, 1976),
36.

81 Steiner, Occult History, 5; cf. Steiner, From Symptom to Reality in Modern History, 17-18: “[F]rom
the standpoint of spiritual science what is usually called history must be seen as a complex of
symptoms. From this point of view what is usually taught as history, the substance of what is called
history in the scholastic world, does not touch upon the really vital questions in the evolutionary history
of mankind; it deals only with superficial symptoms. We must penetrate beneath the surface phenomena
and uncover the deeper layer of meaning in events and then the true reality behind the evolution of
mankind will be revealed.”

%2 Cf. Rudolf Steiner, Zeitgeschichtliche Betrachtungen: Das Karma der Unwahrhaftigkeit (Dornach:
Rudolf Steiner Verlag, 1983), 284: “Go to historical seminars as they exist today. What do they call
historical criticism there? Simply digging out mere facts, facts that are available to the senses. By doing
that one simply slides into Maya, the world of illusion.” Steiner goes on to ridicule “historical
institutes” and “books of history,” and contrasts historical scholarship to “myths and legends,”
condemning the former and promoting the latter. Instead of these merely external and superficial facts,
Steiner urges his followers to direct their attention to the “mysteries” and “occult brotherhoods” and
“cosmic forces” that lie behind the facade of history.

% Rudolf Steiner, The Gospel of St. John and its Relation to the Other Gospels (London: Rudolf Steiner
Publishing Company, 1944), 23. According to Steiner, “history that is based on documental evidence”
cannot provide the “objectivity and certainty” available through clairvoyance, and knowledge of
“external history” will “disturb [the] vision” of occult researchers and “bias” their perception of the
supersensible past. (ibid., 20-25) For a summary of Steiner’s approach to clairvoyant knowledge see
Ludwig Deinhard, “Uber das Lesen in der Akasha-Chronik” Zentralblatt fiir Okkultismus November
1914, 217-22.

84 Steiner, Cosmic Memory, 34. There are nonetheless several academic historians who are
anthroposophists or active sympathizers of anthroposophy, including Kevin Dann in the US and Jérn
Riisen in Germany.
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The disparity between historical research and anthroposophy’s self-
understanding as an alternative path to higher knowledge complicates any effort to
analyze Steiner’s teachings and his movement’s past. The notion of timeless spiritual
truths available to the initiated is central to much of the esoteric milieu and poses
significant obstacles to external inquiry. Textual sources are an especially fraught
matter; some anthroposophists hold that quotation is contrary to the spirit of Steiner’s
work. Others simply point to alternative passages from Steiner’s prodigious array of
publications which seem to refute any particular text a historian might cite. More
fundamentally, the idea of Steiner as a historical figure whose work was shaped by its
historical contexts directly conflicts with basic anthroposophical assumptions.
Steiner’s followers are generally inclined to view his teachings as a special form of
knowledge revealed from the higher worlds, essentially incomparable to mundane
knowledge formed in this world.*

These dilemmas are amplified in the case of anthroposophical beliefs about
race and ethnicity, themes which are intimately intertwined in Steiner’s work. Public
accusations of racism have dogged the anthroposophist movement in Germany and
elsewhere since the 1990s, and anthroposophists have often expressed frustration at
what they view as incomprehension and selective indignation toward their founder’s
statements from a century ago.*® The problem is compounded for English-speaking
readers, as a number of current translations of Steiner’s published works have been

bowdlerized, with the more conspicuous instances of racist and ethnocentric content

% Cf. Ahern, Sun at Midnight, 183: For Steiner’s followers, “Anthroposophy’s fit with Western
esotericism and turn of the century German culture has to be interpreted as confirmation of Steiner’s
world outlook, for it is considered ‘Ahrimanic’ to suggest that the doctrines he revealed were in part at
least conditioned by his time.”

% For one of many examples see “Racism Charges in Europe” Anthroposophy Worldwide May 2000, 3-
4. This statement from the official newsletter of the Anthroposophical Society complains that negative
public commentary on anthroposophy’s racial doctrines has led to “a one-sided, unclear, uninformed,
and even completely false picture of Steiner’s views and intentions.” (4)
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surreptitiously excised.®” In light of the contradictions built in to Steiner’s evolving
racial and ethnic doctrines, any analysis must inevitably make difficult choices about
which facets to emphasize. One principal consideration in this regard is the state of
existing scholarship on the topic. With several significant exceptions, much of what
has been written about anthroposophical race thinking and Steiner’s views on national
questions has had a notably sympathetic and forgiving tenor, which has sometimes
presented an impediment to critical historical investigation.*® This study will
concentrate primarily on the aspects of anthroposophy’s racial theory that have
received less scholarly scrutiny.

In order to understand anthroposophical race doctrines historically, it is helpful
to take a dynamic view of the development of Steiner’s ideas on the subject, an
approach which conflicts fundamentally with anthroposophical self-conceptions.
Steiner’s academic background in the natural sciences and theosophy’s stated aim of
reconciling science and spirituality are both important in such an analysis. Steiner

constructed his ideas on race and ethnicity in interaction with his social and

87 In the current edition of Universe, Earth and Man, for example, all of the references to “the black
race,” “the Malayan Race,” “the Mongolian race” and “the American Indians” as “degenerate races”
have been deleted, with no notice to the reader (88-89); for comparison see the previous translation
(Steiner, Universe, Earth and Man, London: Rudolf Steiner Publishing Company, 1941) or the original
(Steiner, Welt, Erde und Mensch, Dornach: Philosophisch-Anthroposophischer Verlag, 1930). Both of
the English translations of Steiner’s book Uber Gesundheit und Krankheit omit the paragraph on
“Negro novels” which I examine in the next chapter; cf. Steiner, Health and Illness (Spring Valley:
Anthroposophic Press, 1981), and Steiner, From Comets to Cocaine (London: Rudolf Steiner Press,
2000). In some cases entire lectures have been deleted. Steiner’s 1924 lecture on “The Essence of
Jewry” was omitted from the otherwise complete English translation of the book it appeared in;
compare Steiner, “Vom Wesen des Judentums” in Steiner, Die Geschichte der Menschheit und die
Weltanschauungen der Kulturvolker (Dornach: Rudolf Steiner Nachlaverwaltung, 1968), 179-196, to
Steiner, From Beetroot to Buddhism (London: Rudolf Steiner Press, 1999). Steiner’s 1923 lecture on
“Color and the Races of Humankind” was similarly omitted from the otherwise complete English
translation of the book it appeared in; compare Steiner, “Farbe und Menschenrassen” in Steiner, Vom
Leben des Menschen und der Erde (Dornach: Rudolf Steiner Verlag, 1993), 52-68, to Steiner, From
Limestone to Lucifer (London: Rudolf Steiner Press, 1999).

% Three dissertations devoted to Steiner bear this out: Marya Foley, “Rudolf Steiner’s Philosophy of
History” (PhD dissertation, University of New Mexico, 1981); Ursula Marcum, “Rudolf Steiner: An
Intellectual Biography” (PhD dissertation, University of California — Riverside, 1989); Stephen Sagarin,
“Promise and Compromise: A history of Waldorf schools in the United States, 1928-1998 (Ph.D.
dissertation, Columbia University, 2004).
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intellectual environment, and in response to specific historical and political contexts.
These ideas did not simply flow directly from a seamless worldview that emerged full-
fledged from Steiner’s head, but were shaped through ongoing engagement with a
variety of spiritual, scientific, and popular perspectives on race current at the time.
Steiner’s racial teachings also frequently echo notions elaborated by earlier German
thinkers such as Kant, Blumenbach, and Hegel, and in some ways his vision of the
eventual elimination of racial and ethnic difference harks back to classic
Enlightenment themes.* Anthroposophical race thinking is nonetheless unmistakably
esoteric in character and shares many features with other versions of occult racial
thought. Steiner claimed that his statements on race were derived from his own “inner
mystical experience” and reported spiritual truths from the higher worlds.”
Anthroposophy’s race doctrines center on a theory of racial evolution that is
directly correlated to spiritual evolution. Steiner posited a hierarchy of racial forms
arranged from lower to higher through which individual souls progress via a series of
successive incarnations. Souls that advance spiritually reincarnate in a higher race,
while souls that stagnate incarnate in less developed races. According to this theory,
physical characteristics are a reflection of spiritual characteristics, and specific races
and peoples can take either an upward evolutionary course or a downward
evolutionary course; some races are backward and decadent, while others are
progressing into the future. For Steiner, less developed souls incarnate in races that
have remained behind on earlier racial levels, while souls that have progressed further
incarnate in an advanced race, that is, in the bodies of racial and ethnic groups that

have progressed further evolutionarily. Anthroposophy’s conception of the spirit of the

% For useful excerpts of primary sources in translation from Kant, Blumenbach, Hegel, and others see
Robert Bernasconi and Tommy Lott, eds., The Idea of Race (Indianapolis: Hackett, 2000). For
background see Sara Eigen and Mark Larrimore, eds., The German Invention of Race (Albany: State
University of New York Press, 2006).

% Rudolf Steiner, Die Weltrtsel und die Anthroposophie (Dornach: Rudolf Steiner Verlag, 1985), 135.
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race and the soul of the nation are an important part of this theory; Steiner taught that
racial and national missions were vital to the cosmic plan, and each race and people
had its particular role to play in the proper unfolding of evolution.

At the same time, anthroposophy looks askance at what Steiner termed
“national chauvinism,” viewing it as an obstacle to spiritual progress. As Steiner put it
in 1920: “And it is national chauvinism that is ringing through the whole civilized
world today. This is merely the social counterpart of the utterly reactionary world-
view that tries to trace everything back to inherited characteristics.”' Steiner
condemned “one-sided nationalism” in many of his works, explaining that individuals
who maintain a living connection to the soul of their nation will not fall prey to
chauvinism but will instead develop a healthy relationship with their own people and
its particular capacities and tasks.”” He deemed national chauvinism a hindrance to
objectivity, and presented his own standpoint as an objective one, uninfluenced by any
national leanings. The historical background to these anthroposophical ideas is,
however, considerably more complicated; Steiner’s perspective was itself embedded
in a series of nationalist assumptions about the spiritual mission of Germany. This
dynamic, a central point in the analysis to follow, is for the most part vehemently

denied by anthroposophists today.”® But appeals to brotherhood and international

*! Rudolf Steiner, The New Spirituality and the Christ Experience of the Twentieth Century (London:
Rudolf Steiner Press, 1988), 112. Steiner here associates nationalism with “foolish Wilsonian formulas’
(115) and specifically mentions the Czechs, Slovaks, Hungarians, French, English, and Poles, but not
Germans.

%2 See e.g. Rudolf Steiner, Anthroposophie als Kosmosophie (Dornach: Rudolf Steiner Verlag, 1981),
105. For anthroposophist analyses of Steiner’s views on nationalism see Karl Heyer, ed., Rudolf Steiner
tiber den Nationalismus: Geisteswissenschaftliche Hinweise (Basel: Perseus, 1993), and Christoph
Lindenberg, “Rudolf Steiner und die geistige Aufgabe Deutschlands™ Die Drei. Zeitschrift fiir
Anthroposophie December 1989, 880-905.

% On the rare occasions when anthroposophists have ventured a mildly critical historical perspective on
Steiner’s Germanocentrism, they have encountered intense hostility from their fellow anthroposophists,
even the more liberal and historically informed among them. For an instructive example see Michael
Loeckle, “Anmerkungen zu Rudolf Steiners Deutschland-Rezeption” Jahrbuch fiir anthroposophische
Kritik 1996, 143-48, perhaps the most perceptive anthroposophist analysis of the topic, and the
extremely aggressive reply by Jens Heisterkamp, “Steiner als Uberwinder des Nationalismus — Eine
Antwort auf Michael Loeckle” in ibid., 149-53.
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fraternity, compromised as they may have been by underlying ethnocentric beliefs,
were a genuine part of anthroposophical discourse from the beginning, and these
elements help explain why some right-wing political groups and some Nazis
considered anthroposophy unpalatable and subversive.

This study will explore these themes in depth, while necessarily giving reduced
attention to other topics in anthroposophy’s history.”* My analysis endeavors above all
to address a significant lacuna in the existing literature while building on the
pioneering work of several colleagues. Historical scholarship on anthroposophy has
been greatly advanced by recent research from German historian Helmut Zander. His
enormously detailed and carefully nuanced account of the movement’s origins and
early development, published in a two-volume book in 2007, provides historians and
other scholars with an optimal basis for further investigation.”” The exceedingly
aggravated anthroposophist reactions to Zander’s Anthroposophie in Deutschland
indicate the gap that still separates internal and external perspectives on
anthroposophy.”® By the same token, the review of the book in the venerable

Historische Zeitschrift marks a noteworthy instance of the sometimes feckless

% Important subjects that I have largely neglected include the role of gender and the status of women in
the anthroposophist movement, the social composition and class background of the anthroposophical
membership, its predominantly Protestant background, and the extensive connections between
anthroposophy and the Jugendbewegung or German youth movement.

% Helmut Zander, Anthroposophie in Deutschland: Theosophische Weltanschauung und
gesellschaftliche Praxis 1884—1945 (Gottingen: Vandenhoeck & Ruprecht, 2007). The two volumes
total over 1900 pages. For a thorough appraisal of the book see my review in Aries 10 (2010), 107-16.
% Zander’s study has provoked two book-length rebuttals by anthroposophists: Karen Swassjan,
Aufgearbeitete Anthroposophie: Bilanz einer Geisterfahrt (Dornach: Verlag am Goetheanum, 2007),
and Lorenzo Ravagli, Zanders Erzihlungen: Eine kritische Analyse des Werkes “Anthroposophie in
Deutschland” (Berlin: Berliner Wissenschafts-Verlag, 2009). Further indignant anthroposophist
responses include Andreas Neider, “Koloss auf tonernen Fiilen - Helmut Zanders opus magnum”
Mitteilungen aus der anthroposophischen Arbeit in Deutschland September 2007, 1-2; Thomas Meyer,
“Helmut Zander und sein dilettantischer Wissenschaftsbegrift” Der Europder October 2007, 3-8;
Giinter Roschert, “Anthroposophie aus skeptizistischer Sicht: Zu Helmut Zanders Darstellung ihrer
Entstehung” Die Drei October 2007, 33-41; Jorg Ewertowski, “Der bestrittene geschichtliche Sinn.
Helmut Zanders Studie ‘Anthroposophie in Deutschland’ in ihrem historistischen Kontext”
Anthroposophie Weihnachten 2007, 292-304; Jorg Ewertowski, “Die Anthroposophie und der
Historismus” in Karl-Martin Dietz, ed., Esoterik verstehen: Anthroposophische und akademische
Esoterikforschung (Stuttgart: Freies Geistesleben, 2008), 82-123.
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response by the mainstream of the historical profession to scholarship on Western
esoteric currents.”” Zander’s general history of anthroposophy in Germany in the first
half of the twentieth century offers a framework for the following analysis of
anthroposophy’s relation to Nazism and Fascism. The Nazi era receives relatively
cursory attention in Zander’s book, but many of its arguments can be fruitfully
extended to a more thorough consideration of the topic. The history of anthroposophy
in Nazi Germany and Fascist Italy can be seen, from this vantage point, as a
paradigmatic example of the encounter between occultism and fascism.

If the difficulties in defining occultism have proven troublesome, they are no
less so in the case of fascism, a concept which continues to elude a clear scholarly
consensus.” For many historians, German National Socialism and Italian Fascism are
the two chief forms of a broader political phenomenon known as fascism, and I will
follow that convention here, though it has been challenged in thoughtful ways by other

scholars who point out the sui generis nature of Nazism.” Even while recognizing the

97 See the review of Anthroposophie in Deutschland by anthroposophist philosopher Karen Swassjan in
Historische Zeitschrift 287 (2008), 795-96. Within the anthroposophical milieu, Swassjan has worked to
rehabilitate the ‘Conservative Revolution” and related thinkers while criticizing more liberal variants of
anthroposophy. His Historische Zeitschrift review, essentially a synopsis of his book-length polemic
against Zander, is a representative sample of anthroposophist outrage at the very notion that historians
might study anthroposophy without following Steiner’s own principles. While other anthroposophical
responses to Zander’s work have been less aggrieved, many anthroposophists resist treating
anthroposophy as an object of scholarly study, insisting instead that it be recognized as a science in its
own right, whose methods must be adhered to.

% Cf. the varying perspectives in Mark Neocleous, Fascism (Minneapolis: University of Minnesota
Press, 1997); Kevin Passmore, Fascism: A Very Short Introduction (Oxford: Oxford University Press,
2002); Robert Paxton, The Anatomy of Fascism (New York: Knopf, 2004); Michael Mann, Fascists
(Cambridge: Cambridge University Press, 2004); Roger Griffin, 4 Fascist Century (London: Palgrave,
2008).

% For recent overviews of the main contending positions see Arnd Bauerkdmper, “A New Consensus?
Recent Research on Fascism in Europe, 1918-1945" History Compass 4 (2006), 536—66; Enzo
Traverso, “Interpreting Fascism: Mosse, Sternhell and Gentile in Comparative Perspective
Constellations 15 (2008), 303-19; and Constantin lordachi, ed., Comparative Fascist Studies: New
Perspectives (New York: Routledge, 2010). An excellent review of the literature can be found in Sven
Reichardt, “Was mit dem Faschismus passiert ist. Ein Literaturbericht zur internationalen
Faschismusforschung seit 1990” Neue politische Literatur 49 (2004), 385-406. Relevant historical
background is available in Eugen Weber, Varieties of Fascism (Princeton: Van Nostrand, 1964); Ernst
Nolte, Three Faces of Fascism: Action Frangaise, Italian Fascism, National Socialism (New Y ork:
Holt, 1965); F.L. Carsten, The Rise of Fascism (Berkeley: University of California Press, 1982);
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commonalities between Nazism and Italian Fascism, however, a central finding of this
study is that the Nazi and Fascist regimes responded in significantly different ways to
occult movements and ideas. Such contrasts had as much to do with the different
shape that anthroposophy took in these two national contexts as they did with general

100 1hdeed the research assembled

differences between the two forms of fascist rule.
here demonstrates that neither regime pursued a consistent or unified policy toward
esoteric groups; Nazi officials and Fascist functionaries displayed a wide variety of
attitudes to occultist undertakings, some positive, some negative, many ambivalent.
The rise of fascist political tendencies raises challenging questions for any
history of twentieth century European esotericism. Just as the theme of modernity
remains problematic for scholars of occultism, so it does for scholars of fascism; in
both instances, modern and anti-modern moments are entangled in occasionally
obscure ways. In a potentially fruitful parallel with newer research on the occult,

recent scholarship on fascism has analyzed it as an alternative form of modernity

which aimed to supplant what fascists saw as decadent versions of modernity in its

Gustavo Corni, Fascismo e fascismi (Rome: Riuniti, 1989); Enzo Collotti, Fascismo, Fascismi (Milan:
Sansoni, 1994); Stanley Payne, 4 History of Fascism, 1914—1945 (Madison: University of Wisconsin
Press, 1995); Roger Eatwell, Fascism: A History (New York: Penguin, 1997); Wolfgang Wippermann,
Faschismustheorien (Darmstadt: Primus, 1997); Philip Morgan, Fascism in Europe, 1919-1945
(London: Routledge, 2003); Arnd Bauerkdmper, Der Faschismus in Europa 1918-1945 (Stuttgart:
Reclam, 2006); R.J.B. Bosworth, ed., The Oxford Handbook of Fascism (Oxford: Oxford University
Press, 2009). In standard usage, ‘fascism’ refers to the broad spectrum of fascist movements, parties,
and ideologies, while ‘Fascism’ refers to the Italian case.

1% For context see Gustavo Corni, “State and Society: Italy and Germany Compared” in Bosworth, ed.,
Oxford Handbook of Fascism, 279-95; Karl Dietrich Bracher and Leo Valiani, Faschismus und
Nationalsozialismus (Berlin: Duncker & Humblot, 1991); Tim Mason, Nazism, Fascism and the
Working Class (Cambridge: Cambridge University Press, 1995); Richard Bessel, ed., Fascist Italy and
Nazi Germany: Comparisons and Contrasts (Cambridge: Cambridge University Press, 1996);
MacGregor Knox, Common Destiny. Dictatorship, Foreign Policy, and War in Fascist Italy and Nazi
Germany (Cambridge: Cambridge University Press, 2000); Aristotle Kallis, Fascist Ideology: Territory
and Expansionism in Italy and Germany, 1922-1945 (London: Routledge, 2000); Alexander De Grand,
Fascist Italy and Nazi Germany: The ‘Fascist’ Style of Rule (New York: Routledge, 2004); Sven
Reichardt and Armin Nolzen, eds., Faschismus in Italien und Deutschland: Studien zu Transfer und
Vergleich (Gottingen: Wallstein, 2005); MacGregor Knox, To the Threshold of Power, 1922/33:
Origins and Dynamics of the Fascist and National Socialist Dictatorships (Cambridge: Cambridge
University Press, 2007); Maurizio Bach and Stefan Breuer, Faschismus als Bewegung und Regime:
Italien und Deutschland im Vergleich (Wiesbaden: Verlag fiir Sozialwissenschaften, 2010).
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liberal or traditional form.'"" In this process, nascent fascist movements often drew on
discourses from both left and right, invoking progressive as well as reactionary models
of social life, while championing a vision of national rebirth and regeneration.'*

Apocalyptic and millenarian tropes were common. From this perspective, fascism can

01 See Griffin, Modernism and Fascism; Roger Griffin, “Modernity, modernism, and fascism. A
‘mazeway resynthesis’” Modernism/modernity 15 (2008), 9-24; Daniel Woodley, “Fascism, rationality
and modernity” in Woodley, Fascism and Political Theory: Critical Perspectives on Fascist Ideology
(London: Routledge, 2010), 21-48; Emilio Gentile, The Struggle for Modernity: Nationalism, Futurism,
and Fascism (Westport: Praeger, 2003); Riccardo Bavaj, Die Ambivalenz der Moderne im
Nationalsozialismus: Eine Bilanz der Forschung (Munich: Oldenbourg, 2003); Domenico Settembrini,
“Fascismo e modernita” in Alessandro Campi, ed., Che cos’é il fascismo? Interpretazioni e prospettive
di ricerca (Rome: Ideazione, 2003), 375-406; Ruth Ben-Ghiat, Fascist Modernities: Italy, 1922-1945
(Berkeley: University of California Press, 2004); Federico Finchelstein, “On Fascist Ideology”
Constellations 15 (2008), 320-31. For further context cf. Stanley Payne, “Fascism and Modernization”
in Payne, A History of Fascism, 471-86; Mark Roseman, ‘“National Socialism and Modernisation” in
Bessel, ed., Fascist Italy and Nazi Germany, 197-229; Barrington Moore, “Fascism as the Heritage of
Conservative Modernization” in Gilbert Allardyce, ed., The Place of Fascism in European History
(Englewood Cliffs: Prentice-Hall, 1971), 127-43; A. James Gregor, ltalian Fascism and Developmental
Dictatorship (Princeton: Princeton University Press, 1979); Hans Mommsen, ‘“Nationalsozialismus als
vorgetduschte Modernisierung” in Walter Pehle, ed., Der Historische Ort des Nationalsozialismus
(Frankfurt: Fischer, 1990), 31-46; Norbert Frei, “Wie modern war der Nationalsozialismus?”
Geschichte und Gesellschaft 19 (1993), 367-87; Axel Schildt, “NS-Regime, Modernisierung und
Moderne: Anmerkungen zur Hochkunjunktur einer andauernden Diskussion” Tel Aviver Jahrbuch fiir
deutsche Geschichte 23 (1994), 3-22; Emilio Gentile, “The Conquest of Modernity: From Modernist
Nationalism to Fascism” Modernism/Modernity 1 (1994), 55-87; Michael Prinz and Rainer Zitelmann,
eds., Nationalsozialismus und Modernisierung (Darmstadt: Wissenschaftliche Buchgesellschaft, 1994);
Walter Grode, Nationalsozialistische Moderne: Rassenideologische Modernisierung durch Abtrennung
und Zerstérung gesellschaftlicher Peripherien (Frankfurt: Lang, 1994); Jeffrey Herf, “Reactionary
Modernism Reconsidered: Modernity, the West and the Nazis” in Zeev Sternhell, ed., The Intellectual
Revolt against Liberal Democracy 1870-1945 (Jerusalem: Israel Academy of Sciences and Humanities,
1996), 131-58; Andrew Hewitt, Fascist Modernism: Aesthetics, Politics, and the Avant-Garde
(Stanford: Stanford University Press, 1996); Peter Fritzsche, “Nazi Modern” Modernism/Modernity 3
(1996), 1-22; David Roberts, “How not to Think about Fascism and Ideology, Intellectual Antecedents
and Historical Meaning” Journal of Contemporary History 35 (2000), 185-211; Paul Betts, “The New
Fascination with Fascism: The Case of Nazi Modernism” Journal of Contemporary History 37 (2002),
541-58; Edward Ross Dickinson, “Biopolitics, Fascism, Democracy: Some Reflections on Our
Discourse About ‘Modernity’” Central European History 37 (2004), 1-48; Young-sun Hong, “Neither
singular nor alternative: Narratives of modernity and welfare in Germany, 1870-1945" Social History
30 (2005), 133-53; Mark Antliff, Avant-Garde Fascism: The Mobilization of Myth, Art, and Culture in
France, 1909-1939 (Durham: Duke University Press, 2007); Wolfgang Schivelbusch, Entfernte
Verwandtschaft: Faschismus, Nationalsozialismus, New Deal 1933-1939 (Frankfurt: Fischer, 2008);
Zeev Sternhell, “How to Think about Fascism and its Ideology” Constellations 15 (2008), 280-90.

192 Cf. Roger Griffin, The Nature of Fascism (London: Routledge, 1993); Zeev Sternhell, The Birth of
Fascist Ideology (Princeton: Princeton University Press, 1994); Emilio Gentile, Fascismo: Storia e
interpretazione (Rome: Laterza, 2002); Stefan Breuer, Nationalismus und Faschismus: Frankreich,
Italien und Deutschland im Vergleich (Darmstadt: Wissenschaftliche Buchgesellschaft, 2005); Emilio
Gentile, The Origins of Fascist Ideology 1918 — 1925 (New York: Enigma, 2005).
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*103 Even with these recent

be seen as a product of ‘the crisis of classical modernity.
advances in scholarship, historians need to do a better job of showing “that fascism is
nuanced and complex, and that its appeal went deeper than we are usually willing to
admit, and in different directions.”'®

The most infamous and most thoroughly studied fascist regime is undoubtedly
the National Socialist party-state that ruled Germany from 1933 to 1945. This is, for
better or worse, where most of the speculation and most of the scholarship on the
relations between occultism and fascism have been directed. One reason for the
persistence of beliefs about ‘Nazi occultism’ may be that it is tempting to see Nazism
as an otherwise inexplicable eruption of evil whose origins must somehow be traced to
shadowy and malevolent forces.'” A more promising approach, from a historical
perspective, is to view both Nazism and occultism as movements and worldviews

which intersected, converged, and diverged in various ways under shifting political

circumstances. Though their influence has often been exaggerated, there were several

19 See Detlev Peukert, The Weimar Republic: The Crisis of Classical Modernity (New York: Hill and
Wang, 1992); cf. Peukert, “Nazi Germany and the pathologies and dislocations of modernity” in
Peukert, Inside Nazi Germany: Conformity, Opposition and Racism in Everyday Life (London:
Batsford, 1987), 243-49. For varying reflections on the simultaneous co-existence of modern and anti-
modern dynamics see David Schoenbaum, Hitler’s Social Revolution: Class and Status in Nazi
Germany 1933-1939 (New York: Doubleday, 1966); Ralf Dahrendorf, Society and Democracy in
Germany (New York: Doubleday, 1967); Arno Mayer, The Persistence of the Old Regime (New Y ork:
Pantheon, 1981); Jeffrey Herf, Reactionary Modernism: Technology, Culture, and Politics in Weimar
and the Third Reich (Cambridge: Cambridge University Press, 1984); David Blackbourn and Geoff
Eley, The Peculiarities of German History: Bourgeois Society and Politics in Nineteenth-Century
Germany (Oxford: Oxford University Press, 1984); Wolfgang Mommsen, Der autoritdre Nationalstaat:
Verfassung, Gesellschaft und Kultur des deutschen Kaiserreiches (Frankfurt: Fischer, 1990); Eric Wollf,
“National Socialist Germany” in Wolf, Envisioning Power: Ideologies of Dominance and Crisis
(Berkeley: University of California Press, 1999), 197-273; Thomas Rohkramer, “Antimodernism,
Reactionary Modernism and National Socialism: Technocratic Tendencies in Germany, 18901945
Contemporary European History 8 (1999), 29-50; Georg Bollenbeck, Tradition, Avantgarde, Reaktion:
Deutsche Kontroversen um die kulturelle Moderne, 1880—1945 (Frankfurt: Fischer, 1999). Griffin’s
Modernism and Fascism draws an important distinction between ‘modernity’ and ‘modernism’ which I
have not reflected here. Griffin also gives extended attention to occultism; see e.g. 15-17, 122-24, 130-
41, 255-60.

194 Robert Proctor, The Nazi War on Cancer (Princeton: Princeton University Press, 1999), 7.

19 For a judicious appraisal of popular enthusiasm for the ‘Nazi occultism’ thesis see Nicholas
Goodrick-Clarke, “The Nazi Mysteries” in Goodrick-Clarke, Black Sun: Aryan Cults, Esoteric Nazism
and the Politics of Identity (New York: New York University Press, 2002), 107-27.
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strands of occult thought that received a sympathetic reception in some of the upper
echelons of the Nazi hierarchy. A positive interest in esoteric teachings often
coincided with the neo-pagan inclinations of certain Nazi leaders.'®® While it lies
beyond the scope of this study, further research on these little-understood connections
could help clarify the historical details involved.

The three best-known examples of high-level Nazis who were open to various
occult ideas are Alfred Rosenberg, nominally the chief ideologist of the Nazi party;
Rudolf Hess, the Deputy of the Fiihrer and titular head of the party; and Heinrich
Himmler, leader of the SS. Rosenberg’s support for esoteric worldviews was
capricious at best, and he often opposed forms of occultism which he considered
incompatible with National Socialism.'”” Hess came to play a crucial role in protecting
anthroposophist projects in particular. Himmler, with much more effective power at
his disposal, followed a dual strategy of suppressing some occult movements while

incorporating others into his own SS empire.'®® A number of occultists were employed

1% For background on neo-paganism cf. Richard Faber and Renate Schlesier, eds., Die Restauration der
Gotter: Antike Religion und Neo-Paganismus (Wiirzburg: Konigshausen und Neumann, 1986); Stefanie
von Schnurbein, Religion als Kulturkritik: Neugermanisches Heidentum im 20. Jahrhundert
(Heidelberg: Winter, 1992); Andreas Speit, “Esoterik und Neuheidentum: Historische Allianzen und
aktuelle Tendenzen” in Jens Mecklenburg, ed., Handbuch deutscher Rechtsextremismus (Berlin:
Elefanten, 1996), 709-32; Mattias Gardell, Gods of the Blood: The Pagan Revival and White
Separatism (Durham: Duke University Press, 2003); Hubert Cancik and Uwe Puschner, eds.,
Antisemitismus, Paganismus, Vélkische Religion (Munich: Saur, 2004); Harald Baer,
“Neugermanisches Heidentum” in Baer, ed., Lexikon neureligidser Gruppen, Szenen und
Weltanschauungen (Freiburg: Herder, 2005), 872-81; René Griinder, Germanisches (Neu-) Heidentum
in Deutschland (Berlin: Logos, 2008).

197 Cf. the deprecating parenthetical reference to Besant and Steiner in Alfred Rosenberg, Der Mythus
des 20. Jahrhunderts (Munich: Hoheneichen, 1930), 49. On the presence of occult ideas in Rosenberg’s
thought see Webb, The Occult Establishment, 313-18.

1% On Himmler’s occult interests see Webb, The Occult Establishment, 318-25; Franz Wegener,
Heinrich Himmler: Deutscher Spiritismus, franzosischer Okkultismus und der Reichsfiihrer SS
(Gladbeck: Kulturfoérderverein Ruhrgebiet, 2004); and Peter Longerich, Heinrich Himmler: Biographie
(Munich: Siedler, 2008), 285-96. Longerich argues persuasively that Himmler was fascinated
throughout his life with occult themes, believed in them sincerely, and at times devoted substantial SS
resources to them, but never explicitly or publicly formulated his own beliefs on the topic and generally
kept them protected from external view. For an informative but flawed popular overview of Nazi
interest in the occult see Riidiger Siinner, Schwarze Sonne: Entfesselung und Mifibrauch der Mythen im
Nationalsozialismus und rechter Esoterik (Freiburg: Herder, 1999), 28-124. Siinner, whose perspective
on anthroposophy is notably sympathetic, does not examine the contributions of Steiner and his
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by the Ahnenerbe, an SS outfit dedicated to research on the presumed Teutonic and
Aryan ancestors of the German people; the Ahnenerbe preoccupation with prehistory

199 The Ahnenerbe also witnessed

and mythology fit well with occultist predilections.
clashes among rival occult tendencies, with figures such as Herman Wirth, first
president of the organization, facing off with would-be occult seers like Karl Maria

Wiligut.''

Beyond instances such as these, occult claims sometimes found a congenial
hearing within Nazi ranks, whether the ‘cosmic ice theory’ of Hans Horbiger or
Wirth’s esoteric tales of Atlantis and Aryans.111

Adolf Hitler’s attitude toward occultism is a more controversial matter. The

evidence is conflicting, and it is difficult to determine the extent to which he may have

taken an interest in some varieties of occult thought, but over-eager depictions of

followers to the book’s central themes. A perceptive critique of his work is available in Bernd
Sosemann, “Audiovisuelle Assoziationen: Anmerkungen zur Deutung der volkisch-
nationalsozialistischen Vorstellungen im Film ‘Schwarze Sonne’” in Uwe Puschner and Ulrich
GrofBlmann, eds., Vélkisch und national: Zur Aktualitit alter Denkmuster im 21. Jahrhundert
(Darmstadt: Wissenschaftliche Buchgesellschaft, 2009), 341-53.

19 More research is needed on the role of occult beliefs within the Ahnenerbe. The standard study of the
organization is Michael Kater, Das “Ahnenerbe” der SS 1935-1945: Ein Beitrag zur Kulturpolitik des
Dritten Reiches (Stuttgart: Deutsche Verlags-Anstalt, 1974). Cf. Reinhard Greve, “Tibetforschung im
SS-Ahnenerbe” in Thomas Hauschild, ed., Lebenslust und Fremdenfurcht: Ethnologie im Dritten Reich
(Frankfurt: Suhrkamp, 1995), 168-99, and Horst Junginger, “From Buddha to Adolf Hitler: Walther
Wiist and the Aryan Tradition” in Junginger, ed., The Study of Religion under the Impact of Fascism
(Leiden: Brill, 2008), 107-77.

1% As with so many other aspects of occultism in Nazi contexts, Wiligut’s stature is often overstated.
For salutary perspective see Junginger, “From Buddha to Adolf Hitler,” 154-55; Junginger argues that
occultist influence within the Ahnenerbe was marginal. Further background is available in Longerich,
Heinrich Himmler, 265-308, and in Goodrick-Clarke’s fine analysis of Wiligut in The Occult Roots of
Nazism, 177-91.

"' Cf. Brigitte Nagel, “Die Welteislehre: Thre Geschichte und ihre Bedeutung im ‘Dritten Reich’ in
Christoph Meinel and Peter Voswinckel, eds., Medizin, Naturwissenschaft, Technik und
Nationalsozialismus.: Kontinuitditen und Diskontinuitditen (Stuttgart: Verlag fiir Geschichte der
Naturwissenschaften und der Technik, 1994), 166-72; Christina Wessely, “Karriere einer
Weltanschauung: Die Welteislehre 1894-1945” Zeitgeschichte 33 (2006), 25-39; Webb, The Occult
Establishment, 321-33; Doering-Manteuffel, Das Okkulte, 209-11; Junginger, ed., The Study of Religion
under the Impact of Fascism, 114-22, 163-70; Luitgard Loéw, “Vdlkische Deutungen prahistorischer
Sinnbilder: Herman Wirth und sein Umfeld” in Puschner and GroBBmann, eds., Volkisch und national,
214-32; Franz Winter, “Die Urmonotheismustheorie im Dienst der nationalsozialistischen
Rassenkunde: Herman Wirth im Kontext der religionswissenschaftlichen und ethnologischen
Diskussion seiner Zeit” Zeitschrift fiir Religions- und Geistesgeschichte 62 (2010), 157-74.
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Hitler as an avid occultist are untenable.!'? Historians have noted Hitler’s diatribes

'3 The question of

against occult sects and his contempt for aspiring esoteric prophets.
Hitler’s early intellectual debt to occult thinkers has also generated substantial
discussion. Some hold that he inherited his racial views largely from ariosophy, and
have even designated the ariosophist Lanz von Liebenfels as “the man who gave Hitler

!4 These claims are typically inflated, but the young Hitler was exposed to

his ideas.
ariosophical ideas, and they left traces on his thinking.''> Other observers have
discerned notable parallels between some of Hitler’s racial pronouncements and the
root-race theories of theosophy.''® These similarities may not be due to direct
influence, however; they may instead reflect shared ideological roots or common
cultural sources and assumptions, and indicate just how widespread such ideas were in
the early decades of the twentieth century.

In contrast to approaches focused on possible ariosophical influences on Nazi

ideology, and on famous figures like Hitler and Himmler and their ostensible occult

"2 See the somewhat credulous treatment by Raymond Sickinger, “Hitler and the Occult: The Magical
Thinking of Adolf Hitler” Journal of Popular Culture 34 (2000), 107-25. For a representative popular
presentation see Peter Orzechowski, “Adolf und die Alraune: Okkulte Nazis” Transatlantik October
1983, 54-56.

'3 Cf. Michael RiBmann, Hitlers Gott: Vorsehungsglaube und Sendungsbewusstsein des deutschen
Diktators (Zurich: Pendo, 2001), 113-72.

" Wilfried Daim, Der Mann, der Hitler die Ideen gab (Munich: Isar, 1958); cf. Sydney Jones, Hitler in
Vienna, 1907-1913 (New York: Stein and Day, 1983), 116-26, 296-302. For an early version of the
young-Hitler-as-occultist claim see Josef Greiner, Das Ende des Hitler-Mythos (Vienna: Amalthea,
1947), 88-93.

15 See the careful reconstruction by Goodrick-Clarke, “Ariosophy and Adolf Hitler” in Goodrick-
Clarke, The Occult Roots of Nazism, 192-204; cf. Karl Dietrich Bracher, Die deutsche Diktatur
(Cologne: Kiepenheuer & Witsch, 1969), 65-66, 87; Lucy Dawidowicz, The War against the Jews 1933
— 1945 (New York: Bantam, 1976), 10-12, 85-86; Brigitte Hamann, Hitler’s Vienna: A Dictator’s
Apprenticeship (Oxford: Oxford University Press, 1999), 205-22, 225-27, 350-53; Ian Kershaw, Hitler,
1889-1936.: Hubris (New York: Norton, 1999), 49-52; Rilmann, Hitlers Gott, 119-24, 248-50.

"% James Webb, for example, claimed that Himmler’s thinking was “thoroughly imbued with
Theosophical tenets” (Webb, The Occult Underground, 104). Referring to the questionable memoirs of
Hermann Rauschning, Webb also wrote: “If we accept Rauschning, then there is absolutely no doubt
that Hitler believed in a theory of occult evolution of a Theosophical type” (Webb, The Occult
Establishment, 313). Eduard Gugenberger and Roman Schweidlenka, Mutter Erde — Magie und Politik:
Zwischen Faschismus und neuer Gesellschaft (Vienna: Verlag fiir Gesellschaftskritik, 1987), 105 posit
a “decisive influence” of the root-race doctrine on National Socialism.
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leanings, this study will explore the ways in which ‘mainstream’ esoteric
organizations and worldviews interacted with various components of the Nazi state in
concrete situations. This requires a more expansive conception of the cultural and
political setting than is usually brought to bear on the study of occultism. Several of
the initiatives examined in the following chapters are not immediately identifiable as
‘occult’ activities, in part because their proponents endeavored to minimize their
esoteric affiliations in the public eye. There is no necessary reason why projects such
as Waldorf schools, biodynamic farming, or anthroposophical medicine need to be
considered under the rubric of occultism; alternative educational institutions,
alternative agricultural techniques, alternative health care methods and even
alternative spiritualities can be assessed on their own terms, without reference to their
occult underpinnings. My argument, however, is that the fate of many of these
enterprises during the Nazi era can be better understood by taking into account the
esoteric dimension that was fundamental to their founders. This involves a closer look
at the multifarious ties connecting occult tendencies to contemporaneous trends.

In German contexts, the historical intersection between occultism and fascism
was facilitated by and complicated by an intricate series of links and overlaps with two
other social-cultural sectors, the Lebensreform milieu and the vélkisch milieu.
Lebensreform or ‘lifestyle reform’ refers to an assortment of alternative movements
which came to prominence in the Wilhelmine and Weimar periods, including back to
the land efforts and communal experiments, nutritional reform proposals, natural

healing methods, vegetarian and animal protection societies, and related projects.'"”

""" See Wolfgang Krabbe, Gesellschafisverinderung durch Lebensreform: Strukturmerkmale einer
sozialreformerischen Bewegung im Deutschland der Industrialisierungsperiode (Gottingen:
Vandenhoeck & Ruprecht, 1974); Janos Frecot, “Die Lebensreformbewegung” in Klaus Vondung, ed.,
Das wilhelminische Bildungsbiirgertum: Zur Sozialgeschichte seiner Ideen (Gottingen: Vandenhoeck &
Ruprecht, 1976), 138-52; Eva Barlosius, NaturgemdfSe Lebensfiihrung: Zur Geschichte der
Lebensreform um die Jahrhundertwende (Frankfurt: Campus, 1997); Diethart Kerbs and Jiirgen
Reulecke, eds., Handbuch der deutschen Reformbewegungen 1880-1933 (Wuppertal: Hammer, 1998);
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The plethora of vélkisch groups cultivated a mixture of Romantic nationalism, ethnic
revivalism, anti-socialism and anti-capitalism, and generally promoted antisemitic and
racist convictions as part of a hoped-for Germanic renewal.''® Historians have
recognized for some time the extensive crossover among Lebensreform, volkisch, and
occult circles, both in terms of ideology and in terms of personnel, but there is little

consensus on how to interpret or explain this factor.'" In some ways, the

Kevin Repp, Reformers, Critics, and the Paths of German Modernity: Anti-politics and the Search for
Alternatives, 1890-1914 (Cambridge: Harvard University Press, 2000); Kai Buchholz, ed., Die
Lebensreform: Entwiirfe zur Neugestaltung von Leben und Kunst um 1900 (Darmstadt: Hausser, 2001);
Matthew Jefferies, “Lebensreform: A Middle-Class Antidote to Wilhelminism?”” in Geoff Eley and
James Retallack, eds., Wilhelminism and its Legacies: German Modernities, Imperialism, and the
Meanings of Reform, 1890-1930 (New York: Berghahn, 2003), 91-106; Florentine Fritzen, Gestinder
Leben: Die Lebensreformbewegung im 20. Jahrhundert (Stuttgart: Franz Steiner Verlag, 2006).

18 Cf. Uwe Puschner, Walter Schmitz, and Justus Ulbricht, eds., Handbuch zur ‘Volkischen Bewegung’
1871-1918 (Munich: Saur, 1996); Uwe Puschner, Die volkische Bewegung im wilhelminischen
Kaiserreich: Sprache, Rasse, Religion (Darmstadt: Wissenschaftliche Buchgesellschaft, 2001); Stefan
Breuer, Die Vélkischen in Deutschland: Kaiserreich und Weimarer Republik (Darmstadt:
Wissenschaftliche Buchgesellschaft, 2008).

9 Compare George Mosse, The Crisis of German Ideology: Intellectual Origins of the Third Reich
(New York: Grosset & Dunlap, 1964); Ekkehard Hieronimus, “Dualismus und Gnosis in der vlkischen
Bewegung” in Jacob Taubes, ed., Grosis und Politik (Paderborn: Schoningh, 1984), 82-89; Helmut
Moller and Ellic Howe, Merlin Peregrinus: Vom Untergrund des Abendlandes (Wiirzburg:
Koénigshausen & Neumann, 1986); Martin Green, Mountain of Truth: The Counterculture Begins,
Ascona, 1900-1920 (Hanover: University Press of New England, 1986); Jost Hermand, Der alte Traum
vom neuen Reich: Vélkische Utopien und Nationalsozialismus (Frankfurt: Athendum, 1988; English
translation: Hermand, Old Dreams of a New Reich: Volkish Utopias and National Socialism,
Bloomington: Indiana University Press, 1992); Corona Hepp, Avantgarde: Moderne Kunst, Kulturkritik
und Reformbewegungen nach der Jahrhundertwende (Munich: Deutscher Taschenbuch Verlag, 1992);
Gangolf Hiibinger, “Der Verlag Eugen Diederichs in Jena: Wissenschaftskritik, Lebensreform und
volkische Bewegung” Geschichte und Gesellschaft 22 (1996), 31-45; Bernd Wedemeyer, “‘Zum Licht’:
Die Freikorperkultur in der Wilhelminischen Ara und der Weimarer Republik zwischen volkischer
Bewegung, Okkultismus und Neuheidentum” Archiv fiir Kulturgeschichte 81 (1999), 173-97; Bernd
Wedemeyer-Kolwe, “‘“Umgang mit dem Zwischenreich’: Die Lebensreformer Walter Frianzel und
Herbert Fritsche” in Judith Baumgartner and Bernd Wedemeyer-Kolwe, eds., Aufbriiche, Seitenpfade,
Abwege: Suchbewegungen und Subkulturen im 20. Jahrhundert (Wiirzburg: Kénigshausen & Neumann,
2004), 81-89; Wedemeyer-Kolwe, “Der neue Mensch”: Kérperkultur im Kaiserreich und in der
Weimarer Republik (Wiirzburg: Konigshausen & Neumann, 2004); Oliver Piecha, “Das Weltbild eines
deutschen Didtarztes: Anmerkungen zum Verhiltnis zwischen Lebensreform und volkischem
Fundamentalismus” in Sabine Kruse and Jiirgen-Wolfgang Goette, eds., Von Ascona bis Eden:
Alternative Lebensformen (Liibeck: Erich-Miithsam-Gesellschaft, 2006), 118-58; Felix Wiedemann,
“Volkische Esoterik” in Wiedemann, Rassenmutter und Rebellin: Hexenbilder in Romantik, volkischer
Bewegung, Neuheidentum und Feminismus (Wiirzburg: Kénigshausen & Neumann, 2007), 140-50;
Ulrich Linse, “Volkisch-rassische Siedlungen der Lebensreform” in Puschner, Schmitz, and Ulbricht,
eds., Handbuch zur ‘Vélkischen Bewegung’, 397-410; Uwe Puschner, “Lebensreform und volkische
Weltanschauung” in Buchholz, ed., Die Lebensreform, 175-78; Helmut Zander, “Theosophie und
Anthroposophie” in ibid., 433-36; Doering-Manteuffel, Das Okkulte, 193-228.
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anthroposophical movement represented a confluence of all three elements. Steiner
and his followers partook of the broad stream of early twentieth century German
reform movements that combined a social message of brotherhood and harmony with
themes of race mysticism and national messianism.

In part because of its engagement with other movements, anthroposophy
enjoyed an enviable status within the modern German occult revival. A like-minded
observer from abroad recalled the period after World War One: “in Germany after the
war, it was almost impossible not to hear the name of Rudolf Steiner.”'*’ In 1928 a
prominent anthroposophist declared that anthroposophy was the “spiritual leader” in
the realm of occultism.'*" After 1933 anthroposophy’s success was also, in a sense, its
downfall. Nazi officials who were suspicious of esoteric groups begrudged
anthroposophists their cozy relationship with other Nazis sympathetic to Waldorf
schools or biodynamic farming or anthroposophical medicine. The tug-of-war between
pro-anthroposophical and anti-anthroposophical factions within the party and state
lasted until 1941, when anthroposophist activities fell victim to an all-out Nazi
campaign against occultism. The complex dynamics at work in this process were
easily misunderstood. A contemporary admirer of Steiner remarked in 1935 that
anthroposophy was “entirely opposed” to Nazism, and vice versa.'** The following
study will show how mistaken that judgement was.

There are several reasons why this history has not been adequately addressed

before. Empirically based scholarship on esoteric movements is still establishing itself

120 Rom Landau, God is my Adventure: A Book on Modern Mystics, Masters and Teachers (London:
Ivor Nicholson and Watson, 1935), 47. See especially chapter 3, “Occult Truth: Rudolf Steiner” (45-
83).

121 Alfred Heidenreich, Im Angesicht des Schicksals (Stuttgart: Verlag der Christengemeinschaft, 1928),
87. See also the chapter on “Steiners Okkultismus” in Eugene Levy, Rudolf Steiners Weltanschauung
und ihre Gegner (Berlin: Verlag Siegfried Cronbach, 1925), 75-100. Non-anthroposophist sources
offered similar appraisals; see the very sympathetic portrait of Steiner and anthroposophy as a German
version of occultism in Mellinger, Zeichen und Wunder, 155-58.

122 Landau, God is my Adventure, 267. Marcum, “Rudolf Steiner: An Intellectual Biography,” 561
similarly claims that the Nazi era was merely “a period of persecution” for anthroposophists.
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as an accepted academic enterprise, and considerable effort has understandably been
directed toward retrieving the topic from its past dubious connotations by highlighting
its familiar features and its reassuringly modern character. This otherwise
commendable approach runs into significant difficulties when confronted with the
parallel history of race thinking and of fascism, both of which are equally modern but
a good deal less reassuring. The double-edged nature of modernity comes into sharper
focus at the points where each of these three histories coincide, where occultism, racial
thought and fascist politics cross paths. This poses a challenge for historians. It is
tempting to see German occultism at last ‘escaping the shadow of Nazism.”'* But the
current state of research has barely begun to take the measure of that shadow, much
less explore its depths, and the convoluted details of both Nazism and occultism
display a wide variety of intermediate shades and hues.'**

Avoiding an oversimplified account of these varying shades and hues means
taking seriously the ideological and practical affinities between occultism and fascism.
These affinities were rarely straightforward; Nazism and Fascism had their own ideas
about the spirit of the race and the soul of the nation. But they are an important part of
what animated occultist responses to fascism and fascist responses to occultism,
whether marked by approbation or opprobrium. The interface of spiritual ideals and

secular realities, mediated by beliefs about nation and race, could have unanticipated

12 See Heather Wolffram, “German Occultism Escapes the Shadow of Nazism” Metascience 14 (2005),
493-96, a very positive review of Treitel’s A Science for the Soul. In several ways, Treitel’s book itself
encourages such readings. Her account is concerned to correct previous simplistic narratives of
pervasive Nazi collusion with occult groups, and she rightly emphasizes the outright hostility that many
Nazi officials displayed toward occultists. Yet in the process, her version of events tends at times to lose
sight of the complexity inherent in these conflicts. Treitel portrays several leading German theosophists,
for example, as alternatives to vélkisch occultism or as simply victims of the Nazis, overlooking their
own vélkisch publications and pro-Nazi statements: see her portrait of Hermann Rudolph (4 Science for
the Soul, 102-03) and of Johannes Maria Verweyen (234-38, 288); I discuss both men in chapter 6. This
neglects one crucial side of the dialectic of accommodation and persecution which characterized
occultist interactions with Nazism.

12 For a personal account written shortly after the war by a participant in the occult milieu see Gerda
Walther, “Der Okkultismus im Dritten Reich™ Neue Wissenschaft: Zeitschrift fiir kritischen Okkultismus
November 1950, 34-41, December 1950, 15-19, January 1951, 29-34.

47



political ramifications, and uncovering them involves critical attention to both the
proclaimed ideals and the practical realities. Studies of western esoteric tendencies
have sometimes focused on what they taught, what they believed, what their internal
practices were; my approach broadens this focus to include what their public activities
were, how they put their ideas into action in concrete projects under the conditions
prevailing at the time. Part of my task is to excavate the politics implicit in occult
worldviews and organizations, against the grain of their own self-conception.'** The
point is not to show that certain figures took the political stances they did because they
were anthroposophists; the point is to explore the range of political stances that
anthroposophists adopted in the course of their efforts to forge a spiritual response to
the ravages of materialism.

Anthroposophist perspectives on their movement’s history during the Nazi era
take a different tack. Steiner’s followers believe that they were “immune to Hitler”
and resisted the blandishments of Nazism’s New Order all along, covertly or
overtly.'?® These beliefs have been reiterated in many ex post facto anthroposophist

accounts which portray Nazism as the tool of demonic forces or the working out of

2% In a different context, Franz Boas offered this insight into the disparate nature of esoteric ideas:
“Two characteristics of esoteric doctrines are quite striking. The first is that at the bottom of each
doctrine there seems to be a certain pattern of thought which is applied to the whole domain of
knowledge, and which gives the whole doctrine its essential character. [...] The second characteristic is
that, notwithstanding this systematization of knowledge, there remain many ideas that are not
coordinated with the general system, and that may be quite out of accord with it.” Franz Boas, “The
Ethnological Significance of Esoteric Doctrines” Science 16 (1902), 873.

126 See the retrospective account by two pseudonymous anthroposophists: Gerhardt and Luise Bihr,
“Wir Anthroposophen waren gegen Hitler immun” in Ingke Brodersen, ed., /1933: Wie die Deutschen
Hitler zur Macht verhalfen (Hamburg: Reinbek, 1983), 102-10. The authors were 27 years old in 1933,
working as teachers at the Berlin Waldorf school and living in an anthroposophical communal house.
Among their claims: “Es gab unter all den Leuten, die wir kannten, so viele, die inneren Widerstand
geleistet haben.” (110) “Der Besitz von unseren [i.e. anthroposophist] Biichern war verboten, weil darin
deutlich steht, was von Rassegedanken zu halten ist, und wie man sich zur Freiheit bekennen soll.”
(103) They also claim that concentration camps were never mentioned publicly and never reported in
the press; in reality, the concentration camps were widely publicized in the German media and their
existence was common knowledge. For context see Peter Longerich, “Davon haben wir nichts
gewusst!” Die Deutschen und die Judenverfolgung 1933-1945 (Munich: Siedler, 2006), and Robert
Gellately, Backing Hitler: Consent and Coercion in Nazi Germany (Oxford: Oxford University Press,
2001).
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karma.'?’ That anthroposophists without exception utterly rejected Nazism in all its
forms is simply self-evident in these accounts.'*® Claims such as these form the center
of a mythology that is widespread within contemporary anthroposophical circles and
has hindered the process of anthroposophists coming to terms with their past. The
mythology is not made up out of thin air; there were indeed anthroposophists who

12 What the mythology obscures,

opposed Nazism and were victims of its crimes.
however, is the context within which these events took place, the circumstances
surrounding concrete choices between collaboration and resistance, and the extent to

which many other anthroposophists actively cooperated with the Nazi regime.

"2 For a variety of anthroposophist viewpoints see Ravenscroft, Spear of Destiny; Karl Heyer, Wenn die
Gotter den Tempel verlassen: Wesen und Wollen des Nationalsozialismus und das Schicksal des
deutschen Volkes (Freiburg: Novalis, 1947); Folkert Wilken, Geistesgeschichtliche Entwicklungslinien
des deutschen Schicksals (Stuttgart: Schmiedel, 1948); Gennadij Bondarew, Anthroposophie auf der
Kreuzung der okkult-politischen Bewegungen der Gegenwart (Basel: Lochmann, 1996), 178-210; Bodo
von Plato, “Der Nationalsozialismus und das Janushaupt der Neuzeit” Die Drei November 1997, 1026-
37; Johannes Schneider, “Nationalsozialismus und europidische Kultur” Die Drei April 1998, 56-59;
Thomas Gobel, “Von den Dimensionen des Bosen: Ein Versuch, das Phanomen ‘Hitler’ zu verstehen”
Das Goetheanum November 7, 1999, 821-50; Jesaiah Ben-Aharon, The Spiritual Event of the Twentieth
Century: The Occult Significance of the 12 Years 1933-45 in the Light of Spiritual Science (London:
Temple Lodge, 2001); Johannes Tautz, Der Eingriff des Widersachers: Fragen zum okkulten Aspekt des
Nationalsozialismus (Basel: Perseus, 2002); Albert Hanel, Rudolf Steiner — Adolf Hitler: Versuch einer
Gegeniiberstellung (Frankfurt: R. G. Fischer, 2005); among the better treatments is Christoph
Lindenberg, Die Technik des Bésen: Zur Vorgeschichte und Geschichte des Nationalsozialismus
(Stuttgart: Freies Geistesleben, 1985). Anthroposophist accounts of the history of Steiner’s movement
in the Nazi era include Arfst Wagner, “Anthroposophen und Nationalsozialismus: Probleme der
Vergangenheit und der Gegenwart” Flensburger Hefte 32 (1991), 6-142; Wagner, “Anthroposophen in
der Zeit des Nationalsozialismus” Flensburger Hefte Sonderheft 8 (1991), 50-94; Bodo von Plato, “Zur
anthroposophischen Arbeit in der Zeit des Nationalsozialismus™ Mitteilungen aus der
anthroposophischen Arbeit in Deutschland Sonderheft 1995, 87-94; Christoph Lindenberg, “Unter
totalitdrer Herrschaft: Zum Verhalten der Anthroposophen in der Nazizeit” Die Drei November 1997,
1051-58; Uwe Werner, “Anthroposophen im Umgang mit Wirkungsweisen des NS-Regimes” Die Drei
November 1997, 1059-70.

128 «Es bedarf sicher nicht der Erwahnung, daB alle Personlichkeiten, die auf der Grundlage der
Anthroposophie standen, selbstverstidndlich auch das Regime des Dritten Reiches in all seinen
Auswiichsen abgelehnt haben und dazu auch keinerlei Verbindungen suchten.” Letter from Weleda AG
to Beitrdge zur Dreigliederung des sozialen Organismus, May 30, 1983, quoted in Flensburger Hefte
32 (1991), 52.

2 One of the better-known examples is the composer Viktor Ullmann, a member of the
Anthroposophical Society from 1931 onward who incorporated anthroposophist motifs into his
compositions. Ullmann, whose family was of Jewish origin, was killed at Auschwitz in October 1944.
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From a historical perspective, this consistent tendentiousness in
anthroposophist narratives constitutes a significant challenge, since little literature on
the topic has been produced outside of the anthroposophical milieu. Even the best of
the existing anthroposophist accounts are severely compromised by apologetic
assumptions; their overall interpretative approach remains exculpatory rather than

explanatory.'*’

The most important of these texts is a thoroughly researched and
highly detailed book on anthroposophy in the Nazi era by anthroposophist Uwe
Werner, published in 1999."' Werner’s work draws on a very extensive base of
archival sources and offers an impressive amount of invaluable information about
Nazi responses to anthroposophist activities. On a wide range of issues, his account
provides a more detailed reconstruction of events than mine does, and in a variety of
cases his access to documents from anthroposophical archives yields a more thorough
version of particular circumstances. Werner’s depiction of the overall history of
anthroposophy in the Nazi era, however, has several shortcomings. His focus on Nazi
persecution of anthroposophists distorts the argument throughout the book and

produces a reductively one-sided image of a multi-sided reality. He does not examine

anthroposophical doctrines on race and ethnicity as a possible area of convergence

1% Conversely, anthroposophist responses to critical scholarship often treat studies by historians and
other external analysts as hostile attacks on the movement; this is particularly true of studies of
anthroposophical race thinking. From a historical perspective, critical attention to anthroposophy’s
racial doctrines is not a reductive effort to discredit Steiner’s work overall, but an effort to understand
that work in its context. The same premise applies to scholarship on more aggressively racist
ideologies; for example, Christian Geulen, Wahlverwandte: Rassendiskurs und Nationalismus im spdten
19. Jahrhundert (Hamburg: Hamburger Edition, 2004) attempts to illuminate the underlying logic of
seemingly irrational volkisch texts on race, noting that a historical approach “bedeutet, die Analyse
‘rassistischer’ Texte nicht auf eine Anklage zu reduzieren, sondern gerade das an ihnen
herauszuarbeiten, was in ithrem Mystizismus einen nicht wegzuargumentierenden Teil moderner
politischer Rationalitat widerspiegelt.” (37)

B Uwe Werner, Anthroposophen in der Zeit des Nationalsozialismus (Munich: Oldenbourg, 1999).
Werner is head archivist at the Goetheanum, the Anthroposophical Society’s world headquarters in
Dornach, Switzerland. An important collection of primary sources has also been published under
anthroposophist auspices: Arfst Wagner, ed., Dokumente und Briefe zur Geschichte der
anthroposophischen Bewegung und Gesellschaft in der Zeit des Nationalsozialismus (Rendsburg:
Lohengrin-Verlag, 1992).
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with National Socialist ideology. Above all, Werner repeatedly minimizes the degree
of collusion between anthroposophist representatives and Nazi officials. He claims
that “only a few” anthroposophists succumbed to the lures of Nazism and that “only a
small group” tried to accommodate themselves to the regime."** These claims are
false, and they contribute to a flawed and partial representation of the historical
evidence. This leaves much work to be done in achieving a fuller picture of the
subject. In the words of a reviewer of Werner’s book: “Thus despite its extensive
reappraisal of their history of persecution, the history of anthroposophists in the Nazi
era remains to be written.”' >

Werner’s claims are not confined to the anthroposophical milieu. Similar views
have been advanced, in more nuanced form, by non-anthroposophist historians. A
representative example is a 2003 article by Michael Rifmann which investigates

possible ideological connections among anthroposophy, vélkisch thought, and

National Socialism, finding only limited parallels, and argues that the historical links

132 Werner, Anthroposophen in der Zeit des Nationalsozialismus, 15, 97, 364. Critical reviews of
Werner’s book by anthroposophists Michael Kalisch and Arfst Wagner can be found in Beitrdge zur
Dreigliederung, Anthroposophie und Kunst 48 (2000), 7-24.

133 Rainer Hering, review of Anthroposophen in der Zeit des Nationalsozialismus in German Studies
Review 23 (2000), 617-18. Hering’s is the only review I was able to locate in an academic journal. The
concluding paragraph reads: “Wer aufgrund des Titels eine umfangreiche Untersuchung der
Anthroposophen im “Dritten Reich” erwartet, wird enttduscht, da die Darstellung Werners, wie er selbst
in der Einleitung schreibt, lediglich “die Unterdriickung der Anthroposophischen Gesellschaft, von
anthroposophischen Einrichtungen und der Christengemeinschaft durch die nationalsozialistischen
Machthaber untersucht” (S.1). Dies ist eine klare Verengung seiner Fragestellung auf die
Verfolgungsgeschichte von Anthroposophen und ihren Organisationen. Wieweit es (aktive)
Partizipation im “Dritten Reich” und Unterstiitzung des Nationalsozialismus von ihrer Seite aus
gegeben hat, bleibt offen. Gab es in den Schriften Steiners Punkte, die eine — zumindest partielle —
Ubereinstimmung mit dem nationalsozialistischen Ideologiekonglomerat erméglichten und so von
Anthroposophen verstanden wurden? Wie duflerte er sich z.B. iiber Juden? Gab es rassistische
Denkansétze? Werners knappe Bemerkungen dazu und zum Ausbruch des Ersten Weltkrieges wirken
eher apologetisch. Kritische Bemerkungen zum Verhalten an anthroposophischen Einrichtungen
(insbesondere den Waldorfschulen) werden zwar kurz erwéhnt, finden aber keinen Eingang in die
Konzeption der Studie und werden nicht weiter ausgefiihrt. Unbefriedigend ist ein pauschaler Satz wie:
“Da man insgesamt wulite, dafl nur wenige Anthroposophen dem Nationalsozialismus verfallen waren,
war die ‘Vergangenheitsbewéltigung’ kein Thema” (S. 364). Leider sind auch nicht alle
Quellenangaben exakt. So steht trotz der umfangreichen Aufarbeitung ihrer Verfolgungsgeschichte die
Geschichte der “Anthroposophen in der Zeit des Nationalsozialismus™ noch aus.”
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between anthroposophy and Nazism were, on balance, relatively insigniﬁcant.134 The
article provides a historically informed and careful analysis of the question and offers
a number of important insights and judicious conclusions, but reveals several crucial
limitations. Rifmann does not consistently recognize the apologetic nature of
anthroposophical treatments, and at times relies credulously on published
anthroposophist sources. The article underestimates the role of antisemitic motifs in
anthroposophical doctrine, particularly in relation to Steiner’s rejection of
‘materialism,’ neglects the Social Darwinist elements in Steiner’s racial theory,
overlooks the multiple interconnections between the anthroposophist movement and
the volkisch milieu, and maintains that anthroposophy’s race teachings were
inessential to its overall worldview. Assessments like these, despite their other virtues,
leave an unrepresentative and incomplete impression of the historical record.

The following analysis attempts to redress the imbalance in existing accounts
of anthroposophy in Nazi Germany by examining the various facets of this
complicated history in their changing constellations, and by restoring both the
ideological contexts and the practical conditions that set the stage for this particularly
fraught encounter between occultism and fascism. It is at bottom a study of the
complex interactions between ideology and politics, between the rarified world of
esoteric belief systems and the concrete political choices imposed on occult groups
and individuals by the advent of fascism. The central concepts will be race and nation,
both of them highly contested ideological constructs. My argument is that the very

lability and elasticity of both of these ideological constructs, their fundamentally

1* Michael Rifimann, “Nationalsozialismus, volkische Bewegung und Esoterik” Zeitschrift fiir
Genozidforschung 4 (2003), 58-91. Rilmann’s analysis is based on published texts, above all Steiner’s
works, not archival sources. He tends to portray the various instances of racist, nationalist, and
antisemitic beliefs in Steiner’s teachings as merely stereotypes typical of the era, rather than as
distinctive components of Steiner’s elaborate esoteric worldview.
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protean nature, shaped both the convergence and the divergence between occultism
and fascism.

In any historical account based on documents produced at the time, it can be
difficult to determine whether particular statements were sincere or merely of a
tactical nature, a problem that is heightened in the context of a repressive and
intolerant regime. The aim in evaluating such sources is not to adopt the
anthroposophists’ perspective by taking their claims to Nazi officials at face value, or
to adopt the Nazis’ perspective by taking their assessments of anthroposophy at face
value; the aim is instead to see what the documents reveal about the different ways
that various anthroposophists and various Nazis viewed one another, and this includes
attention to the rhetorical devices they employed, which may indicate widely varying
degrees of sincerity. There is, however, a fairly striking consistency in anthroposophist
statements across the time span examined here, both when circumstances seemed
auspicious and when they looked grim, and even after the campaign against occultism
in 1941. The content and style are often similar in all cases. This may suggest a
relatively high degree of genuineness.'*

The chapters that follow will reveal, in some instances, a conspicuous level of
both practical and ideological convergence between anthroposophists and National
Socialists across a wide range of fields. This degree of confluence is all the more
remarkable in light of the fact that anthroposophy was not among the more obviously
right-wing strains within the German occult movement in the interwar period. When
the Nazis came to power in 1933, many of Steiner’s followers saw this turn of events

as an opportunity to push forward the spiritual mission of Germany; the task of the

1% Because my analysis is based primarily on documents available in public archives, which tend to
over-represent government sources, there is a potential bias built into the evidence itself. I have tried to
offset this factor by drawing extensively on anthroposophist periodicals, pamphlets, books, and intra-
anthroposophical correspondence, when available. I also rely on post-war memoirs from
anthroposophists and on anthroposophical publications from outside of Germany and Italy.
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‘German essence,’ in anthroposophist eyes, was to heal the world. That these
anthroposophists turned out to be mistaken seems obvious in retrospect, but it was not
obvious to them at the time. The same is true for a variety of other non-
anthroposophical occultists who initially took a favorable view of Nazism and its
potential. From 1933 onward, an array of anthroposophists emphasized the
commonalities between Steiner’s doctrines and Nazi ideals.

Anthroposophy was one of many small spiritual tendencies in Germany in the
1930s. These groups made difficult choices about how to respond to the new political
order after 1933. The range of responses was enormous, from resolute resistance to
complete capitulation, and in not a few cases enthusiastic participation in various Nazi
endeavors. Jehovah’s Witnesses, for example, steadfastly refused to cooperate with
Nazism, and paid a high price for this choice. At the opposite end of the spectrum
were several Germanic-neo-pagan groups that attempted to position themselves as the
spiritual correlate to Nazism. Mainstream churches were divided over such matters,
with ample instances of collaboration and notable resistance as well. Anthroposophists
mostly fell into the middle of this continuum of responses. Many of them tried to
ingratiate themselves with the Nazi authorities only to the extent necessary to be able
to continue their own projects, such as Waldorf schools or biodynamic farms, while
others embraced diverse aspects of Nazism more energetically.

In this respect, occult groups were not special. A number of the positions
analyzed here extended across the spectrum of Weimar society, even well into Social
Democratic circles in some cases. Once in power, Nazism was frequently successful at
winning support from broad sectors of the German population. What this study of
occultism points to is not that esoteric tendencies belong to another political or
intellectual universe far from our own, but that many of the ideas traditionally

associated with the right-wing margins of interwar German culture were actually
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widely spread throughout Germany and other parts of Europe, and in many instances
were tied to aspirations for new, humane, progressive forms of life and thought.
Occult beliefs were often much closer to liberal and enlightened beliefs than is
commonly acknowledged, in ways that are both familiar and unsettling; a further
illustration of the entwinement of myth and enlightenment. The received notion that
the shrouded topography lying between occultism and fascism is profoundly remote
and essentially estranged from our world today may be little more than a convenient
way of pretending that all of the historical skeletons are safely hidden away in
somebody else’s closet. As eccentric as they are, and as arcane as they may seem, the
details of esotericism’s past warrant attention. Taking a sustained look at the
apparently mysterious history of the occult in the apparently vanquished fascist era
can illuminate unknown pieces of the past and spur us to re-examine those we thought

were already sufficiently understood.

55



Chapter 1

Germany’s Savior: Rudolf Steiner and the Esoteric Meaning of Nation and Race

In the early 1920s, at the height of Rudolf Steiner’s public renown, his
followers reportedly used the phrase “Germany’s savior” to describe how future
generations would one day view the founder of anthroposophy.' The intense hopes and
expectations that anthroposophists invested in Steiner revolved around a vision of
spiritual renewal that would redeem Germany and, eventually, the world. The
particulars of this redemptive vision were spelled out in Steiner’s own numerous
works, and elaborated upon in the works of his followers. Grounded in
anthroposophy’s distinctive form of esoteric spirituality, a significant component in
this narrative of redemption was conceived in explicitly racial and ethnic terms. This
opening chapter will examine these aspects of Steiner’s teachings by pursuing the
related questions: What was the Germany that Steiner and his followers hoped to save,
and what would its salvation entail? Why did race and nation matter to Steiner’s
esoteric worldview?

Messianic hopes for spiritual, political, and national redemption in early

twentieth century Germany were by no means the preserve of occult movements. They

! See Siegfried Kracauer, “Anthroposophie und Wissenschaft” in Kracauer, Aufsdtze 1915-1926
(Frankfurt: Suhrkamp, 1990), 110-16; originally published in the Frankfurter Zeitung in 1921. Citing
Albert Steffen, who succeeded Steiner as President of the Anthroposophical Society after Steiner’s
death in 1925, Kracauer writes: “Nichts kennzeichnet vielleicht besser die Erwartungen, die man in
anthroposophischen Kreisen selber an einen Sieg der Anschauungen Dr. Steiners kniipft, als der
Ausspruch des Schweizer Dichters Albert Steffen, da3 spitere Zeiten dereinst Steiner als den Retter
Deutschlands preisen werden. Die Berechtigung dieser Uberzeugung ernsthaft zu priifen, ist umso
notwendiger, als die Anhéinger Steiners nicht miide werden, sie mit allen Mitteln der Uberredung in die
Herzen empféanglicher Jugend einzuhdmmern, die nach einem ihr Leben erhohenden Glauben diirstet.”
(110) Kracauer’s article is a report on the “Anthroposophische Hochschultagung” in Darmstadt in July
1921. The same collection of essays, volume 5 in Kracauer’s Schriften, contains three other critical
appraisals of Steiner and anthroposophy written for the Frankfurter Zeitung in 1921 as well as an
obituary of Steiner from 1925. For a further analysis and critique of anthroposophy from 1922 see
Kracauer’s essay “Die Wartenden” in Kracauer, Das Ornament der Masse (Frankfurt: Suhrkamp,
1963), especially 109-13.
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were widespread within Wilhelmine and Weimar culture and cut across political and
confessional lines.” Steiner was one of many who “sought to become prophets who

would point the way to a national rebirth.”

The specifically anthroposophical vision
of saving Germany was indebted to many of the idiosyncratic theosophical theories
outlined in the Introduction. Anthroposophist appropriation and re-formulation of
these theories was in turn powerfully inflected by Steiner’s own Austrian and German
intellectual background. In order to present these ideas in their historical context, a
brief overview of Steiner’s development and of the emergence of the anthroposophical
movement is in order.

Steiner was born in 1861 in a town on the periphery of the Austro-Hungarian

ernpire.4 He spent his student years in Vienna, where he concentrated on natural

? There is an extensive literature on this cultural context; for particularly perceptive studies see Ulrich
Linse, Barfiissige Propheten: Erléser der zwanziger Jahre (Berlin: Siedler, 1983); Klaus Schreiner,
“"Wann kommt der Retter Deutschlands?" Formen und Funktionen von politischem Messianismus in
der Weimarer Republik” Saeculum 49 (1998), 107-60; Hermand, Der alte Traum vom neuen Reich,
117-30; Martin Geyer, Verkehrte Welt: Revolution, Inflation und Moderne (Gottingen: Vandenhoeck &
Ruprecht, 1998), 309-15; David Redles, “A World Turned Upside Down: Weimar Chaos and the
Culture of Apocalypse” in Redles, Hitler’s Millennial Reich: Apocalyptic Belief and the Search for
Salvation (New York: New York University Press, 2005), 14-45; for broader context see the recent
study by Ridiger Graf, Die Zukunft der Weimarer Republik: Krisen und Zukunftsaneignungen in
Deutschland 1918-1933 (Munich: Oldenbourg, 2008).

3 Fritz Stern, The Politics of Cultural Despair: A Study in the Rise of the Germanic Ideology (Berkeley:
University of California Press, 1961), xi. Although Steiner is not one of the figures examined in detail
in the book, many of Stern’s descriptions of this general cultural condition could be applied to the early
anthroposophical movement as well: opposed to “the growing power of liberalism and secularism” (xi),
“denigrating reason and elevating feeling” (ix), nurturing a form of “mystical nationalism” centered on
“a new German destiny” (xiii), a movement that “depreciated reason and exalted intuition” (xiv) and
propagated “a conspiratorial view of history and society” (xix), all built around a narrative of “national
redemption” (xx).

* There is no scholarly biography of Steiner. Anthroposophist biographies are invariably hagiographic,
albeit to different degrees; the best of them is Christoph Lindenberg’s two-volume work Rudolf Steiner:
Eine Biographie (Stuttgart: Freies Geistesleben, 1997). Lindenberg’s earlier compilation Rudolf
Steiner: Eine Chronik (Stuttgart: Freies Geistesleben, 1988) is also very useful for basic data on
Steiner’s life. Of the shorter biographies the most generally reliable is Gerhard Wehr, Rudolf Steiner:
Leben — Erkenntnis — Kulturimpuls (Zurich: Diogenes, 1993). Wehr is not an anthroposophist, but his
highly sympathetic account follows standard anthroposophist interpretations and uncritically accepts
anthroposophical claims regarding Steiner’s stance during the First World War, the circumstances of his
death, and other matters. Popular biographies have also been written by non-anthroposophist
aficionados of the occult; see Colin Wilson, Rudolf Steiner: The Man and His Vision (Wellingborough:
Aquarian Press, 1985), and Gary Lachman, Rudolf Steiner: An Introduction to his Life and Work (New
York: Tarcher, 2007). Both are at times overly credulous toward anthroposophical sources. For helpful
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sciences and became involved in German nationalist student organizations.” After
editing several volumes of Goethe’s scientific writings, Steiner moved to Weimar in
1890 to work at the Goethe and Schiller archive, eventually assisting at the Nietzsche

archive as well.’ He received a doctorate in philosophy from the University of Rostock

overviews see James Webb, “Rudolf Steiner” in Richard Cavendish, ed., Encyclopedia of the
Unexplained, Magic, Occultism and Parapsychology (London: Routledge, 1974), 235-40, and Ullrich,
Rudolf Steiner, 1-37. Steiner began writing an autobiography near the end of his life; it remained
unfinished and includes only cursory attention to his theosophical and anthroposophical career after
1900, while the earlier years are systematically re-interpreted through the lens of Steiner’s mature
anthroposophical perspective. The autobiography nonetheless remains a crucial document of the late
Steiner’s self-perception and self-presentation; see Rudolf Steiner, Mein Lebensgang (Dornach:
Philosophisch-Anthroposophischer Verlag, 1925); authorized English translation: Steiner, The Course
of my Life (New York: Anthroposophic Press, 1951). The most comprehensive account of Steiner’s
intellectual development is available in Zander, Anthroposophie in Deutschland, 435-957.

> In the early 1880s Steiner served as treasurer, librarian, and for half a year as chairman of a German
nationalist student association, the Deutsche Lesehalle at the Technical College in Vienna; cf.
Lindenberg, Rudolf Steiner: Eine Biographie, 62, and Steiner, Mein Lebensgang, 86-87. For
background on the Deutsche Lesehalle see William McGrath, “Student Radicalism in Vienna” Journal
of Contemporary History 2 (1967), 183-201. Two of Steiner’s influential early teachers, Karl Julius
Schréer and Robert Zimmermann, may have facilitated his entry into German nationalist cultural circles
in Austria. On Zimmermann’s involvement in German nationalism see William Johnston, The Austrian
Mind: An Intellectual and Social History 1848-1938 (Berkeley: University of California Press, 1972),
287-89; for Schrder’s views see Karl Julius Schroer, Die Deutschen in Osterreich-Ungarn und ihre
Bedeutung fiir die Monarchie (Vienna: Deutscher Verein, 1879). On Steiner’s relationship to Schroer
see Zander, Anthroposophie in Deutschland, 441-48. Schroer introduced Steiner to Goethe scholarship,
while Steiner later borrowed the term “anthroposophy” from Zimmermann.

% On Steiner as a crucial figure in initiating the iconic status of Goethe as a paragon of conservative
Kulturkritik, along with Julius Langbehn, Houston Stewart Chamberlain, and the circles of the
Conservative Revolution, see Karl Robert Mandelkow, Goethe in Deutschland: Rezeptionsgeschichte
eines Klassikers vol. I (Munich: Beck, 1980), 193-199. See also Mandelkow, “Goethes Naturauffassung
im Urteil der Rezeptionsgeschichte” in Mandelkow, Gesammelte Aufsditze und Vortrige zur Klassik-
und Romantikrezeption in Deutschland (Frankfurt: Lang, 2001), 77-86, particularly 81. Chamberlain
praised Steiner’s works on Goethe; see Houston Stewart Chamberlain, /mmanuel Kant: Die
Personlichkeit als Einfiihrung in das Werk (Munich: Bruckmann, 1905), 120-21. These factors are
especially noteworthy in light of anthroposophist attempts to enlist Goethe as an intellectual
predecessor to Steiner, whose early works impute to Goethe an epistemological stance similar to
Steiner’s own. Scholars have expressed skepticism toward such claims, noting that Steiner’s perspective
has more in common with the nature philosophy of late German Romanticism than with Goethe’s
scientific endeavors. R.H. Stephenson, Goethe’s Conception of Knowledge and Science (Edinburgh:
Edinburgh University Press, 1995), 30, argues that Steiner’s epistemology was “much closer to
Schelling than to Goethe.” Werner Weiland, “Goetheanismus und Anthroposophie” Goethe-Jahrbuch
109 (1992), 207-18, emphasizes the differences between Steiner’s epistemology and Goethe’s. Cf. also
Alfred Schmidt, Goethes herrlich leuchtende Natur: Eine philosophische Studie zur deutschen
Spdtaufkldrung (Munich: Hanser, 1984), and Margrit Wyder, Goethes Naturmodell: Die Scala naturae
und ihre Transformationen (Cologne: Bohlau, 1998). For an anthroposophical view see Peter Heusser,
“Goethe und Rudolf Steiner, Naturwissenschaft und Geisteswissenschaft” in Heusser, ed., Goethes
Beitrag zur Erneuerung der Naturwissenschaften (Bern: Haupt, 2000), 487-517. In his introductions to
Goethe’s works, Steiner forcefully criticized positions that later became central to his mature esoteric
worldview. Steiner rejected, for example, the notion of an “auerweltlichen Lenkers der
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in 1891 with a thesis on epistemology in Kant and Fichte, and in 1893 published what
he considered his philosophical magnum opus, The Philosophy of Freedom.”
Preaching an individualist message, this book generally discounted the significance of
racial and ethnic categories, but also contained passages characterizing “race, people,
nation” as a “naturally given totality” and emphasizing the importance of such
putatively natural traits.® In 1894 Steiner first met Ernst Haeckel and by the end of the
decade became a vocal defender of Haeckel’s controversial evolutionary doctrine of
Monism, one of several attempted syntheses of science and religion from the era.” By

the time he moved to Berlin in 1897, Steiner’s outlook combined elements of German

Menschengeschichte” and “einen Weltenlenker, der aulerhalb unserer selbst unsern Handlungen Ziel
und Richtung setzte” (Rudolf Steiner, “Einleitung” to Steiner, ed., Goethes Werke:
Naturwissenschaftliche Schriften, vol. 11, Berlin: Spemann, 1889, x1vi).

" Rudolf Steiner, Philosophie der Freiheit (Berlin: Emil Felber, 1894; the publication actually appeared
in November 1893). The book did not find a substantial philosophical echo but received some attention
in the broader press. The reception in Germany was mixed; the review in the Philosophisches Jahrbuch
1895 was largely critical, while the anonymous reviewer for the Frankfurter Zeitung was generally
positive. The texts of these and other contemporary reviews are available in David Marc Hoffmann and
Walter Kugler, eds., Dokumente zur “Philosophie der Freiheit” (Dornach: Rudolf Steiner Verlag,
1994), 423-500. For reactions outside of Germanophone Europe see e.g. the largely negative review in
The Philosophical Review 4 (1895), 573-74, or the similarly critical review by Giovanni Gentile of the
revised 1918 edition of the book in La Critica 18 (1919), 369-72.

¥ Rudolf Steiner, The Philosophy of Freedom (London: Rudolf Steiner Press, 1964), 203: “Each
member of a totality is determined, as regards its characteristics and functions, by the whole totality. A
racial group is a totality and all the people belonging to it bear the characteristic features that are
inherent in the nature of the group. How the single member is constituted, and how he will behave, are
determined by the character of the racial group.” Steiner goes on to say that free individuals strive to
overcome these generic qualities, a trope which later took on crucial significance in his mature
anthroposophical teachings about race and ethnicity.

? See Ernst Haeckel, Der Monismus als Band zwischen Religion und Wissenschaft.
Glaubensbekenntniss eines Naturforschers (Bonn: Strauss, 1893). For context see Niles Holt, “Ernst
Haeckel’s Monistic Religion” Journal of the History of Ideas 32 (1971), 265-80; Bernhard Kleeberg,
Theophysis: Ernst Haeckels Philosophie des Naturganzen (Cologne: Bohlau, 2005); Mario Di Gregorio,
From Here to Eternity: Ernst Haeckel and Scientific Faith (Gottingen: Vandenhoeck & Ruprecht,
2005), 188-261 and 487-98. For Steiner’s vigorous defense of Haeckel, in terms strikingly at odds with
those he was soon to adopt upon turning to theosophy, see Rudolf Steiner, Haeckel und seine Gegner
(Minden: Bruns, 1900). On Steiner’s correspondence with Haeckel and his intense commitment to
Monism around the turn of the century see also Anthroposophie January 1934, 137-48. For
anthroposophical perspectives see Johannes Hemleben, Rudolf Steiner und Ernst Haeckel (Stuttgart:
Freies Geistesleben, 1965), and Karl Ballmer and Hans Gessner, Ernst Haeckel und Rudolf Steiner
(Besazio: Fornasella, 2003).
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Idealism, Romanticism, Nietzschean bohemianism and a radical individualism heavily
indebted to Max Stirner."

Steiner spent years unsuccessfully seeking a university post. Failing to
establish himself in an academic career, he pursued a series of literary and educational
occupations, editing a prominent Berlin cultural journal, the Magazin fiir Litteratur,
from 1897 to 1900 and teaching at the Workers’ Educational School, founded by the
Social Democrats, from 1899 to 1904.'" Steiner also participated in the literary circle

known as “Die Kommenden.”'?

Many of his views on religion in the 1890s displayed
a basically atheist cast of mind, and Steiner at this time was harshly critical of the
established Christian churches as well as of esoteric spiritual alternatives. His
involvement in Monist circles was particularly intensive around the turn of the
century, above all within the Giordano Bruno League, although it is difficult to assess
the impact of this phase on Steiner’s later intellectual development, not least because

of the remarkably ambivalent ideological and political character of the Monist

movement overall."?

12 On Steiner’s relationship to Nietzsche see Steven Aschheim, The Nietzsche Legacy in Germany
(Berkeley: University of California Press, 1992), 214-15; on Stirner’s influence on Steiner see Hans
Helms, Die Ideologie der anonymen Gesellschaft (Cologne: DuMont, 1966), 278, 333-39. For Steiner’s
own views see e.g. Rudolf Steiner, Friedrich Nietzsche, ein Kdmpfer gegen seine Zeit (Weimar: Felber,
1895), and Steiner, “Max Stirner” Magazin fiir Litteratur 1898, reprinted in Steiner, Gesammelte
Aufsdtze zur Literatur 1884-1902 (Dornach: Rudolf Steiner Verlag, 1971), 211-19, as well as the
numerous references to Nietzsche, Stirner, and Haeckel in Steiner, Methodische Grundlagen der
Anthroposophie 1884-1901 (Dornach: Rudolf Steiner Nachlaverwaltung, 1961).

' On Steiner’s teaching at the workers’ school in Berlin see Vernon Lidtke, The Alternative Culture:
Socialist Labor in Imperial Germany (New York: Oxford University Press, 1985), 163-64. Steiner’s
lectures at the school are collected in Rudolf Steiner, Uber Philosophie, Geschichte und Literatur
(Dornach: Rudolf Steiner Verlag, 1983).

2 In addition to Jewish authors such as Ludwig Jacobowski and Stefan Zweig, the later Nazi theorist
Dietrich Eckart also belonged to the circle Die Kommenden around 1900 and came into contact with
Steiner there; cf. Helms, Ideologie der anonymen Gesellschaft, 483. For Zweig’s reminiscence of
Steiner see Stefan Zweig, Die Welt von Gestern (Frankfurt: Fischer, 1962), 112-13; for a critical
recollection of Steiner’s role in Die Kommenden see Erich Mithsam, Unpolitische Erinnerungen
(Berlin: Volk und Welt, 1961), 68-74, and Erich Mithsam, Tagebiicher 1910-1924 (Munich: Deutscher
Taschenbuch Verlag, 1995), 23.

" For an incisive analysis of “the politically highly ambivalent Monist movement” see Gangolf
Hiibinger, “Die monistische Bewegung” in Hiibinger, Kultur und Kulturwissenschaften um 1900 vol. 11
(Stuttgart: Franz Steiner Verlag, 1997), 246-59 (quote at 247). Hiibinger concludes that “Monism,
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Between 1900 and 1902 Steiner underwent a profound transformation from
unaffiliated free-thinker to committed occultist. His conversion to theosophy,
consolidated in January 1902 with his entry into the Theosophical Society, is not easy
to explain biographically. While Steiner had briefly flirted with theosophical notions
around 1890, his published discussions of theosophy during the 1890s were without

exception scathingly critical.'* The epistemological position outlined in his

oscillating between middle-class left social reform and vélkisch ideals of the New Right,” never
achieved a clear or coherent political profile (258). Cf. Frank Simon-Ritz, “Die freigeistige Bewegung
im Kaiserreich” in Puschner, Schmitz, and Ulbricht, eds., Handbuch zur ‘Vélkischen Bewegung’, 208-
23, and Matthias Pilger-Strohl, “Eine deutsche Religion? Die freireligiose Bewegung — Aspekte ihrer
Beziehung zum volkischen Milieu” in Schnurbein and Ulbricht, eds., Volkische Religion und Krisen der
Moderne, 342-66. On the confluence of scientific and religious themes within Monism see Frank
Simon-Ritz, “Kulturelle Modernisierung und Krise des religiosen BewuBtseins: Freireligiose,
Freidenker und Monisten im Kaiserreich” in Olaf Blaschke and Frank-Michael Kuhlemann, eds.,
Religion im Kaiserreich.: Milieus — Mentalititen — Krisen (Giitersloh: Kaiser, 1996), 457-73. On the
relations between Monism and occultism see Monika Fick, Sinnenwelt und Weltseele (Tlibingen:
Niemeyer, 1993), and Rita Panesar, Medien religidser Sinnstiftung: Der “Volkserzieher”, die
Zeitschriften des “Deutschen Monistenbundes” und die “Neue Metaphysische Rundschau”, 1897 —
1936 (Stuttgart: Kohlhammer, 2006). On the Giordano-Bruno-Bund in the context of fin-de-siecle
Monism see Andreas Daum, Wissenschaftspopularisierung im 19. Jahrhundert: biirgerliche Kultur,
naturwissenschaftliche Bildung und die deutsche Offentlichkeit, 1848-1914 (Munich: Oldenbourg,
1998), 214-16. For general background see Paul Ziche, ed., Monismus um 1900: Wissenschaftskultur
und Weltanschauung (Berlin: Verlag fur Wissenschaft und Bildung, 2000); Frank Simon-Ritz, Die
Organisation einer Weltanschauung: Die freigeistige Bewegung im Wilhelminischen Deutschland
(Giitersloh: Kaiser, 1997); Olaf Breidbach, “Monismus um 1900 — Wissenschaftspraxis oder
Weltanschauung?” in Erna Aescht, ed., Weltrdtsel und Lebenswunder: Ernst Haeckel - Werk, Wirkung
und Folgen (Linz: Oberdsterreichisches Landesmuseum, 1998), 289-316; Volker Drehsen and Helmut
Zander, “Rationale Weltverdanderung durch ‘naturwissenschaftliche’ Weltinterpretation? Der
Monistenbund — eine Religion der Fortschrittsglaubigkeit” in Volker Drehsen und Walter Sparn, eds.,
Vom Weltbildwandel zur Weltanschauungsanalyse: Krisenwahrnehmung und Krisenbewdltigung um
1900 (Berlin: Akademie Verlag, 1996), 217-38. The affinities between Monism and theosophy have
also been the subject of recent scholarly attention, with two relevant presentations at the October 2009
conference in Belfast on “The Monist Century 1845-1945”: Mark Bevir, “Socialism and theosophy as
examples of evolutionary monistic theorizing” and Gauri Viswanathan, “Monism and suffering:
Theosophy's mediation of secularism and religion.”

' Steiner’s correspondence from 1890-1891 suggests a clear interest in esoteric ideas, albeit a
temporary one, specifically connected to the Viennese theosophical circles around Marie Lang and
Friedrich Eckstein; see Rudolf Steiner, Briefe vol. I (Dornach: Selbstverlag Marie Steiner, 1948). For
Steiner’s published polemics against theosophical and other occult tendencies see Rudolf Steiner,
“Allan Kardec, Der Himmel und die Holle” (1891) in Steiner, Methodische Grundlagen der
Anthroposophie, 493-95; Steiner, “Das Dasein als Lust, Leid und Liebe” (1892) in ibid., 510-11,
attacking a recent anonymously published book by a leading theosophist, Wilhelm Hiibbe-Schleiden,
whom Steiner later came to view as a theosophical colleague and mentor; and above all Steiner’s
fundamental critique, “Theosophen,” published in his Magazin fiir Litteratur in 1897 and reprinted in
Steiner, Gesammelte Aufsditze zur Literatur, 194-96. In another 1897 text Steiner expressed stark
disapproval of “Christian and mystical notions”; see Steiner, Goethes Weltanschauung (Weimar:
Felber, 1897), 81. See also the published report from 1893 on Steiner’s critical lecture in Weimar on
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philosophical works from that decade, moreover, is decidedly this-worldly and makes
no reference, even obliquely, to the “higher worlds” that stand at the center of
theosophical and anthroposophical thought.'> Within the space of two years, however,
Steiner was a convinced theosophist. Without minimizing the anomalies involved in
Steiner’s conversion to an occult worldview, it is worth emphasizing that fin-de-siécle
theosophy was a notably labile construct that attracted many people seeking a
“synthesis of science, religion, and philosophy.”'® A number of personal and
circumstantial factors appear to have played a role in Steiner’s theosophical turn, but
there was an unmistakable element of genuine conviction as well. He was originally
invited to speak to a theosophical gathering in Berlin in 1900, and in the course of
1900-02 he applied unsuccessfully for several other jobs, including university lecturer

and newspaper editor. Steiner’s choice of a theosophical career, after some hesitation,

spiritism and related phenomena, in which he roundly rejected supernatural explanations and the notion
of “otherworldly beings” (“jenseitige Wesen”) and endorsed Haeckel’s Monism: “Hypnotismus mit
Bertiicksichtigung des Spiritismus,” unsigned report originally published in the newspaper Deutschland,
March 26, 1893; reprinted in Beitrdge zur Rudolf Steiner Gesamtausgabe 99 (1988), 11-12. Similar
sentiments appeared in Steiner’s 1893 Philosophy of Freedom and his 1895 Nietzsche book as well. As
late as 1900, Steiner still flatly rejected the notion of a “supernatural order of the world”
(“ibernatiirliche Weltordnung™): Steiner, Haeckel und seine Gegner, 30.

' The profound differences between Steiner’s pre-1900 publications and his post-1900 esoteric
teachings are often obscured or denied by his followers and have not always been adequately
acknowledged by scholars. Perry Myers, for example, claims that “there is little transformation in the
substance of Steiner’s thought through time” (Myers, The Double-Edged Sword, 75). For massive
evidence to the contrary see the first volume of Zander, Anthroposophie in Deutschland.
Anthroposophists generally consider Steiner’s early work fully consistent with his mature views, a
claim which Steiner himself often reiterated after 1901. The 1918 second edition of Steiner’s
Philosophy of Freedom, for example, contains numerous passages that have been fundamentally altered
from the original edition, while Steiner’s foreword to the second edition nonetheless insists that no
substantive changes were made.

' The quoted phrase is the subtitle of the central theosophical text, Helena Blavatsky’s 1888 work The
Secret Doctrine. Other prominent converts to theosophy sometimes displayed a similar background and
trajectory; Annie Besant, for example, Blavatsky’s eventual successor as head of the international
Theosophical Society, had been an avowed atheist and actively involved in social reform efforts before
turning to esoteric endeavors. For perceptive studies of this process see Viswanathan, Outside the Fold,
and Wessinger, Annie Besant and Progressive Messianism; for an alternative account of Besant’s turn
to theosophy, emphasizing the role of evolutionary thought, see Mark Bevir, “Annie Besant’s Quest for
Truth: Christianity, Secularism, and New Age Thought” Journal of Ecclesiastical History 50 (1999),
62-93. On the specifically German context around 1900 see Linse, “‘Sakularisierung’ oder ‘Neue
Religiositat’?”
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brought him economic security and a position of authority within a community of like-
minded souls. His about-face regarding theosophy may have involved a desire for
social recognition of his prodigious talents, an urge to teach, and gratitude that at least
the theosophists appreciated his abilities and wanted his leadership. Steiner’s
increasingly close personal involvement with active theosophist Marie von Sivers,
whom he met in 1900 and eventually married, also played an important role.

Soon after joining the Theosophical Society, Steiner became General Secretary
of its German section, a position he held until 1912, when he broke with mainstream
theosophy and founded his own movement, establishing the Anthroposophical Society
at the end of 1912. In 1913 Steiner moved the headquarters of the Anthroposophical
Society to the village of Dornach in Switzerland. From then until his death in 1925,
Steiner continued to develop anthroposophy as a worldview and as a movement,
overseeing a steady rise in membership and in public profile in Germany, Switzerland,
and Austria in particular.”

Steiner’s transition to a messianic figure in the eyes of his followers and his
apotheosis as “Germany’s savior” crested in the chaotic aftermath of World War One.
With Germany in cultural and political disarray, Steiner’s combination of respectable

nineteenth-century German philosophical roots and avant-garde spiritual teachings

' For brief discussion of Steiner’s place within the broader religious landscape of early twentieth
century Germany see Thomas Nipperdey, Religion im Umbruch: Deutschland 1870-1918 (Munich:
Beck, 1988), 145-46; a more thorough analysis is available in Bernhard Maier, Die
religionsgeschichtliche Stellung der Anthroposophie (Munich: Arbeitsgemeinschaft fiir Religions- und
Weltanschauungsfragen, 1988). The period after World War One brought a substantial increase in
public interest in anthroposophy and a major expansion of the movement’s membership. One long-time
anthroposophist reminisced: “Die Menschen zeigten sich nach dem Ersten Weltkrieg hungrig nach
geistiger Nahrung. Weder das Geistesleben noch das politische und Wirtschaftsleben konnte ihren
Hunger stillen. Sie suchten sich zu betduben mit Alkohol, Nikotin, Tanz usw. Diejenigen, welche tiefere
und kréftigere Erkenntnisbediirfnisse hatten, suchten Anschlul an unsere Bewegung zu bekommen.
Unser Zweig in Breslau stieg von ein Paar Dutzend auf Hunderte von Mitgliedern.” Moritz Bartsch,
“Ein Schlesier berichtet” in Erika Beltle and Kurt Vierl, eds., Erinnerungen an Rudolf Steiner
(Stuttgart: Freies Geistesleben, 1979), 476.
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seemed to offer a way out of the crisis.'® In the view of some prominent
anthroposophists, Steiner had indeed been “sent by God.”" And the Germany that he
was meant to save was above all a spiritual Germany, a Germany of lofty cultural
achievements, whose “true German essence’ had been obscured and obstructed by the
corruptions of the modern world.”® Alongside constant invocations of Goethe, Fichte,
and other paragons of German culture, Steiner’s anthroposophy pointed consistently to
the immense spiritual potential slumbering within the German Volk, the people or
nation. Anthroposophy held the promise of a thoroughgoing spiritual renewal that
would bring salvation not only to a beleaguered Germany, but to the rest of the world
as well. What was necessary to reach this goal, according to Steiner, was a return to
Germany’s authentic spiritual mission. This German spiritual mission was, in turn, a
central element within anthroposophy’s elaborate occult cosmology, and thus imparted

special esoteric significance to questions of nation and race. Although these themes

'® A sense of the general mood among Steiner’s followers at the time can be gained from the following
passage: “At no previous time did Germany so stand in need of a cleansing storm, and the first streaks
of lightning of such a storm have already flashed upon us. The brunt of the storm is yet to come.
Awaiting it, Steiner and those about him stand prepared. They have accepted the challenge, and they are
ready to take up the fight for Germany’s civilization — for the German Soul: ready to fight this fight to a
finish. This struggle will show on which side stand the Powers of Light and Truth, and on which are to
be found those of Darkness and Falsehood.” Ernst Boldt, From Luther to Steiner (London: Methuen,
1923), vii; cf. 119. Another contemporary anthroposophist pamphlet depicted Steiner as a figure of
world-historical proportions, ending with this encomium: “Rudolf Steiner ist ein Mensch von
welthistorischer Grofe; wenn einer unserer Zeitgenossen, verdient er das Wort: er ist grof3!”” Walter
Kiihne, Rudolf Steiners Lebenswerk (Breslau: Bund fiir Dreigliederung des sozialen Organismus, 1921),
18. Steiner’s wife Marie portrayed him posthumously as an ‘Initiate’ leading his followers in changing
the course of evolution: “In this world of encompassing darkness, there shines a source of light. It has
been revealed to us by a man who towered immeasurably above his time. [...] This source of light
revealed itself to those of us who were seeking the path to the lost mysteries. An Initiate was present
who could be the guide. [...] Rudolf Steiner laid his hand on the wheel of human evolution which was
rushing along into the abyss and checked it. He alone resisted the forces of descent, pulled back the
wheel with a strong hand and guided it again toward the slow ascent.” Marie Steiner, “Introduction” to
Rudolf Steiner, The Gospel of St. John, 10.

" Friedrich Rittelmeyer quoted in Maria Josepha Kriick von Poturzyn, ed., Wir erlebten Rudolf Steiner:
Erinnerungen seiner Schiiler (Stuttgart: Freies Geistesleben, 1957), 35. Cf. Jan Badewien,
Anthroposophie: Eine kritische Darstellung (Konstanz: Friedrich Bahn Verlag, 1990), 178-90 for many
similar examples. On nineteenth-century precursors to such expectations see Williamson, The Longing
Jor Myth in Germany.

 Fora revealing point of comparison see the discussion of similar themes in Robert Norton, Secret
Germany: Stefan George and his Circle (Ithaca: Cornell University Press, 2002).
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were presented in forthrightly esoteric terms within the full-fledged anthroposophical
spiritual program during Steiner’s mature career as an occult spokesperson, a more
complete comprehension of their origins and ramifications requires an examination of
Steiner’s early German nationalist thought before his turn to esotericism.

Steiner’s involvement in the German nationalist movement in Austria in the
1880s revealed a number of themes that re-appeared in ‘spiritualized’ form after 1900
and powerfully shaped his later teachings. Foremost among these themes was an
abiding commitment to the notion of a German Kulturmission, a cultural and
civilizational mission. To appreciate the full extent of this fundamental conviction, it
is necessary to review its origins in the ethnic German communities of Austria-
Hungary. Steiner described himself as “German by descent and racial affiliation” and
as a “true-born German-Austrian,” emphasizing the crucial importance of this German
identity within the threatening multinational environment of the Habsburg empire in
his youth.?' This retrospective self-assessment is consistent with Steiner’s activities
during his Vienna period. Throughout the 1880s, Steiner participated actively in the
somewhat nebulously defined deutschnational movement in Austria, a tendency that is

usually rendered in English as ‘pan-German.’**

*! Steiner, From Symptom to Reality in Modern History, 162-63. Steiner continues: “In these decades it
was of decisive importance for the Austro-German with spiritual aspirations that - living outside the
folk community to which Lessing, Goethe, Herder etcetera belonged, and transplanted into a wholly
alien environment over the frontier - he imbibed there the spiritual perception of Goethe, Schiller,
Lessing and Herder.” (168) These statements date from October 1918.

22 Although the term “pan-German” does not entirely overlap with the range of meanings covered by
“deutschnational,” it has been the standard English translation of the latter word for decades. I will use
“pan-German” here, with the caveat that in the Austrian context of the 1880s it is not necessarily
synonymous with “alldeutsch” or “grof3deutsch” or other labels commonly rendered as “pan-German.”
Particularly in its early stages, the Austrian pan-German current did not uniformly demand unification
with Germany. The 1882 Linz Program, for example, the founding manifesto of Austrian pan-
Germanism, did not call for unification of Germany and Austria but for closer economic and political
ties, including a customs union and a strengthened military alliance. For brief overviews in English see
Arthur May, The Hapsburg Monarchy 1867-1914 (New York: Norton, 1968), 210-12; Robert Kann, 4
History of the Habsburg Empire 1526-1918 (Berkeley: University of California Press, 1980), 432-35;
Robert Kann, The Multinational Empire: Nationalism and National Reform in the Habsburg Monarchy
1848-1918 (New York: Columbia University Press, 1964), 98-101; and Carl Schorske, Fin-de-siécle
Vienna (New York: Vintage, 1981), 120-33. For more detailed historical context see the chapter on
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These youthful pan-German sympathies are attested in Steiner’s early
correspondence as well as in his student activities, and are recalled in his
autobiography.” Above all, however, they are on conspicuous display in the dozens of
124

articles that he wrote for the pan-German press in Austria between 1882 and 189

While these writings are forthrightly German nationalist, they do not espouse a state-

“Deutschnationalismus” in Albert Fuchs, Geistige Stromungen in Osterreich 1867-1918 (Vienna:
Globus, 1949); Donald Daviau, “Hermann Bahr and the Radical Politics of Austria in the 1880s”
German Studies Review 5 (1982), 163-85; Giinter Schodl, “Alldeutsch-deutschnationale Politik in der
Habsburgermonarchie und im Deutschen Reich” in Schodl, Formen und Grenzen des Nationalen
(Erlangen: IGW, 1990), 49-89; Andrew Whiteside, The Socialism of Fools: Georg von Schénerer and
Austrian Pan-Germanism (Berkeley: University of California Press, 1975); Lothar Hobelt, Kornblume
und Kaiseradler: Die deutschfreiheitlichen Parteien Altosterreichs 1882-1918 (Vienna: Verlag fiir
Geschichte und Politik, 1993); and Michael Wladika, Hitlers Viitergeneration: Die Urspriinge des
Nationalsozialismus in der k.u.k. Monarchie (Vienna: Bohlau, 2005). It is worth noting that this variant
of nationalist thought had its roots at least as much on the political left as on the right.

2 Steiner refers laconically to his pan-German period several times in his autobiography, writing for
example: “IT took an interested part in the struggle which the Germans in Austria were then carrying on
in behalf of their national existence.” (Steiner, Course of my Life, 142). Lindenberg’s biography notes
that already in the early 1880s Steiner considered himself a member of the pan-German movement and
that his involvement in pan-German organizations went well beyond the usual level of commitment
typical for Austro-German university students at the time: Lindenberg, Rudolf Steiner: Eine Biographie,
61-62. Looking back on his pan-German engagement in a 1900 article, Steiner identified himself with
“the idealistic pan-German tendency” in contrast to the racial antisemitism of Georg von Schdnerer’s
faction, while conceding that Schonerer’s rise to leadership did not induce Steiner and his companions
to break with the pan-German movement: Rudolf Steiner, Gesammelte Aufsdtze zur Kultur- und
Zeitgeschichte 1887-1901 (Dornach: Rudolf Steiner Nachla3verwaltung, 1966), 362.

** Steiner’s pan-German journalism from the 1880s and 1890s is collected in volumes 29-32 of the
Rudolf Steiner Gesamtausgabe. Among other outlets, Steiner contributed articles to the Deutsche
Zeitung, the Nationale Blitter, and the Freie Schlesische Presse. Steiner first published in the Deutsche
Zeitung in 1884 and in the Freie Schlesische Presse as early as 1882. The Nationale Blitter was the
organ of the “Deutscher Verein” in Vienna, while the Freie Schlesische Presse was the organ of the
“Deutscher Verein” in Troppau, a city in the Sudetenland. By the mid-1880s the Deutscher Verein was
one of the major political organizations within the German nationalist camp in Austria, alongside
parliamentary factions such as the Deutscher Klub and the Deutschnationale Vereinigung, both of
which Steiner wrote about positively. On the political development of the Deutscher Verein see William
McGrath, Dionysian Art and Populist Politics in Austria (New Haven: Yale University Press, 1974),
199-202; McGrath notes that during the period of Steiner’s association with the group, the Deutscher
Verein “placed the strongest emphasis on German nationalism” (201), which was the major unifying
factor of the group. The Deutsche Zeitung, finally, was originally founded by the German Liberals and
came to be considered “the organ of German nationalism in Austria”: Kurt Paupié¢, Handbuch der
asterreichischen Pressegeschichte 1848-1959 (Vienna: Braumiiller, 1960), 158. It was among the most
prominent voices of German nationalist politics in the Habsburg empire until the rise of Schénerer and
Lueger in the 1890s. For background on the Deutsche Zeitung see Pieter Judson, Exclusive
Revolutionaries: Liberal Politics, Social Experience, and National Identity in the Austrian Empire
1848-1914 (Ann Arbor: University of Michigan Press, 1996), 169, and Hildegard Kernmayer, Judentum
im Wiener Feuilleton 1848-1903 (Tiibingen: Niemeyer, 1998), 284-86. Extensive information on each
of these papers, and on others to which Steiner contributed, is also available in Hobelt, Kornblume und
Kaiseradler.
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centered power politics or call for authoritarian solutions to the interethnic conflicts of
the Habsburg realm; instead they preach a kind of cultural supremacy in which non-
German communities are urged to embrace purportedly German standards of
civilization.”” The culmination of Steiner’s pan-German journalism came in 1888,
when he took over editorship of the Deutsche Wochenschrift for six months.? This
weekly paper, which carried the subtitle “organ for the national interests of the
German people,” was a major mouthpiece of radical German nationalism.?’ In addition
to writing a weekly column on politics and current affairs for the newspaper, Steiner
contributed substantial programmatic essays with titles such as “The Pan-German

cause in Austria.”?®

The specific variant of nationalist discourse that Steiner
articulated in these articles was probably most closely aligned with the views of the
so-called Pernerstorfer circle, a group of German nationalist intellectuals and activists

associated with Austrian politician Engelbert Pernerstorfer.”

* The fragmentary remnants of Steiner’s 1882-85 correspondence with his friend Emil Schonaich,
editor of the Freie Schlesische Presse, indicate that the young Steiner was a supporter of Otto
Steinwender, leader of the mainstream faction within the deutschnational current and for a time rival to
the radically antisemitic wing headed by Schonerer, though Steinwender himself occasionally evinced a
more ‘moderate’ form of tactical antisemitism. See the letters from Schoénaich to Steiner in Beitrdge zur
Rudolf Steiner Gesamtausgabe 52 (1975). In an 1891 letter to a Jewish friend, however, Steiner claimed
that he had always been critical of Steinwender; see Steiner, Briefe vol. I, 174. For background on
Steinwender see Jorg Kirchhoff, Die Deutschen in der ésterreichisch-ungarischen Monarchie (Berlin:
Logos, 2001), 72-74; and Hobelt, Kornblume und Kaiseradler, 30-75.

*® Steiner, Mein Lebensgang, 146-47; Lindenberg, Rudolf Steiner: Eine Biographie, 152-60; Wehr,
Rudolf Steiner, 68, 82. Anthroposophist accounts nonetheless insist that Steiner rejected all forms of
nationalism throughout his life; for anthroposophists, Steiner’s approach is instead simply a form of
cosmopolitanism.

27 On the central role of the Deutsche Wochenschrift in promoting the “sharper-key politics” of
radicalized German nationalism in Austria see McGrath, Dionysian Art and Populist Politics in Austria,
201-06. For further background on the Deutsche Wochenschrifi see also Zander, Anthroposophie in
Deutschland, 1242-45. Other scholars have emphasized “den deutschnationalen Radikalismus des
Blattes” as well; see Jacob Toury, “Josef Samuel Bloch und die jiidische Identitit im Osterreichischen
Kaiserreich” in Walter Grab, ed., Jiidische Integration und Identitiit in Deutschland und Osterreich
1848-1918 (Tel Aviv: Institute of German History, 1984), 41-63, quote at 55. Steiner first wrote for the
Deutsche Wochenschrift in 1885.

*¥ Rudolf Steiner, “Die deutschnationale Sache in Osterreich” originally in Deutsche Wochenschrifi:
Organ fiir die nationalen Interessen des deutschen Volkes, Vienna, 1888 vol. VI nos. 22 and 25;
reprinted in Steiner, Gesammelte Aufsdtze zur Kultur- und Zeitgeschichte, 111-20.

% Alongside Schonerer, Pernerstorfer (1850-1918) was one of the co-founders of the early pan-German
movement in Austria, and an ally of Steinwender in the mid-1880s; he later migrated leftward
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Steiner’s 1888 articles for the Deutsche Wochenschrift portray the Germans in
Austria as threatened by an “onslaught from all sides,” referring in particular to
“Czech agitators” and “the evil Russian influence” along with Poles, Magyars, and
other non-German ethnic groups, while at the same time celebrating “the cultural
mission that is the duty of the German people in Austria.”*” According to Steiner,
“modern culture” has been “chiefly produced by the Germans.” He thus condemns not
only any accommodation to non-German ethnic groups but indeed any cooperation
with ethnically German parties that are insufficiently nationalist, calling these parties

93

“un-German.”' In the young Steiner’s view, “the Slavic enemy” both within and

politically and eventually joined the Social Democrats in 1896. For a detailed and perceptive study of
the Pernerstorfer circle see McGrath, Dionysian Art and Populist Politics in Austria. McGrath
emphasizes the group’s “commitment to radical German nationalism” and its “deep faith in the mission
of German culture” based on an idealized vision of “the heroic community of the German nation.” (72)
For additional background on Pernerstorfer and Steinwender see Hobelt, Kornblume und Kaiseradler,
39-47; Wladika, Hitlers Viitergeneration, 98-100, 148-52, 163-67, 176-78, 197-200, 283-86, 546-52;
and Robert Wistrich, Socialism and the Jews: The Dilemmas of Assimilation in Germany and Austria-
Hungary (London: Associated University Presses, 1982), 192-95, 232-42, 264-85, 343-48. Pernerstorfer
published in the Deutsche Wochenschrift during Steiner’s tenure as editor in 1888, and Steiner
published in Pernerstorfer’s paper Deutsche Worte between 1889 and 1891. In 1916 Steiner referred to
Pernerstorfer as “my old friend”: Rudolf Steiner, Gegenwdrtiges und Vergangenes im Menschengeiste
(Dornach: Rudolf Steiner NachlaBverwaltung, 1962), 288. See also the reference to Pernerstorfer in
Steiner, Mein Lebensgang, 148. In 1888 Steiner declared that even Pernerstorfer, whose “manly
manner” he greatly admired, had not grasped “the highest national interests of the Germans” (Steiner,
Gesammelte Aufsdtze zur Kultur- und Zeitgeschichte, 114). This claim is consistent with Steiner’s
emphatic message that not only the non-German parties and not only the supposedly irresolute German
Liberals but even the hard-line German nationalist parties had failed to promote the German national
cause adequately; the same 1888 essay ends with this sentence: “The duty of the Germans is to work on
their national organization, refuse the advances of false friends, and protest against rotten compromises
put forth within their own party.” (ibid., 120)

% Steiner, Gesammelte Aufsditze zur Kultur- und Zeitgeschichte, 112, 85, 69. Steiner occasionally refers
to the non-German peoples of Austria as “the enemy” (e.g. 115). His remarks consistently emphasize
German cultural superiority: “the non-German peoples of Austria must absorb into themselves that
which German spirit and German work have created, if they are to reach the level of education which is
a necessary prerequisite of the modern era [...] if the peoples of Austria want to compete with the
Germans, they will above all have to make up for the developmental process which the Germans have
gone through; they will have to learn the German culture in the German language” (112).

! Steiner, Gesammelte Aufsitze zur Kultur- und Zeitgeschichte, 119. Steiner blames the Austro-German
Liberals in particular for failing to insist strongly enough that the Slavs must subordinate their own
cultures to German culture; this failure “forced the German people to form a party in which the national
idea is paramount” (113), namely the German nationalist party. But even the forthrightly nationalist
party, in Steiner’s eyes, did not do enough “for the national cause” (114). Contrary to Steiner’s
implication, Austro-German liberalism itself had become thoroughly nationalist by the late 1880s; his
polemics against it indicate an especially zealous stance on his part at this time. Indeed Steiner’s harsh
denunciations of the German Liberals for betraying their people reveal a firmly ethnocentric
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outside of Austria-Hungary is marked by an “empty national ego” and “spiritual
barrenness,” which is why the Slavs “would like nothing more than to annihilate the
achievements of our European culture.”** Depicting Czech demands for political
participation as a direct threat to German cultural superiority, Steiner’s pan-German

essays exclaim:

The Slavs will have to live a very long time before they understand the
tasks which are the duty of the German people, and it is an outrageous
offense against civilization to throw down the gauntlet at every
opportunity to a people [i.e. the Germans] from whom one receives the
spiritual light, a light without which European culture and education
must remain a closed book.”

In contrast, Steiner exalts “what the German is capable of, when he depends
completely on his Germanness, and solely on his Germanness.”** Finally, Steiner’s
1888 articles demand that the Habsburg empire’s political agenda be set by “the

exclusively national elements of the German people in Austria,” namely “the pan-

intransigence: “If we must be ruled in an un-German fashion, at least our tribal brothers ought not to
take care of this business. Our hands should remain clean.” (143) Steiner similarly rejected liberalism as
un-German in an 1891 article in Pernerstorfer’s Deutsche Worte; see Steiner, Methodische Grundlagen
der Anthroposophie, 298. For further context see Pieter Judson, “"Whether Race or Conviction Should
Be the Standard": National Identity and Liberal Politics in Nineteenth-Century Austria” Austrian
History Yearbook 22 (1991), 76-95.

32 Steiner, Gesammelte Aufsitze zur Kultur- und Zeitgeschichte, 117. Steiner also fulminates against
“the culture-hating Russian colossus” and condemns the abuse of the Austrian state “for un-German
purposes” (140). Comparable passages are to be found in Steiner’s later works as well; see e.g. his 1920
remarks on how the “German character” of Vienna was ruined by an unfortunate influx of Slavs (“das
eindringende Slawentum”), which regrettably turned Vienna into an “international” and “cosmopolitan”
city: Rudolf Steiner, Soziale Ideen - Soziale Wirklichkeit - Soziale Praxis (Dornach: Rudolf Steiner
Verlag, 1999), 240-41.

33 Steiner, Gesammelte Aufsditze zur Kultur- und Zeitgeschichte, 141-42. Steiner demanded, in other
words, that the non-German communities adopt a German cultural framework in order to achieve
‘civilization’ and ‘freedom.’ The concrete institutional form that such concepts were to take, however,
remained unclear. For background on similar considerations in nineteenth-century German contexts see
Leonard Krieger, The German Idea of Freedom: History of a Political Tradition (Boston: Beacon Press,
1957), and for critical studies of German rhetorics of freedom and community see Klaus von See,
Freiheit und Gemeinschaft: Vélkisch-nationales Denken in Deutschland zwischen Franzésischer
Revolution und Erstem Weltkrieg (Heidelberg: Universititsverlag Winter, 2001), and Jost Hermand and
Michael Niedermeier, Revolutio germanica: Die Sehnsucht nach der “alten Freiheit” der Germanen
(Frankfurt: Lang, 2002).

3 Steiner, Gesammelte Aufditze zur Kultur- und Zeitgeschichte, 113.
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35
Germans.”

These arguments did not cease with the end of Steiner’s Vienna period,
however. In Berlin in 1897 Steiner repeated the same refrain: “The Slavs and the
Magyars are a danger to the mission of the Germans; they are forcing German culture

to retreat.”>®

The same 1897 article rails against the “non-German elements” in Austria
and regrets the Austro-Germans’ ostensible loss of their “privileged position within
the monarchy” while looking forward to the day when “the Germans of Austria regain
the position of power which corresponds to their cultural level.””’ Similarly, Steiner’s
1898 essay “On Pan-German Poets of Struggle in Austria” describes for his Berlin-
based readership “the essence of the German national soul from the viewpoint of the
German nationalist-minded Austrian.”®

Steiner’s early German nationalist essays do not merely celebrate the wonders

of the German national soul; they develop a specific theory of the relationship between

% Steiner, Gesammelte Aufsiitze zur Kultur- und Zeitgeschichte, 143. In the same essay, titled “Die
Deutschen in Osterreich und ihre nichsten Aufgaben,” Steiner wrote: “Wenn die Deutschen authoren
sollen, diesem Staate, den sie gegriindet, dem sie seine Lebensaufgaben gegeben haben, das Geprége zu
geben, dann hort auch dieser Staat auf, diejenige Rolle zu spielen, die ihm von der geschichtlichen
Entwicklung im westeuropéischen Kulturleben zugedacht ist.” (ibid. 140)

3% Steiner, Gesammelte Aufsditze zur Kultur- und Zeitgeschichte, 214.

37 Steiner, Gesammelte Aufsditze zur Kultur- und Zeitgeschichte, 215-16. This supposed loss of power,
Steiner explains, is due to a lack of suitably compelling cultural and spiritual goals as the crux of
German politics and of the German mission in Austria. On occasion, Steiner clothed his nationalist
arguments in philosophical terminology; for a typical example of Steiner’s celebration of German
philosophy as the great achievement of the German Volk see Rudolf Steiner, “Das Ansehen der
deutschen Philosophie einst und jetzt” originally published in the Deutsche Presse in 1887, reprinted in
Steiner, Methodische Grundlagen der Anthroposophie, 240-46. Steiner returned to this theme with a
sharpened tone in the midst of World War I; see above all his lectures on German philosophy from late
1914 to late 1915 in Steiner, Aus schicksaltragender Zeit (Dornach: Rudolf Steiner Nachlaverwaltung,
1959). The following chapter will examine Steiner’s stance during the war as well as his theory of
“national souls.”

¥ Rudolf Steiner, “Uber deutschnationale Kampfdichter in Osterreich” originally in Magazin fiir
Litteratur 1898, vol. 67, no. 34, reprinted in Steiner, Gesammelte Aufsdtze zur Literatur, 448-49. Here
Steiner claims again that the ethnic Germans in Austria are “waging a struggle for their nationality”
(448). In an 1886 essay on Austro-German poetry, published in a pan-German newspaper, Steiner
portrayed the Germans in the Habsburg empire as surrounded by enemies and stripped of material
power but possessing an inviolable cultural superiority which flows straight out of their national soul,
the “undying source of the German essence” (Steiner, Gesammelte Aufsditze zur Literatur, 115). In her
vivid portrait of Austrian pan-German ideology, Hannah Arendt describes it as a form of “tribal
nationalism” structured around “pseudomystical elements” and “mysterious qualities or body or soul”
that “concentrates on the individual’s own soul which is considered as the embodiment of general
national qualities.” Hannah Arendt, The Origins of Totalitarianism (New York: Harvest, 1973), 226-27.
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German national capacities and objectives and those of other ethnic groups. This
distinction between Germans and non-Germans is central to Steiner’s later works on
the spiritual significance of race and nation. While extolling “the world-historical
mission of the Germans,™’ Steiner in 1888 strongly emphasizes “the deep contrast”
between “the national idea of the Germans and that of the non-German nationalities,”
defining this difference as a struggle between a cultural duty incumbent upon the
Germans because of their history, and the merely chauvinist strivings of the Slavic
peoples: “The Germans are fighting for a cultural obligation which has been granted
them by virtue of their national development, and their opponent in this struggle is
national chauvinism.”*"

This position has sometimes been construed as a principled opposition to

nationalism as such. Even non-anthroposophist accounts occasionally deny that the

young Steiner’s stance was German nationalist.”' Such analyses may be based in part

3 Rudolf Steiner, “Zwei nationale Dichter Osterreichs” from Nationale Bldtter 1890, in Steiner,
Gesammelte Aufsdtze zur Literatur, 127. In the same article Steiner unflatteringly contrasts “the Jewish
people” to “the Germans,” claiming that the Jews have no appreciation for the “religion of love,” in
stark contrast to the German people, who “unselfishly live for the ideal.” (ibid.)

0 Steiner, “Die deutschnationale Sache in Osterreich” in Steiner, Gesammelte Aufscitze zur Kultur- und
Zeitgeschichte, 116; Steiner refers here explicitly to “the Slavic enemy” (which he also terms simply
“our national enemy”) as the bearers of this national chauvinism. Steiner then posits a general “hostility
of the Slavic nations toward German culture” (117), and in the midst of condemning the Catholic
church's efforts toward cross-national and cross-cultural understanding, he declares: “The German has
no use for an international religion, he only understands his national religion.” (118)

4 Cf. Ahern, Sun at Midnight, 32; Marcum, “Rudolf Steiner,” 75-86; Galbreath, “Spiritual Science in
an Age of Materialism,” 220; Cees Leijenhorst, “Steiner, Rudolf” in Hanegraaff, ed., Dictionary of
Gnosis and Western Esotericism, 1084-91. A more sophisticated version of the same claim can be
found in the work of Perry Myers; see Myers, The Double-Edged Sword, 115, and Myers, “Colonial
consciousness,” 395-97. Both the book and the article contain a significant error in characterizing a
passage from Steiner’s 1888 essay “The pan-German cause in Austria”: Myers quotes (Double-Edged
Sword, 111, and “Colonial consciousness,” 396) a passage in Steiner’s article criticizing “this party”
because it “lacks understanding” of the proper demands of the “German spirit”; the passage in question
appears in Steiner, Gesammelte Aufsditze zur Kultur- und Zeitgeschichte, 112. Myers claims that
Steiner’s phrase “this party” refers to the Deutschnationalen, the pan-Germans; in fact, the passage
refers unambiguously to the Liberal party, the rivals of the pan-German party. Myers thus reverses
Steiner’s argument on this central point, and turns him counterfactually into an opponent of the pan-
Germans and a supporter of the Liberals. Myers does not mention Steiner’s own explicit identification
with the pan-Germans. Much of Myers’ analysis in the “Colonial consciousness” article is nevertheless
quite perceptive regarding Steiner’s later relationship to ‘Eastern’ traditions and other questions.
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on a foreshortened understanding of the late nineteenth-century Austrian context. The
distinctive Habsburg ethnic-political crucible within which Steiner’s national views
were formed was undoubtedly complex, with numerous rival parties and national
groups vying for influence. Within this byzantine multinational landscape, however,
the Austro-Germans enjoyed overwhelming hegemony during Steiner’s era. Despite
widespread perceptions among ethnic Germans of a ‘national’ peril from non-German
groups within the state, there was no real “struggle for national existence” among the
Germans in the Habsburg empire in the 1880s, as Steiner held; on the contrary, ethnic
Germans formed the administrative, economic, and cultural elite throughout the
Austrian half of the far-flung multiethnic empire.** Slav efforts toward greater access
to political participation were indeed perceived as a disconcerting challenge by
German nationalists, but these efforts did not pose an immediate threat to widespread
German predominance under the monarchy in this period. The Germans had not lost
their privileged position within the Habsburg system, and by the late 1880s, moreover,
virtually all German political parties and social organizations, with the partial

exception of the clerical parties that Steiner despised, had gone through a process of

* Germans were not only the largest single ethnic group in the empire, they had successfully
established and defended a paramount position across Austrian society. John Mason observes that the
Austro-Germans were “the leading national group in the Empire and exercised an influence out of all
proportion to their numbers.” Mason, The Dissolution of the Austro-Hungarian Empire 1867-1918
(London: Longman, 1997), 10. Mason further notes that “the modern centralized administration” of the
country was “thoroughly German in character” (ibid.). “The official language of the Empire was
German and the civil servants were overwhelmingly German [...] Not only was the cultural life of
Vienna almost exclusively German, but the capitalist class, the Catholic hierarchy and the press were
also the preserve of the Austro-Germans.” (11) Robert Kann notes that German nationalism in Austria
sought “the preservation and enhancement of a privileged position.” Kann, The Habsburg Empire (New
York: Octagon, 1973), 19. For further background see among others Kirchhoff, Die Deutschen in der
asterreichisch-ungarischen Monarchie; Emil Franzel, Der Donauraum im Zeitalter des
Nationalititenprinzips (1789-1918) (Bern: Francke, 1958); Fredrik Lindstrom, Empire and Identity:
Biographies of the Austrian State Problem in the Late Habsburg Empire (West Lafayette: Purdue
University Press, 2008); and Kann, The Multinational Empire.
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intense nationalist radicalization such that figures who a decade earlier had counted as
strident nationalists were now seen as ineffectual moderates.*

The context for Steiner’s early nationalism was thus a shifting situation in
Austria-Hungary that thoroughly unsettled inherited notions of German superiority
while giving rise to rival national movements among non-German communities.**
Even if the ambitions of the Habsburgs’ Slav subjects, in particular, did not constitute
a genuine danger to the privileged position of the Germans at the time, Slav campaigns
for increased representation and greater autonomy did appear to be a potential menace
to the stability of German hegemony.* One outcome of this dynamic was that
originally universalist visions of Germanness, seemingly embattled and undoubtedly
embittered by non-German resistance to their assumed right to cultural pre-eminence,
gave way to increasingly intolerant variants of nationalist defensiveness.*® Steiner’s
works partook of this broader transformation, and his emphasis on the German cultural
mission thereby conjoined elements of cosmopolitanism with obstinate avowals of

ethnic superiority.*’

* For a penetrating study of the dynamics of increasing nationalist radicalization among Austro-
Germans at the time see Pieter Judson’s chapter “From Liberalism to Nationalism: Inventing a German
Community, 1880-85” in Judson, Exclusive Revolutionaries, 193-222.

* Many of these inter-ethnic struggles concerned disputes over language politics, particularly
challenges to German as the sole official language in a variety of administrative contexts. Ethnic
German anxieties over their predominance within the Austrian half of the empire were exacerbated by
the conservative ‘Iron Ring’ government of Count Taafe, which pursued a policy of mollifying Slav
constituencies, particularly Czechs and Poles, thus antagonizing both the German liberal and pan-
German opposition. For a relatively balanced account see William Jenks, Austria under the Iron Ring,
1879-1893 (Charlottesville: University Press of Virginia, 1965).

* This background helps account for the virulence of Steiner’s later denunciations of the doctrine of
national self-determination, to be examined in the following chapter; in the context of Habsburg-
dominated Eastern Europe, national self-determination spelled the end of German hegemony.

* Judson’s Exclusive Revolutionaries provides a particularly perceptive analysis of this process,
whereby initially universalistic German cultural/national identities in the Austrian context became
(especially in course of the 1880s) more starkly contrasted against various ethnically defined Others,
and also increasingly seen as inborn, natural, etc.

*" The mature Steiner came to hold that every Volk has a specific cosmic mission to fulfill; the non-
occultist version of this notion may perhaps be traced to Herder. Steiner’s argument was that unlike
other ‘national characters,” which are stuck in particularity, the German national character strives
toward, and indeed embodies, universalism. For background on the notion of a “German cultural
mission” in Eastern Europe see Hans-Ulrich Wehler, Das Deutsche Kaiserreich 1871-1918 (Gottingen:
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When viewed within this context, Steiner’s early foray into national politics
takes on a different significance. Much of the impetus for the middle-class variety of
nationalism which Steiner adopted came from a deep sense of cultural superiority and
entitlement: Germans in Austria often perceived themselves as the bearers of
civilization to their supposedly backward neighbors and fellow citizens. Although the
young Steiner adopted an aggressively anti-liberal stance in terms of the current
Austrian politics of his day, many of his basic cultural and political assumptions were
drawn from the traditions of nineteenth century German liberalism. The basic
conjoining of hierarchy and equality, and of homogeneity and universalism,
characteristic of this variety of liberalism strongly marked Steiner’s mature thought.*®

Rather than either condemning or defending the young Steiner’s views,
however, a more fruitful approach may be to re-examine the particular contours of his
conception of the nation. Here the Austrian origins of Steiner’s national thinking are
once again decisive.*” But even across the broader framework of German-speaking

Europe as a whole, the protean phenomenon of nationalism assumed a remarkable

Vandenhoeck & Ruprecht, 1994), 117; on the idea of a German “cultural mission” more generally see
Thomas Nipperdey, Deutsche Geschichte 1866-1918 vol. 11 (Munich: Beck, 1992), 645, 779, 803, 885.
On “Germany’s cultural mission in the world” as a crucial motivation for radical nationalist politics see
Roger Chickering, We Men Who Feel Most German: A Cultural Study of the Pan-German League,
1886-1914 (Boston: Allen & Unwin, 1984), 58. For comparison with other ‘well-meaning’ conceptions
of a German ‘mission’ in non-European contexts see Nina Berman, /mpossible Missions? German
Economic, Military, and Humanitarian Efforts in Africa (Lincoln: University of Nebraska Press, 2004).
8 On this crucial conjunction within liberal theory and practice see especially Judson, Exclusive
Revolutionaries.

* For the wider context of this question see Pieter Judson, “When is a Diaspora not a Diaspora?
Rethinking Nation-centered Narratives about Germans in Habsburg East Central Europe” in Krista
O’Donnell, Renate Bridenthal, and Nancy Reagin, eds., The Heimat Abroad: The Boundaries of
Germanness (Ann Arbor: University of Michigan Press 2005); for a non-Austrian point of comparison
see Eric Kurlander, The Price of Exclusion: Ethnicity, National Identity, and the Decline of German
Liberalism, 1898-1933 (New York: Berghahn, 2006), and cf. Julia Schmid, Kampfum das Deutschtum:
Radikaler Nationalismus in Osterreich und dem Deutschen Reich 1890-1914 (Frankfurt: Campus,
2009). On the notion of a civilizing mission as an abiding aspect of Austro-German identity see
Heinrich Lutz and Helmut Rumpler, eds., Osterreich und die deutsche Frage im 19. und 20.
Jahrhundert: Probleme der politisch-staatlichen und soziokulturellen Differenzierung im deutschen
Mitteleuropa (Munich: Oldenbourg, 1982).
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variety of forms.” In order to comprehend Steiner’s conception of the nation, both
before and after his turn to esoteric spirituality, it will be helpful to keep in mind the
“wide spectrum of nationalisms” that existed in Germany in the decades surrounding
1900.”'

Steiner’s interpretation of German national identity and national destiny can
perhaps best be understood as a variant of what historian Michael Steinberg has

9952

termed “nationalist cosmopolitanism.””” This notion is based on “the principle that

enlightenment and even more specifically cosmopolitanism are German virtues.””
According to Steinberg, nationalist cosmopolitanism “assumed the cultural superiority

of the Austro-Germans” and was intimately bound up with the concomitant conception

%% Steiner’s particular version of German nationalist thought may be considered an instance of “informal
nationalism” in the terms of Thomas Hylland Eriksen, “Formal and informal nationalism” Ethnic and
Racial Studies 16 (1993), 1-25; while formal nationalism focuses primarily on the state, informal
nationalism concentrates on civil society, collective events, rituals, beliefs, etc; Eriksen notes that the
two forms sometimes conflict with one another. George Mosse analyzes a similar variety of nationalism
as a ‘secular religion’ in Mosse, The Nationalization of the Masses (New York: Howard Fertig, 1975).
On the related process of “kulturelle Nationbildung” see Dieter Langewiesche, Nation, Nationalismus,
Nationalstaat (Munich: Beck, 2000), part II. For theoretical context see Aira Kemilhdinen,
Nationalism: Problems concerning the word, the concept and classification (Jyviskyla: Jyvéskylan
kasvatusopillinen korkeakoulou, 1964); Benedict Anderson, Imagined Communities: Reflections on the
Origin and Spread of Nationalism (London: Verso, 1983); Ernest Gellner, Nations and Nationalism
(Oxford: Blackwell, 1983); and Christian Jansen and Henning Borggréfe, Nation — Nationalitdt —
Nationalismus (Frankfurt: Campus, 2007).
> Geoff Eley, Reshaping the German Right: Radical Nationalism and Political Change after Bismarck
(New Haven: Yale University Press, 1980), 168. For a useful overview of nationalist thinking within
the German intelligentsia in the Wilhelmine era see Hermann Glaser, Bildungsbiirgertum und
Nationalismus: Politik und Kultur im Wilhelminischen Deutschland (Munich: DTV, 1993); for further
context see also Michael Hughes, “Nationalism: Sentiment and Action” in Hughes, Nationalism and
Society: Germany 1800-1945 (London: Edward Arnold, 1988), 8-29; George Mosse, “Racism and
Nationalism” in Mosse, The Fascist Revolution, 55-68; Otto Dann, Nation und Nationalismus in
Deutschland 1770-1990 (Munich: Beck, 1993); Jost Hermand and James Steakley, eds., Heimat,
Nation, Fatherland: The German Sense of Belonging (New York: Lang, 1996); Rainer Hering,
Konstruierte Nation: Der Alldeutsche Verband 1890 bis 1939 (Hamburg: Christians, 2003); Brian Vick,
“The Origins of the German Volk: Cultural Purity and National Identity in Nineteenth-Century
Germany” German Studies Review 26 (2003), 241-56; Reinhart Koselleck, “Volk, Nation,
Nationalismus” in Koselleck, Geschichtliche Grundbegriffe vol. 7 (Stuttgart: Klett-Cotta, 1992), 141-
431. On the mutable cultural resonance in these contexts of terms such as Geist, Kultur, and Volk see
Dominic Boyer, “The Bildungsbiirgertum and the Dialectics of Germanness in the Long Nineteenth
Century” in Boyer, Spirit and System: Media, Intellectuals, and the Dialectic in Modern German
Culture (Chicago: University of Chicago Press, 2005), 46-98.
>* See chapter 3, “Nationalist Cosmopolitanism” in Michael P. Steinberg, The Meaning of the Salzburg
g estival: Austria as Theater and ldeology, 1890-1938 (Ithaca: Cornell University Press, 1990).

Ibid., 86.
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of a “German mission” in Austria, in Europe, and in the world at large.>* “German
culture,” in this view, “is superior to other European cultures precisely because it is
the only national culture to be possessed of a true spirit of cosmopolitanism. In other

955 In

words, it is a German cultural virtue to understand foreign nations and cultures.
many ways, this diagnosis coincides with Pieter Judson’s examination of the
“universalist rhetoric of German nationalism” that came to the fore among Germans in
Austria in the 1880s.”® Judson observes that German nationalists in Austria demanded
“a strict assimilation to cosmopolitan German values” by other ethnic communities
within the empire.”’

Such an analysis can help account for the contradictory aspects of
anthroposophical thinking on ethnicity and on national questions, contradictions which
are already manifest in Steiner’s early works. What emerges clearly from these early
essays is that Steiner’s espousal of a unique cultural mission for the German people —
a thread that runs throughout his mature anthroposophical teachings — was a prominent
presence in his public career from its very beginnings. This is the intellectual backdrop
against which his later anthroposophical followers cast him as Germany’s would-be
savior. In moving from his pre-theosophical phase to his full-blown anthroposophist
program, however, Steiner’s conception of the nation, of Germanness, and of the

world-historical mission of the people of Goethe and Fichte underwent a crucial

transformation. Not only were all of these categories infused with new spiritual

**Ibid., 90, 113.

> Tbid., 108.

56 Judson, Exclusive Revolutionaries, 270. For a classic instance of the Germans-as-universal notion see
Richard Wagner’s 1878 essay “Was ist deutsch?” in Tibor Kneif, ed., Richard Wagner: Die Kunst und
die Revolution (Munich: Rogner & Bernhard, 1975); see also Kneif’s discussion of “Wagner als
Ideologe des Deutschtums.”

*7 Judson, Exclusive Revolutionaries, 269. Judson’s study explores further “legacies of liberalism” such
as “exclusivist ideas of cultural, national, or even racial identity” (271) and “the implicit hierarchy
within which forms of difference are understood by liberal thought” (272). For a probing case study of
these ambivalent moments within German liberalism, see Hans-Joachim Salecker, Der Liberalismus
und die Erfahrung der Differenz: Uber die Bedingungen der Integration der Juden in Deutschland
(Bodenheim: Philo, 1999).
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meaning and occult significance; they were also re-articulated within a comprehensive
racial theory of the evolution of humankind and of the cosmos.

Just as Steiner’s turn-of-the-century conversion to theosophy resists facile
explanation, so too does his simultaneous adoption of the esoteric race doctrines
elaborated by his theosophical forebears. One of the chief connecting threads between
Steiner’s pre-theosophical intellectual orientation and his mature race theories is the
polyvalent theme of evolution, which Steiner eventually came to understand in
physical, spiritual, and cosmic terms.” Haeckel’s Monism may have played a
significant role in this process.59 Sometimes considered a variant of social Darwinism,
Haeckel’s theory — which also incorporated Lamarckian and Goethean elements —
offered an evolutionary interpretation for a vast array of social and cultural

phenomena.® In several respects, however, the particular variety of evolutionary

*¥ For a general overview of evolutionary themes within modern religious contexts see Gerhard
Schlatter, “Evolutionismus” in Hubert Cancik, Burkhard Gladigow, and Matthias Laubscher, eds.,
Handbuch religionswissenschaftlicher Grundbegriffe vol. 11 (Stuttgart: Kohlhammer, 1990), 385-93.

%9 Steiner’s pamphlet Haeckel, die Weltrtsel und die Theosophie (Berlin: Philosophisch-
Theosophischer Verlag, 1909) is one of several instances of the conjunction of evolutionary and
esoteric themes within Steiner’s mature work. Even Steiner’s occultist racial writings invoke Haeckel,;
see e.g. Rudolf Steiner, The Occult Significance of Blood (London: Theosophical Publishing Society,
1912); original edition: Steiner, Blut ist ein ganz besonderer Saft (Berlin: Theosophische
Verlagsgesellschaft, 1907). On Haeckel and occultism see the somewhat overwrought account in Daniel
Gasman, Haeckel’s Monism and the Birth of Fascist Ideology (New York: Lang, 1998), 59-74.

% The thorny historiographical debate surrounding Haeckel and the Monist movement renders simple
summary of these themes difficult. For a variety of viewpoints see Daniel Gasman, The Scientific
Origins of National Socialism: Social Darwinism in Ernst Haeckel and the German Monist League
(New York: New York: Elsevier, 1971); Alfred Kelly, The Descent of Darwin: The Popularization of
Darwinism in Germany, 1860-1914 (Chapel Hill: University of North Carolina Press, 1981); Jiirgen
Sandmann, Der Bruch mit der humanitiren Tradition: die Biologisierung der Ethik bei Ernst Haeckel
und anderen Darwinisten seiner Zeit (Stuttgart: Gustav Fischer, 1990); Richard Weikart, From Darwin
to Hitler: Evolutionary Ethics, Eugenics, and Racism in Germany (New York: Palgrave, 2004); Eric
Paul Jacobsen, From Cosmology to Ecology: The Monist World-View in Germany from 1770 to 1930
(New York: Lang, 2005), 91-212; Paul Weindling, “Ernst Haeckel, Darwinismus, and the
Secularization of Nature” in James Moore, ed., History, Humanity, and Evolution (Cambridge:
Cambridge University Press, 1989), 311-28; Uwe Hof3feld, “Haeckelrezeption im Spannungsfeld von
Monismus, Sozialdarwinismus und Nationalsozialismus” History and Philosophy of the Life Sciences
21 (1999), 195-213; Robert Richards, “Ernst Haeckel’s Alleged Anti-Semitism and Contributions to
Nazi Biology” Biological Theory 2 (2007), 97-103; Robert Richards, The Tragic Sense of Life: Ernst
Haeckel and the Struggle over Evolutionary Thought (Chicago: University of Chicago Press, 2008); cf.
also John Haller, “The Species Problem: Nineteenth-Century Concepts of Racial Inferiority in the
Origin of Man Controversy” American Anthropologist 72 (1970), 1319-29, particularly 1326-27 on

77



thought that Steiner embraced is perhaps better understood as non-Darwinian or even
anti-Darwinian.®' Indebted in part to his early studies of Goethe’s naturalist writings as
well as to Romantic nature philosophy, Steiner’s conception of evolution was firmly
progressivist and teleological, positing a succession of ever-higher developmental

stages advancing toward an eventual goal of evolutionary perfection.”

Haeckel’s racial views, and for a more detailed survey of Haeckel’s racial doctrines see Uwe HoBfeld,
Geschichte der biologischen Anthropologie in Deutschland (Stuttgart: Franz Steiner, 2005), 144-59.
Gangolf Hiibinger’s nuanced overview of Monist thought acknowledges the tensions between left and
right wings of the Monist movement, with the former represented by Wilhelm Ostwald (whom Steiner
at times condemned as a “materialist”) and the latter represented more or less by Haeckel himself.
Hiibinger also traces the affinities between Monism and the racial hygiene movement and analyzes “the
volkisch-Social Darwinist strand of Monist cultural theory, which pushed itself aggressively into the
foreground” (Hiibinger, “Die monistische Bewegung,” 251). For further context see Mike Hawkins,
Social Darwinism in European and American thought, 1860-1945 (Cambridge: Cambridge University
Press, 1997); Paul Weindling, Health, Race, and German Politics between National Unification and
Nazism, 1870-1945 (Cambridge: Cambridge University Press, 1989); Sander Gliboff, H.G. Bronn,
Ernst Haeckel, and the Origins of German Darwinism (Cambridge: MIT Press, 2008); Richard Evans,
“In Search of German Social Darwinism: The History and Historiography of a Concept” in Manfred
Berg and Geoffrey Cocks, eds., Medicine and Modernity: Public Health and Medical Care in
Nineteenth- and Twentieth-Century Germany (New York: Cambridge University Press, 1997), 55-79;
Paul Weindling, “Dissecting German Social Darwinism: Historicizing the Biology of the Organic State”
Science in Context 11 (1998), 619-37.

61 A detailed account of the range of non-Darwinian evolutionary theories common in Steiner’s day can
be found in Peter Bowler, Evolution: The History of an Idea (Berkeley: University of California Press,
2003). Bowler’s section “Evolution and Race” (292-97) is particularly pertinent. Cf. also Peter Bowler,
The Non-Darwinian Revolution: Reinterpreting a Historical Myth (Baltimore: Johns Hopkins
University Press, 1988); Bowler, The Eclipse of Darwinism. Anti-Darwinian Evolution Theories in the
Decades around 1900 (Baltimore: Johns Hopkins University Press, 1983); Eve-Marie Engels, Die
Rezeption von Evolutionstheorien im 19. Jahrhundert (Frankfurt: Suhrkamp, 1995); and Patrick Dassen
and Mary Kemperink, The Many Faces of Evolution in Europe, c. 1860-1914 (Leuven: Peeters, 2005).
Steiner, like other theosophists, frequently polemicized against Darwin. At times his criticism of
Darwinian approaches to evolution directly involved racial claims, as in this passage from 1906:
“Darwinism has made many errors in regard to the differentiation expressed by the races actually
existing on the Earth. The higher races have not descended from the lower races; on the contrary, the
latter represent the degeneration of the higher races which have preceded them. Suppose there are two
brothers — one of whom is handsome and intelligent, the other ugly and dull-witted. Both proceed from
the same father. What should we think of a man who believed that the intelligent brother descends from
the idiot? That is the kind of error made by Darwinism in regard to the races.” Rudolf Steiner, An
Esoteric Cosmology (Blauvelt: Spiritual Science Library, 1987), 23. Steiner also harshly criticized
theories of “materialistic evolution” which “deny such beings as Folk-souls and Race-souls.” Rudolf
Steiner, Theosophy of the Rosicrucian (London: Rudolf Steiner Press, 1966), 116.

%2 For background on Romantic and Goethean predecessors to such an approach see Robert Richards,
The Romantic Conception of Life: Science and Philosophy in the Age of Goethe (Chicago: University of
Chicago Press, 2002); for context on theories of progressive evolution see John Haller, “Race and the
Concept of Progress in Nineteenth-Century Ethnology” in Haller, Outcasts from Evolution: Scientific
Attitudes of Racial Inferiority 1859-1900 (Carbondale: Southern Illinois University Press, 1995), 95-
120. For general context on nineteenth century conceptions of progress see e.g. Peter Bowler, The
Invention of Progress: The Victorians and the Past (Cambridge: Blackwell, 1989). On the young
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Steiner’s mature conception of racial and ethnic evolution, however, owed as
much to esoteric thought as it did to the biological science of his day.*® Similar
schemes of evolutionary progress abound within the broader occult literature, and are
particularly prominent in the theosophical tradition.** In this sense, the development of
Steiner’s racial and ethnic theories can be viewed as a convergence of two
contemporaneous strands within German cultural history: the turn of the century
occult revival, and the widespread attempts in the same period to popularize elements
of the natural sciences for middle class audiences.®® The hallmark of anthroposophical
race doctrines is a synthesis of physical and spiritual discourses: for anthroposophy,
race is an essential part of what connects the higher worlds to the physical plane; racial
categories are a reflection of divine workings and of the cosmic plan; race itself is not
merely a biological attribute but a primary vehicle of spiritual progress. To a certain

extent, this spiritual re-interpretation of race was in line with other developments in

Steiner’s reception of Goethe, Darwin, Haeckel, and nineteenth century evolutionary thought, see
Zander, Anthroposophie in Deutschland, 470-71, 487-88, 875-89. In addition to the influence of Goethe
and various Romantic authors, Steiner’s understanding of reincarnation, discussed below, may have
been indebted to a number of prior German thinkers, above all Lessing; for a compelling
counterargument, however, see Zander, Anthroposophie in Deutschland, 555-64 and 758-61, but
compare also ibid. 1685-87.

% Steiner’s conception of progressive racial evolution is succinctly captured in this passage from his
fundamental 1905 work Wie erlangt man Erkenntnisse der héheren Welten?: “For peoples and races are
but steps leading to pure humanity. A race or a nation stands so much the higher, the more perfectly its
members express the pure, ideal human type, the further they have worked their way from the physical
and perishable to the supersensible and imperishable. The evolution of man through the incarnations in
ever higher national and racial forms is thus a process of liberation. Man must finally appear in
harmonious perfection.” Steiner, Knowledge of the Higher Worlds and its Attainment, 252. For an
outline of Steiner’s theory of races and epochs and stages see the standard anthroposophist overview by
A. P. Shepherd, A Scientist of the Invisible: An Introduction to the Life and Work of Rudolf Steiner
(London: Hodder and Stoughton, 1954), 102-12.

% On the central role of teleological models of evolution within esoteric cosmologies see Hammer,
Claiming Knowledge, 53-54 and 256-60; on the importance of the notion of progressive spiritual
evolution to the modern Western esoteric tradition, particularly its theosophical variants, see
Hanegraaff, New Age Religion and Western Culture, 470-82. For theosophical perspectives see Lilian
Edger, “Evolution” Theosophist March 1897, 341-45; Annie Besant, “The Secret of Evolution”
Theosophical Review October 1900, 131-44; Florence Richardson, “Evolution and Related Matters
from a Theosophical Point of View” Theosophical Review June 1905, 326-35.

% For divergent perspectives on these processes cf. Daum, Wissenschafispopularisierung im 19.
Jahrhundert; Treitel, Science for the Soul; Laqueur, “Why the Margins Matter”; and Zander,
“Esoterische Wissenschaft um 1900.”
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European racial thought around 1900. By the turn of the century, purely physical
accounts of race had become increasingly untenable due to an accumulation of
contradictory evidence emerging from disparate disciplines, from ethnology to
craniometry; a reliable and internally cogent theory seemed elusive to some.®® With a
proliferation of competing racial taxonomies, and with no consistent physical
categories available, several strands of race thinking turned to non-physical aspects of
racial differentiation and explored the possibility of augmenting biological
terminology with spiritual foundations. A similar process can be traced in some of the
most influential German race theorists of the time, for example Houston Stewart
Chamberlain.®’

Developing out of this fertile context, Steiner’s esoteric racial doctrines
combine a wide variety of incongruous elements. His voluminous but unsystematic

writings on race cover the full panoply of race-as-biology, from skin color to

% Bruce Baum notes that by the early twentieth century the “scientific project of racial classification
became marked by disarray”: Baum, The Rise and Fall of the Caucasian Race: A Political History of
Racial Identity (New York: New York University Press, 2006), 157. Geoffrey Field writes that
“skepticism about finding exact physical criteria brought forth more extravagant claims for racial
psychology and more abstruse notions of racial Gestalt or ‘race souls.”” Field, Evangelist of Race: The
Germanic Vision of Houston Stewart Chamberlain (New York: Columbia University Press, 1981), 217.
The bewildering array of incompatible race theories was a prominent theme for critical observers at the
time; see e.g. Jean Finot, Race Prejudice (London: Constable, 1906), and W. J. Roberts, “The Racial
Interpretation of History and Politics” International Journal of Ethics 18 (1908), 475-92. For
background see George Stocking, Race, Culture, and Evolution: Essays in the History of Anthropology
(New York: Free Press, 1968), and Stephen Jay Gould, The Mismeasure of Man (New York: Norton,
1996).

57 On Chamberlain see Field, Evangelist of Race; Donald Thomas, “Esoteric Religion and Racism in the
Thought of Houston Chamberlain” Journal of Popular Culture 5 (1971), 69-81; Hildegard Chatellier,
“Rasse und Religion bei Houston Stewart Chamberlain” in Schnurbein and Ulbricht, Volkische Religion
und Krisen der Moderne, 184-207. A spiritual complement to physical race attributes already played a
notable role in the racial theories of Arthur de Gobineau. See for example Michael Biddiss, Father of
Racist Ideology: The Social and Political Thought of Count Gobineau (London: Weidenfeld and
Nicolson, 1970); Michael Biddiss, ed., Gobineau. Selected Political Writings (New York: Harper &
Row, 1971); and Arthur de Gobineau, The Inequality of Human Races (New York: Howard Fertig,
1999). Early critics of racial thinking noted similar patterns: “For obvious reasons a racial theory which
takes much account of physical and measurable data is more likely to convey the impression of
scientific exactitude; yet there are cases in which physical differences are relegated to a very
subordinate position, the stress being laid upon certain mental and moral characteristics continually
revealed by various peoples throughout the course of their history, and, it is assumed, susceptible of
verification even at the present day.” Roberts, “The Racial Interpretation of History and Politics,” 477.
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ostensible differences in blood, the hereditary nature of racial traits, and the possibility
of racial contamination, to bone structure, facial features, and physical differences in
the structure of the body and of the brain as markers of racial difference. For Steiner,
however, such physical distinctions have little significance in and of themselves; what
is important about purportedly racial characteristics is that they reflect and embody
spiritual characteristics. In line with the broader theosophical framework, it is the
esoteric significance of ethnicity and race, what they reveal about spiritual and cosmic
evolution, which accounts for the central place race occupies within anthroposophical
thought as initially formulated by Steiner.

Because the intricacies of Steiner’s racial theory are not well known outside of
anthroposophical circles, a recapitulation of its chief contours is in order.”® Several
preliminary caveats are necessary, however. First, the details of anthroposophical race
doctrine were rarely the focus of non-anthroposophist attention during the period
examined here. While there were numerous published critiques of theosophy and
anthroposophy in Germany and elsewhere during the first several decades of the
twentieth century, from a wide variety of perspectives, these critical treatments did not

usually address anthroposophy’s racial and ethnic tenets, much less analyze them in

% I have elsewhere attempted a more thorough analysis of Steiner’s racial doctrines, and the present
chapter builds on that examination. See Peter Staudenmaier, “Race and Redemption: Racial and Ethnic
Evolution in Rudolf Steiner’s Anthroposophy” Nova Religio: The Journal of Alternative and Emergent
Religions 11 (2008), 4-36. Several other scholarly treatments of the topic provide additional detail:
Georg Schmid, “Die Anthroposophie und die Rassenlehre Rudolf Steiners zwischen Universalismus,
Eurozentrik und Germanophilie” in Joachim Miiller, ed., Anthroposophie und Christentum. Eine
kritisch-konstruktive Auseinandersetzung (Freiburg: Paulus, 1995), 138-94; Helmut Zander,
“Sozialdarwinistische Rassentheorien aus dem okkulten Untergrund des Kaiserreichs” in Puschner,
Schmitz, and Ulbricht, eds., Handbuch zur ‘Vélkischen Bewegung’, 224-51; and Zander,
“Anthroposophische Rassentheorie: Der Geist auf dem Weg durch die Rassengeschichte” in Schnurbein
and Ulbricht, eds., Vélkische Religion und Krisen der Moderne, 292-341. Zander’s work is particularly
perceptive in assessing the several mutually incompatible sides of Steiner’s Janus face regarding race
and ethnicity; see also Zander, Anthroposophie in Deutschland, 624-37, and Zander, “Rudolf Steiners
Rassenlehre: Pliddoyer, iiber die Regeln der Deutung von Steiners Werk zu reden” in Puschner and
GrofBmann, eds., Vélkisch und national, 145-55.
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detail.*’

As we shall see in subsequent chapters, moreover, Nazi and Fascist responses
to anthroposophy, whether positive or negative, rarely engaged with anthroposophical
race thinking — if this facet of anthroposophy was mentioned at all — in anything other
than a cursory and caricatured fashion. Second, the extent to which the particulars of
Steiner’s racial theory converged with and diverged from other accounts of race

common within German intellectual cultures of the era remains a subject for further

research, although some tentative hypotheses can be ventured.” Third, the inconsistent

% See e.g. the very brief reference to Steiner’s racial teachings in Wilhelm Michel’s critical appraisal of
anthroposophy: Wilhelm Michel, Der abendlindische Zeus (Hannover: Paul Steegemann, 1923), 42; or
the slightly more thorough critical discussion of Steiner’s race doctrines in Friedrich Traub, Rudolf
Steiner als Philosoph and Theosoph (Tiibingen: Mohr, 1921), 19, 29-30, 33. Ernst Bloch’s 1935
polemical critique of anthroposophy refers in passing to Steiner’s root-race theory: Bloch, Heritage of
Our Times, 174. Adolf Faut’s liberal Protestant assessment of anthroposophy does not address Steiner’s
racial views; see Adolf Faut, Romantik oder Reformation? Eine Wertung der religiosen Krdfte der
Gegenwart (Gotha: Perthes, 1925), 63-83; the same is true of R.H. Griitzmacher, Kritiker und
Neuschopfer der Religion (Leipzig: Deichertsche, 1921), 59-72. Some of the more aggressively racist
occult thinkers of the time, including the ariosophist Jorg Lanz von Liebenfels, expressed a generally
dismissive view of Steiner; cf. Hermann Wilhelm, Dichter, Denker, Fememorder: Rechtsradikalismus
und Antisemitismus in Miinchen von der Jahrhundertwende bis 1921 (Berlin: Transit, 1989), 37. Steiner
in turn criticized ariosophical race thinking as excessively materialistic; see Rudolf Steiner, Luzifer-
Gnosis (Dornach: Rudolf Steiner Nachlaverwaltung, 1960), 500-04.

" For general background on this topic see among others Werner Conze, “Rasse” in Otto Brunner,
Werner Conze, and Reinhart Koselleck, eds., Geschichtliche Grundbegriffe: Historisches Lexikon zur
politisch-sozialen Sprache in Deutschland vol. 5 (Stuttgart: Klett-Cotta, 1984), 135-78; Peter Weingart,
Jirgen Kroll, and Kurt Bayertz, Rasse, Blut und Gene: Geschichte der Eugenik und Rassenhygiene in
Deutschland (Frankfurt: Suhrkamp, 1988); Ruth Roémer, Sprachwissenschaft und Rassenideologie in
Deutschland (Munich: Fink, 1989); Patrik von zur Miihlen, Rassenideologien: Geschichte und
Hintergriinde (Bonn: Dietz, 1979); Peter Becker, Zur Geschichte der Rassenhygiene — Wege ins Dritte
Reich; Sozialdarwinismus, Rassismus, Antisemitismus und vélkischer Gedanke (Stuttgart: Thieme,
1988); Robert Proctor, “From Anthropologie to Rassenkunde in the German Anthropological Tradition”
in George Stocking, ed., Bones, Bodies, Behavior: Essays on Biological Anthropology (Madison:
University of Wisconsin Press, 1988), 138-79; Benoit Massin, “From Virchow to Fischer: Physical
Anthropology and “Modern Race Theories” in Wilhelmine Germany” in George Stocking, ed.
Volksgeist as Method and Ethic: Essays on Boasian Ethnography and the German Anthropological
Tradition (Madison: University of Wisconsin Press, 1996), 79-154; Ute Gerhard, “The Discoursive
Construction of National Stereotypes: Collective Imagination and Racist Concepts in Germany Before
World War I” in Norbert Finzsch and Dietmar Schirmer, eds., Identity and Intolerance: Nationalism,
Racism, and Xenophobia in Germany and the United States (Cambridge: Cambridge University Press,
1998), 71-96; Eric Wolf, “Perilous Ideas: Race, Culture, People” in Wolf, Pathways of Power: Building
an Anthropology of the Modern World (Berkeley: University of California Press, 2001), 398-412; H.
Glenn Penny and Matti Bunzl, eds., Worldly Provincialism: German Anthropology in the Age of Empire
(Ann Arbor: University of Michigan Press, 2003); Giinther Deschner, Gobineau und Deutschland: Der
Einfluss von J.A. de Gobineaus ‘Essai sur inégalité des races humaines’ auf die deutsche
Geistesgeschichte 1853-1917 (Erlangen, 1967); Jiirgen Reulecke, “Rassenhygiene, Sozialhygiene,
Eugenik” in Kerbs and Reulecke, eds., Handbuch der deutschen Reformbewegungen, 197-210; Kevin
Repp, “"More Corporeal, More Concrete": Liberal Humanism, Eugenics, and German Progressives at
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and partially contradictory nature of anthroposophical race doctrine renders adequate
summary difficult, and exacerbates the heated controversies that surround
anthroposophical and non-anthroposophical treatments of the same material today. At
times, Steiner’s categories elude straightforward definition altogether. Above all, the
somewhat reductive question of which features of Steiner’s thinking were racist and
which were non-racist or anti-racist, which has recently dominated both public and
scholarly discussion of the topic, inevitably bedevils any effort to characterize

anthroposophical ideas about race and ethnicity as a whole.”' With these limitations in

the Last Fin de Siécle” Journal of Modern History 72 (2000), 683-730; André Pichot, “The
Classification of Races” in Pichot, The Pure Society: From Darwin to Hitler (New York: Verso, 2009),
235-74; Carsten Klingemann, ed., Rassenmythos und Sozialwissenschaft in Deutschland (Opladen:
Westdeutscher Verlag, 1987); Marius Turda and Paul Weindling, eds., “Blood and homeland”:
Eugenics and Racial Nationalism in Central and Southeast Europe, 1900-1940 (Budapest: Central
European University Press, 2007); Peter Walkenhorst, Nation - Volk - Rasse: Radikaler Nationalismus
im Deutschen Kaiserreich 1890-1914 (Géottingen: Vandenhoeck & Ruprecht, 2007); Suzanne
Marchand, “The Passions and the Races” in Marchand, German Orientalism in the Age of Empire:
Religion, Race, and Scholarship (Cambridge: Cambridge University Press, 2009), 292-329; Geoffrey
Field, “Nordic Racism” Journal of the History of Ideas 38 (1977), 523-40; Michael Banton, “The
Classification of Races in Europe and North America: 1700-1850” International Social Science Journal
39 (1987), 45-60; Ulrich Herbert, “Traditionen des Rassismus” in Lutz Niethammer, ed., Biirgerliche
Gesellschaft in Deutschland: Historische Einblicke, Fragen, Perspektiven (Frankfurt: Fischer, 1990),
472-88; Amos Morris-Reich, “Race, Ideas, and Ideals: A Comparison of Franz Boas and Hans F.K.
Giinther” History of European Ideas 32 (2006), 313-32; Thomas Gondermann, Evolution und Rasse:
Theoretischer und institutioneller Wandel in der viktorianischen Anthropologie (Bielefeld: Transcript,
2007); George Stocking, “The Turn-of-the-Century Concept of Race” Modernism/Modernity 1 (1994),
4-16.

"' With the rise in the 1990s of public scrutiny toward anthroposophical teachings on race, as well as the
appearance of several scholarly analyses of the theme, a variety of anthroposophical accounts of
Steiner’s racial doctrines have been published, all of them apologetic in varying degrees. Examples
include: Cornelius Bohlen, “Zum Rassismus-Vorwurf gegeniiber der Anthroposophie” in Miiller, ed.,
Anthroposophie und Christentum, 195-212; Thomas Hofer, “Der Hammer kreist: Zur Bewertung
problematischer Aussagen Rudolf Steiners” Flensburger Hefte 41 (Sonderheft “Anthroposophie und
Rassismus” 1993), 8-22; Wolfgang Weirauch, “Uber die Menschenrassen in der Darstellung Rudolf
Steiners” Flensburger Hefte 41, 54-106; Michael Klumann, “Zum Rassismus-Streit: Zu Rudolf
Steiners Verstdndnis der negriden Rasse und des Negriden; Das Problem der Dekadenz” Das
Goetheanum November 1996, 355-79; Reinhard Falter, “Rassen und Volksseelen in Theosophie und
Anthroposophie” Jahrbuch fiir anthroposophische Kritik 1997, 131-60; Stefan Leber, “Anthroposophie
und die Verschiedenheit des Menschengeschlechts” Die Drei 68 (1998), 36-44; Thomas Meyer,
“Neuere Tendenzen zu geistiger Riickstdandigkeit oder die wachsende Salonféhigkeit von autoritirem
Gesinnungszwang - Einige Bemerkungen zur ‘Rassismus’-Kampagne gegen Rudolf Steiner und sein
Werk” Der Europder, March 2000, 10-14; Marcelo da Veiga, “Sprachliche und historische Kriterien
zum Rassismusvorwurf” Anthroposophie December 2007, 305-14; and the contributions collected in
the official anthroposophical periodical Mitteilungen aus der anthroposophischen Arbeit in
Deutschland (Sonderheft 1995) under the collective title “Geistige Individualitit und Gattungswesen:
Anthroposophie in der Diskussion um das Rassenverstindnis”: Wenzel Michael Gotte, “Das
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mind, the following overview concentrates on those aspects of Steiner’s racial theories
that are most pertinent to the present study and its dual emphasis on the relations
between occultism and fascism as refracted through the lens of race.

Beginning in 1903, soon after his ascension to the leadership of the
theosophical movement in Germany, Steiner elaborated a hierarchically structured
occult cosmology based on an evolutionary progression of racial groups, relying
initially on the traditional theosophical terminology of “root races” and “sub-races” to
designate these groups.” The basic outlines of this racial mythology were at first
adapted from standard theosophical works, above all Blavatsky’s Secret Doctrine,
which Steiner began reading in late 1902 at the recommendation of theosophist Marie
von Sivers, his later wife.” In the course of Steiner’s growing tensions with the rest of
the theosophical leadership, however, he came to reject the theosophical vocabulary
and in particular theosophy’s emphasis on the cyclical nature of racial evolution, with
its ever-repeating “rounds” and “root races,” while retaining theosophical ideas about

karma and reincarnation as central elements of his racial ‘[heory.74 In place of the

Verddammern der Rassen: Rudolf Steiners Individualismus™ 4-27; Klaus-Peter Endres and Wolfgang
Schad, “Die Vielfalt des Menschen: Die verschiedenen Annaherungen Rudolf Steiners an das Problem
der menschlichen Rassen” 36-70; Christof Lindenau, “Wie und in welcher Absicht Rudolf Steiner iiber
die Verschiedenheit menschlicher Rassen gesprochen hat” 71-86. The most recent such analysis is
Ramon Briill and Jens Heisterkamp, “Rudolf Steiner und das Thema Rassismus™ published as a 24-page
supplement to the September 2008 issue of Info3.

7 The first detailed exposition of this racial cosmology appeared in a series of articles that Steiner
published in his theosophical journal Lucifer-Gnosis in 1904. These articles were first published in book
form in 1939 under the title Aus der Akasha-Chronik and are available in English as Steiner, Cosmic
Memory. Another early presentation of Steiner’s racial views appears in a theosophical lecture he gave
in Berlin in 1904; see Rudolf Steiner, “Ueber die Wanderungen der Rassen” in Guenther Wachsmuth,
ed., Gda-Sophia: Jahrbuch der Naturwissenschaftlichen Sektion der Freien Hochschule fiir
Geisteswissenschaft am Goetheanum Dornach, volume I11: Vélkerkunde (Stuttgart: Orient-Occident
Verlag, 1929), 19-27. In 1905 Steiner presented a fuller version of his racial teachings in a public
lecture titled “Die Grundbegriffe der Theosophie. Menschenrassen” (Basic concepts of Theosophy: The
races of humankind), published in Steiner, Die Weltrdtsel und die Anthroposophie, 132-54. Steiner first
employed the ‘root race’ terminology in theosophical lectures in 1903; see Rudolf Steiner, Uber die
astrale Welt und das Devachan (Dornach: Rudolf Steiner Verlag, 1999).

7 Cf. Rudolf Steiner, Briefe vol. II (Dornach: Rudolf Steiner NachlaBverwaltung, 1953), 281.

™ On Steiner’s progressive conception of cosmic history in contrast to mainstream theosophy’s cyclical
conception see B. J. Gibbons, Spirituality and the Occult from the Renaissance to the Modern Age
(New York: Routledge, 2000), 127-28; for further context see Wouter Hanegraaff’s discussion of
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cyclical theosophical conception of race development, Steiner proposed a more
forthrightly progressive model in which racial evolution displays both a clearly
advancing trajectory as well as regressive and backward trends; according to
anthroposophy, higher racial forms move forward evolutionarily by overcoming and
outpacing lower racial forms.” As the culmination of this process, Steiner foretold the
eventual disappearance of racial and ethnic identity as such and its subsumption under
the “Universal Human,” his term for the future condition of a more spiritualized
humanity that has transcended race entirely.”® The end-point of racial evolution was
thus meant to signify the conclusive overcoming of materialism, the final goal of
anthroposophy’s ‘spiritual science,” as well as the advent of authentic individuality.
Steiner gave widely differing indications about when this evolutionary process

of outgrowing racial and ethnic particularity would be completed. On some occasions

esoteric theories of “evolutionist karma” in Hanegraaff, New Age Religion and Western Culture, 283-
90. For additional background see Garry Trompf, “Macrohistory in Blavatsky, Steiner and Guenon” in
Faivre and Hanegraaff, eds., Western Esotericism and the Science of Religion, 269-96.

73 Steiner spells out this notion in The Apocalypse of St. John (Hudson: Anthroposophic Press, 1993),
original edition: Rudolf Steiner, Die Apokalypse des Johannes (Berlin: Philosophisch-Theosophischer
Verlag, 1911). According to this book, “after the War of All against All” humankind will divide into a
“race of good” and a “race of evil” (Apocalypse of St. John, 142); this war must happen so that “that
might be destroyed which is not worthy to take part in the ascent of mankind” (87). “Thus man rises by
throwing out the lower forms in order to purify himself and he will rise still higher by separating
another kingdom of nature, the kingdom of the evil race. Thus mankind rises upward.” (82) Steiner
made the same point in his 1905 lecture on race as a basic theosophical concept: “Progress in human
capabilities can only occur if certain so-called higher grades of human existence are attained at the
expense of the regression of earlier stages of development.” (Steiner, Die Weltrdtsel und die
Anthroposophie, 138) See also Rudolf Steiner, The Temple Legend: Freemasonry and Related Occult
Movements (London: Rudolf Steiner Press, 1985), 191-92.

76 See e.g. Rudolf Steiner, The Universal Human (New York: Anthroposophic Press, 1990). This theme
is repeated in a number of Steiner’s other works; the following passage is representative: “It will come
about that all connections of race and family stock will cease to exist, men will become more and more
different from one another, interconnection will no longer depend on the common blood, but on what
binds soul to soul. That is the course of human evolution. In the first Atlantean races there still existed a
strong bond of union and the first sub-races grouped themselves according to their colouring. This
group-soul element we have still in the races of different colour. These differences will increasingly
disappear as the individualising element gains the upper hand. A time will come when there will no
longer be races of different colour; the difference between the races will have disappeared, but on the
other hand there will be the greatest differences between individuals.” Rudolf Steiner, Theosophy of the
Rosicrucian (London: Rudolf Steiner Press, 1966), 130. See also Rudolf Steiner, Der irdische und der
kosmische Mensch (Dornach: Rudolf Steiner Verlag, 1964), 149-65.
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he claimed that “in our age the racial character is gradually being overcome.””’ On
other occasions he claimed that this would not occur until thousands or even millions

of years in the future.”® According to Steiner’s theory of cosmic evolution, the

" Rudolf Steiner, The Mission of the Individual Folk Souls in Relation to Teutonic Mythology (London:
Rudolf Steiner Press, 2005), 76. The first printed version of these 1910 lectures is a 1911 manuscript
edition titled Die Mission einzelner Volksseelen im Zusammenhange mit der germanisch-nordischen
Mythologie; this edition retains the standard theosophical vocabulary that Steiner used before his break
with the Theosophical Society. The second edition of the book is Rudolf Steiner, Die Mission einzelner
Volksseelen im Zusammenhange mit der germanisch-nordischen Mythologie (Berlin: Philosophisch-
Anthroposophischer Verlag, 1922). According to Christian Gahr, Die Anthroposophie Steiners
(Erlangen: Dores, 1929), 370, the first published edition of Steiner’s revised version of the text
appeared in February 1918. Steiner reported that he gave a copy of the text to Prince Max von Baden
when they met in January 1918, and anthroposophist sources say that Steiner revised the text for this
occasion; see e.g. Wehr, Rudolf Steiner, 259, and Stewart Easton, Rudolf Steiner: Herald of a New
Epoch (New York: Anthroposophic Press, 1980), 223. The first English edition of the book is Rudolf
Steiner, The Mission of Folk-Souls in connection with Germanic and Scandinavian Mythology (London:
Anthroposophical Publishing Company, 1929). The second English edition was published by the
Rudolf Steiner Press in London in 1970; it is identical to the 2005 edition. Steiner’s pronouncements
about the currently waning significance of race were part of his self-distancing from more orthodox
theosophical models of racial evolution. The following passage from December 1909 is unusually
forthright: “[WThat is being prepared for the sixth epoch is precisely the stripping away of race. That is
essentially what is happening. Therefore, in its fundamental nature, the anthroposophical movement,
which is to prepare the sixth period, must cast aside the division into races. It must seek to unite people
of all races and nations, and to bridge the divisions and differences between various groups of people.
The old point of view of race has a physical character, but what will prevail in the future will have a
more spiritual character. That is why it is absolutely essential to understand that our anthroposophical
movement is a spiritual one. It looks to the spirit and overcomes the effects of physical differences
through the force of being a spiritual movement. Of course, any movement has its childhood illnesses,
so to speak. Consequently, in the beginning of the theosophical movement the earth was divided into
seven periods of time, one for each of the seven root races, and each of these root races was divided into
seven sub-races. These seven periods were said to repeat in a cycle so that one could always speak of
seven races and seven sub-races. However, we must get beyond the illnesses of childhood and
understand clearly that the concept of race has ceased to have any meaning in our time.” (Steiner, The
Universal Human, 12-13) The last sentence is mistranslated; the original does not say that race has
already ceased to have any meaning in our time, but that this process is currently underway: “daf} der
Rassenbegriff authort eine jegliche Bedeutung zu haben gerade in unserer Zeit.” Rudolf Steiner, Die
tieferen Geheimnisse des Menschheitswerdens im Lichte der Evangelien (Dornach: Rudolf Steiner
Verlag, 1986), 152; a more accurate translation would be “the concept of race is ceasing to have any
meaning in our era.” At the conclusion of the same lecture Steiner explains that “the first overcoming,
the full overcoming of the race concept” will not occur until “the sixth cultural epoch,” several thousand
years in the future (ibid. 165). These statements are in any case directly contradicted by Steiner’s other
claims, both before and after his break with mainstream theosophy, about the continuing future spiritual
and physical significance of race.

" In a June 1907 lecture Steiner explained: “Then, inasmuch as we evolve from the fifth into the sixth
and then into the seventh epoch, the ancient connections of race and blood will be increasingly lost.
Humanity will become freer of physical ties in order to form groups from the aspect of the spirit. It was
a bad habit in theosophy to speak of races as if they would always remain. The concept of race will lose
its meaning in the near future, which means over the next few thousand years.” Rudolf Steiner,
Rosicrucian Wisdom: An Introduction (Forest Row: Rudolf Steiner Press, 2001), 145. In a
corresponding footnote the editors clarify that the phrase “the next few thousand years” has been
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existence of racial diversity is itself a deviation from the proper path of human
spiritual and physical development. The simultaneous existence of different racial
groups was the result of the untimely interference of demonic forces, named Lucifer
and Ahriman in anthroposophical terminology, who disrupted the divinely ordained
course of evolution, which was supposed to produce a succession of single races rather
than a side by side co-existence of multiple races. Had this original evolutionary
trajectory been fulfilled, it would have resulted in the unproblematic emergence of a
non-racial Universal Human.” Since the divine plan for evolution was unable to
unfold in this way, however, the simultaneous existence of different racial groups,
occupying “different stages of development” and displaying very different “physical

and mental characteristics,” necessitated a new approach to racial evolution.*

amended from the original “millions of years”: “The extant notes here say ‘millions of years’.” (171)
The current German edition confirms this; see Rudolf Steiner, Die Theosophie des Rosenkreuzers
(Dornach: Rudolf Steiner Verlag, 1997), 144 and associated footnote on 168 (“Millionen von Jahren”).
The original German edition dates from 1929 and was edited by Marie Steiner: Rudolf Steiner, Die
Theosophie des Rosenkreuzers (Berlin: Anthroposophische Biicherstube, 1929). An earlier authorized
English translation of the book entirely omits the phrase referring to thousands or millions of years, and
reads simply: “The concept of race loses its meaning in the immediate future.” Steiner, Theosophy of
the Rosicrucian, 145.

7 Steiner develops this point with particular emphasis in The Universal Human, 73-77, among others.
Here Steiner explains that had cosmic evolution proceeded according to the divine plan, “there would
have been one united type of human being spread over the whole face of the earth. However, Lucifer
and Ahriman interfered and thwarted the original design.” (76) “This development did not occur
because Lucifer and Ahriman preserved older racial forms that had developed, so that there was a
coexistence of races rather than a succession.” Whereas evolution “should really lead to a human type
with perfect physical development,” a racially uniform and perfected type, “Lucifer and Ahriman had
caused races to live side by side instead of one after the other.” (77) “Thus, forms that should have
disappeared remained. Instead of racial diversities developing consecutively, older racial forms
remained unchanged and newer ones began to evolve at the same time.” (75) Such views continue to be
advanced by Steiner’s latter-day followers. The prominent American anthroposophist Stephen Usher,
for example, writes that according to Steiner, “the interference of the evil gods created racial diversity,”
which was contrary to “the normal course of evolution,” and concludes: “Rudolf Steiner explains that
had the interference not occurred, then human beings would all be incarnated in uniformly beautiful
bodies. As a consequence, love would exist among people because of natural beauty and lack of
differences.” Usher, “Race - The Tapestry of Love” 60-63. Steiner’s own claims along these lines are
complicated by his later statements, in the same text, that the interference of Lucifer and Ahriman had
been divinely foreseen all along; cf. Steiner, The Universal Human, 83-85.

80 Steiner, Cosmic Memory, 46.
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Instead of a mere succession of varying races one after another, Steiner’s racial
theory centers on a process of individual development through a series of incarnations
in progressively “higher” racial forms. From an anthroposophical perspective, “we are
to acquire new capacities through repeated incarnations in the successive races,” a
process governed by Steiner’s occult conception of karma.®' This racialized version of
reincarnation bears important similarities to other varieties of western esotericism,

though it differs significantly from many non-western models of reincarnation.®

81 Steiner, Cosmic Memory, 231. For a useful scholarly summary of the anthroposophical understanding
of reincarnation see Friedrich Huber, “Die Reinkarnationsvorstellungen in den asiatischen Religionen
und im Europa des 20. Jahrhunderts Zeitschrift fiir Religions- und Geistesgeschichte 44 (1992), 15-32,
particularly 18-20 on Steiner’s model of reincarnation. Huber emphasizes the progressivist element in
Steiner’s theory, its focus on development toward successively higher stages. A thorough and
perceptive analysis of theosophical and anthroposophical conceptions of reincarnation, with extensive
attention to Steiner’s theory, is available in Hammer, Claiming Knowledge, 455-94. For comparison to
often quite divergent South Asian conceptions see Wendy Doniger O’Flaherty, ed., Karma and Rebirth
in Classical Indian Traditions (Berkeley: University of California Press, 1980). For general background
see Helmut Zander, Geschichte der Seelenwanderung in Europa: alternative religiose Traditionen von
der Antike bis heute (Darmstadt: Wissenschaftliche Buchgesellschaft, 1999), and Joscelyn Godwin,
“The Survival of the Personality, according to Modern Esoteric Teachings” in Richard Caron, ed.,
Esotérisme, gnoses & imaginaire symbolique: Mélanges offerts a Antoine Faivre (Leuven: Peeters,
2001), 403-13. On attitudes toward reincarnation among German thinkers revered by Steiner see
Lieselotte Kurth-Voigt, Continued Existence, Reincarnation, and the Power of Sympathy in Classical
Weimar (Rochester: Camden House, 1999), and Ernst Benz, “Die Reinkarnationslehre in Dichtung und
Philosophie der deutschen Klassik und Romantik™ Zeitschrift fiir Religions- und Geistesgeschichte 9
(1957), 150-73. An anthroposophical perspective can be found in Emil Bock, Wiederholte Erdenleben:
Die Wiederverkorperungsidee in der deutschen Geistesgeschichte (Stuttgart: Verlag der
Christengemeinschaft, 1932). On the broader dynamic of German borrowings from putatively Indian
sources see Marchand, German Orientalism in the Age of Empire; Nina Berman, Orientalismus,
Kolonialismus und Moderne: Zum Bild des Orients in der deutschsprachigen Kultur um 1900 (Stuttgart:
Verlag fiir Wissenschaft und Forschung, 1997); Nicholas Germana, The Orient of Europe: The Mythical
Image of India and Competing Images of German National Identity (Newcastle: Cambridge Scholars,
2009).

%2 A recent study of esoteric conceptions of reincarnation in nineteenth century France notes: “Believers
in reincarnation imagined an evolutionary, perfectible soul, improving as it moved through a series of
lives.” Lynn Sharp, Secular Spirituality: Reincarnation and Spiritism in Nineteenth-Century France
(Lanham: Lexington Books, 2006), xv. Sharp’s final chapter “Spiritism, Occultism, Science: Meanings
of Reincarnation in the Fin de Siécle,” 163-200, is also pertinent. On the contrasts between such
Western notions of reincarnation and karma and their purported Eastern counterparts see among others
Viswanathan, “The Ordinary Business of Occultism,” as well as the considerably less critical treatment
in Ronald Neufeldt, “Karma and Rebirth in the Theosophical Movement” in Neufeldt, ed., Karma and
Rebirth: Post Classical Developments (Albany: State University of New York Press, 1986), 233-55. For
more general comparison see the incisive analysis by Jorg Wichmann, “Das theosophische
Menschenbild und seine indischen Wurzeln” Zeitschrift fiir Religions- und Geistesgeschichte 35 (1983),
12-33, as well as the chapter “Theosophie und Anthroposophie” in Helmuth von Glasenapp, Das
Indienbild deutscher Denker (Stuttgart: Koehler, 1960), 186-218. J.S. Speyer, Die indische Theosophie
(Leipzig: Haessel, 1914), 302-27, offers an early detailed scholarly review of theosophical claims to
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Within Steiner’s system, the phenomena of racial evolution and the evolution of
individual souls are so intimately intertwined that anthroposophical sources sometimes

treat them as essentially synonymous.* In Steiner’s words:

Human souls proceed through the different races. In this way the
variety of races becomes sensible and reasonable. Thus we see that one
is not condemned to live only in a primitive race while another stands
at the highly developed stages of racial existence. Each of us passes
through the different racial stages, and the passage signifies a
progressive development for the individual soul.*

various South Asian intellectual traditions, emphasizing the extent to which western theosophists
imputed to their ostensible Indian sources notions of progress and evolution that are often absent from
the Indian sources themselves. A similar critique of theosophical versions of Indian religious thought
can be found in Friedrich Max Miiller, “Esoteric Buddhism” The Nineteenth Century 33 (1893), 767-88.
For an extended comparison of European occultist versions of reincarnation to various non-European
and indigenous conceptions of reincarnation see Gugenberger and Schweidlenka, Mutter Erde, Magie
und Politik, 147-48. Gugenberger and Schweidlenka argue that western conceptions of reincarnation
and karma, including anthroposophy’s, are typically hierarchical, elitist, linear, meritocratic, often
racially stratified, and based on an evolutionary model borrowed from the natural world. In contrast,
many traditional conceptions of reincarnation and karma are egalitarian, cyclical, and dynamic,
emphasizing mutual interdependence and commonalities among people of all ‘races,” as well as non-
human creatures. Gugenberger and Schweidlenka, whose attitude toward Steiner is relatively
sympathetic, also note that “Steiner posited a strictly hierarchical evolutionary chain” based on the
theosophical root-race model, with “Germanic-Nordic” peoples at the top (ibid., 144).

% See e.g. Adolf Arenson, Leitfaden durch 50 Vortragszyklen Rudolf Steiners (Stuttgart: Freies
Geistesleben, 1961); the entry for “Seelenentwicklung” or ‘soul development’ (812) is entirely about
racial evolution. It reads in full: “See also ‘race evolution’. A soul can be incarnated in a race that is
declining, but if this soul does not make itself evil, it does not need to incarnate again in a backwards-
sinking race; it will reincarnate in a race that is climbing higher. Those souls which do not strive to
move out of physical materiality will be held back in the race “through their own weight,” that is, they
will incarnate again in the same race (Ahasver).” The allusion to Ahasver refers to Steiner’s repeated
reliance on the antisemitic myth of Ahasuerus or the Wandering Jew as a prime illustration of racial
stagnation and decadence. In Arenson’s compendium see also the extensive entry for
“Rassenentwicklung” or ‘racial evolution’ (779-82), as well as the entries for “Arische Rasse” or
‘Aryan race’ (59), and “Wurzelrassen” or ‘root races’ (956). The 1961 edition of Arenson’s book is a
photomechanical reproduction of the original 1930 edition; Arenson, a leading early anthroposophist,
prepared the guide in collaboration with Steiner himself.

% Steiner, “Die Grundbegriffe der Theosophie. Menschenrassen” in Steiner, Die Weltrdtsel und die
Anthroposophie, 133. Steiner emphasizes that regressive racial groups must “fall into decadence” and
“degenerate” while “only the progressing race is able to develop itself upward in the appropriate way.”
(ibid., 143: “daB nur die fortschreitende Rasse sich in der entsprechenden Weise hinaufentwickeln
kann.”) It is noteworthy that “the progressing race” is singular, not plural; according to
anthroposophical doctrine, only one racial group serves as the vehicle of spiritual progress in a given
era. For Steiner “the Caucasian race” is “the truly civilized race” (ibid., 144). The contrast is essential to
his overall racial scheme: “But if you contemplate the past from the perspective of spiritual science, you
will gain a very different view. You will find that our white civilized humankind originated because
certain elements segregated themselves from the Atlanteans and developed themselves higher here,
under different climatic conditions. Certain elements of the Atlantean population remained behind, at
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The entwinement of racial evolution and spiritual progress represents a central
pillar of Steiner’s esoteric cosmology. Its principal features include a hierarchical
scheme of higher and lower racial forms, a contrast between advancing races and
declining races, and the crucial notion that individual souls are responsible for their
own racial-spiritual progress or degeneration.® Moreover, physical aspects of race,

according to Steiner, reflect the underlying spiritual realities of race: “For our soul-

5986

spiritual nature is physically expressed by the colour of our skin.”™ In addition, the

emphasis on racial difference as a corollary to spiritual progress sometimes led Steiner

to denigrate notions of racial equality:

The most characteristic sign of the time is the belief that when a group
of individuals have set up some trashy proposition as a general program
- such as the unity of all men regardless of race, nation or color, and so
forth - something has been accomplished. Nothing has been
accomplished except to throw sand into people’s eyes. Something real
is attained only when we note the differences and realize what world
conditions are.”’

earlier levels; thus we can see that the peoples of Asia and America are remnants of the various
Atlantean races.” (ibid., 145)

% The notion that individual souls are responsible for their own racial advance or decline is fundamental
to anthroposophy’s conception of spiritual evolution. Steiner writes: “You might now be inclined to
say: Is it not an extremely bitter thought that whole bodies of peoples remain immature and do not
develop their capacities; that only a small group becomes capable of providing the germ for the next
civilization? This thought will no longer disquiet you if you distinguish between race-development and
individual soul-development, for no soul is condemned to remain in one particular race. The race may
fall behind; the community of people may remain backward, but the souls progress beyond the several
races. If we wish to form a true conception of this we must say that all the souls now living in bodies in
civilized countries were formerly incarnated in Atlantean bodies. A few developed there in the requisite
manner, and did not remain in Atlantean bodies. As they had developed further they could become the
souls of the bodies which had also progressed further. Only the souls which as souls had remained
backward had to take bodies which as bodies had remained at a lower stage. If all the souls had
progressed, the backward races would either have decreased very much in population, or the bodies
would be occupied by newly incoming souls at a low stage of development. For there are always souls
which can inhabit backward bodies. No soul is bound to a backward body if it does not bind itself to it.”
(Steiner, The Apocalypse of St. John, 80)

% Rudolf Steiner, The Riddle of Humanity: The Spiritual Background of Human History (London:
Rudolf Steiner Press, 1990), 219.

%7 Rudolf Steiner, Spiritual Science as a Foundation for Social Forms (New York: Anthroposophic
Press, 1986),

122. In similar terms, anthroposophist Ernst Boldt derided what he took to be a severely distorted
presentation of Steiner’s views by Karl Jellinek: “Rudolf Steiner’s idea of a threefold State-organism is
about as far removed from Jellinek’s Utopian nonsense about ‘cosmo-political democracy’ and “unified
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These themes recur throughout Steiner’s works.® Through the process of racial
and ethnic karma, and the correlation between soul-spiritual qualities and racial traits,
the physical variety and diversity within the human species are invested with powerful
esoteric significance, under the rubric of progressive evolution. Indeed such
considerations provide an essential key to the anthroposophical understanding of

history. As the incarnating souls “became steadily better and better,” Steiner explains,

the souls eventually passed over into higher races, such that souls
which had earlier been incarnated in completely subordinate races
developed themselves upwards onto a higher level and were able to
incarnate later into the physical descendants of the leading population
of Europe. [...] That is the reason why there were fewer and fewer

peoples’ or ‘world-state’ as it is from the Brotherhood of the Human Races” (Boldt, From Luther to
Steiner, 148). For Jellinek’s detailed and entirely sympathetic presentation of Steiner’s teachings see
Karl Jellinek, Das Weltengeheimnis (Stuttgart: Enke, 1921).

% The timbre of Steiner’s racial teachings may be best apprehended in the original; a representative
passage reads as follows: “So hat jede Rasse ihre Aufgabe in der Menschheitsentwickelung. Die
Aufgabe der unsrigen, der fiinften Haupt- oder Wurzelrasse besteht darin, zu den vier Gliedern der
menschlichen Wesenheit das hinzuzubringen, was man das Manasische nennt, das heif8t, durch Begriffe
und Ideen das Verstiandnis zu wecken. Jede Rasse hat ihre Aufgabe: diejenige der atlantischen war die
Ausbildung des Ich. Unsere, die fiinfte Wurzelrasse, die nachatlantische Zeit, hat das Manas, das
Geistselbst auszubilden. Mit dem Untergang der Atlantis gingen aber deren Errungenschaften nicht
unter, sondern es wurde von all dem, was in der atlantischen Pflanzschule der Adepten vorhanden war,
das Wesentlichste von einem kleinen Kern von Menschen mitgenommen. Diese kleine Masse zog unter
der Fiihrung des Manu in die Gegend der heutigen Wiiste Gobi. Und diese kleine Schar bereitete nun
Nachbildungen der fritheren Kultur und Lehre vor, aber mehr im Verstandeshaften. Es waren die in
Gedanken und Zeichen umgesetzten fritheren geistigen Krifte. Von dort, von diesem Zentrum zogen
dann, wie Radien, wie Strahlungen, die verschiedenen Kulturstrémungen aus. [...] Aber unsere
Aufgabe besteht heute darin, das Okkulte im Manas, im reinsten Element des Gedankens zu erfassen.
Das Erfassen des Spirituellen in diesem feinsten Destillat des Gehirns ist die eigentliche Mission
unserer Zeit. Diesen Gedanken so kraftvoll zu machen, dal3 er etwas von okkulter Kraft hat, das ist die
uns gestellte Aufgabe, um unseren Platz fiir die Zukunft ausfiillen zu kdnnen.” Steiner, Zur Geschichte
und aus den Inhalten der ersten Abteilung der esoterischen Schule 1904-1914 (Dornach: Rudolf Steiner
Verlag, 1996), 394. Steiner concludes: “Fiir jeden einzelnen und fiir das allgemeine Menschentum ist
der Weg zur Weisheit, zur Bruderschaft nur zu erreichen durch Erkenntnis. Wir haben nun diesen Weg
durch drei Mysterienarten hindurch verfolgt. Theosophie muf} es dazu bringen, daf} ein kleiner Mensch-
heitskern Verstandnis fiir das Gesagte hat, um in der sechsten Rasse das Verstiandnis dafiir in der Masse
zu wecken. Es ist dies die Aufgabe, welche die Theosophie zu erfiillen hat. Ein kleiner Teil der fiinften
Wurzelrasse wird die Entwickelung vorausnehmen, er wird Manas spiritualisieren, das Geistselbst
entfalten. Der grof3e Teil aber wird den Gipfel der Selbstsucht erreichen. Jener Menschheitskern nun,
der das Geistselbst entwickelt, wird der Same der sechsten Wurzelrasse sein, und die Vorgeschrittensten
dieses Kernes, die aus der Menschheit hervorgegangenen Meister, wie wir sie nennen, werden dann die
Menschheit fithren. Nach diesem Ziel hin strebt die theosophische Bewegung fiir Geist-Erkenntnis.”
(401)
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descendants in the subordinate races and more and more descendants in
the higher races. Thus the lowest strata of the European population
gradually died out. This is a very definite process which we must
understand. The souls evolve further, the bodies die away. We must
therefore carefully distinguish between soul development and race
devel(ggpment. The souls then appear in bodies that descend from higher
races.

The steady advance of racial-spiritual progress depends, however, on the
willingness of each person, each soul, to embrace the occult version of Christianity

that Steiner preached. Failure or refusal to do so leads to racial decadence:

People who listen to the great leaders of humankind, and preserve their
soul with its eternal essence, reincarnate in an advanced race; in the
same way he who ignores the great teacher, who rejects the great leader
of humankind, will always reincarnate in the same race, because he was
only able to develop the one form. This is the deeper meaning of
Ahasver, who must always reappear in the same form because he
rejected the hand of the greatest leader, Christ. Thus each person has

% Rudolf Steiner, Christus und die menschliche Seele (Dornach: Rudolf Steiner Verlag, 1997), 93. For
Steiner, individual karma regulates the evolutionary outcome, which is overseen by higher spiritual
beings; the souls that are to progress are those that reject materialism and acknowledge the
supersensible worlds revealed by anthroposophy, while souls which do not recognize these
supersensible worlds are doomed to evolutionary regression: “The beings of the higher hierarchies who
guide and ordain the progressive course of evolution are endowed with certain forces that make this
course possible. [...] We discover that there are already souls today who, when they enter the spiritual
world after death, are so constituted that the spirits of the higher hierarchies who foster progressive
evolution cannot do anything with them. I have often emphasized that there are souls today who are in
no way inclined to develop an understanding of the supersensible worlds in accordance with our day
and age, who are thoroughly materialistic and who have completely cut themselves off from the
spiritual world. It is precisely such souls who after death make it difficult for the beings of the spiritual
hierarchies to do anything with them. These spiritual beings of the higher hierarchies possess forces
destined for the progressive course of evolution. Souls who have closed themselves completely against
this progressive course are also too heavy, so heavy in fact that the beings of the higher hierarchies
cannot overcome the weight. We need not despair today in respect to such souls. The real danger point
will occur in the sixth post-Atlantean epoch, and ultimately they will be totally cast off from
progressive evolution during the Venus period. If, however, nothing else were to intervene, such souls
would have to be cast off earlier from progressive evolution because they would be totally useless to the
beings of the higher hierarchies.” Rudolf Steiner, Life Between Death and Rebirth (Hudson:
Anthroposophic Press, 1968), 235. Steiner specifies that accepting the “Christ impulse” is essential to
avoid evolutionary ruin: “Obstacles arise against the challenge of progressive evolution that sounds
forth to mankind. A considerable number of human beings in our time are as yet unable to find a deep
feeling relationship to the Christ impulse even though the earth has reached a stage of development
when the human soul needs the Christ impulse if it is to go through life between death and rebirth in the
right way. Souls who go through the gate of death without some connection with the Christ impulse are
in danger because the leaders of progress, the beings of the higher hierarchies, are unable to bring their
forces to bear on souls who have torn themselves out of the stream of evolution and who, as a result of
their strange existence, destine themselves to ruin.” (ibid., 236)
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the opportunity to become caught up in the essence of one incarnation,
to push away the leader of humankind, or instead to undergo the
transformation into higher races, toward ever higher perfection. Races
would never become decadent, never decline, if there weren't souls that
are unable to move up and unwilling to move up to a higher racial
form. Look at the races that have survived from earlier eras: they only
exist because some souls could not climb higher.”

Steiner’s statements along these lines were not limited to general spiritual-
evolutionary principles; he offered an array of concrete assessments of specific racial
and ethnic groups. His various pronouncements on the topic comprise a range of
normative judgements, some of them arranged in a hierarchical scale and many of

them plainly pejorative.”’ At times these assertions were broad categorizations; Steiner

% Rudolf Steiner, Das Hereinwirken geistiger Wesenheiten in den Menschen (Dornach: Rudolf Steiner
Verlag, 2001), 174. Steiner insisted on a similar point in related contexts as well: “All materialistically
thinking souls work on the production of evil race-formations, and what is done of a spiritual nature
causes the bringing forth of a good race. Just as mankind has brought forth that which has retrogressed
in the animals, plants and minerals, so will a portion split off and represent the evil part of humanity.
[...] Just as older conditions which have degenerated to the ape species seem grotesque to us today, so
do materialistic races remain at the standpoint of evil, and will people the earth as evil races. It will lie
entirely with humanity as to whether a soul will remain in the bad race or will ascend by spiritual
culture to a good race. [...] A man would neglect his duty to mankind if he did not wish to become
acquainted with the forces which work in the direction of right evolution or against it. [...] One who
tries to carry this knowledge into the direct practice of everyday life, furthers the advance of the coming
evolution of humanity. It is extremely important for us to learn more and more to put into practice what
exists as the conception of spiritual science. So you see, the Spiritual Movement has a quite definite
goal, namely, to mould future humanity in advance. And the goal can be reached in no other way than
through the acceptance of spiritual wisdom. This is the thought that lives in the mind of one who
conceives spiritual science as the great task of mankind. He thinks of it as inseparable from evolution
and he regards it not as an object of desire but as a task and duty that is laid upon him. And the more we
acknowledge this, the more rapidly do we approach the future form of humanity in the Sixth Age. As at
that time in ancient Atlantis, in the neighbourhood of modern Ireland, the advanced human beings were
drawn to the East in order to found the new civilisations, so have we now the task of working towards
the great moment in the Sixth Age, when humanity will undertake a great spiritual ascent.” Steiner,
Theosophy of the Rosicrucian, 150-51.

*! For further detailed statements of Steiner’s racial doctrines see among others the following: Steiner,
“The Manifestation of the Ego in the Different Races of Men” in Steiner, The Being of Man and His
Future Evolution (London: Rudolf Steiner Press, 1981), 110-26; Steiner, At the Gates of Spiritual
Science (London: Rudolf Steiner Press, 1970), 65-74, 96-108; Steiner, Anthroposophical Leading
Thoughts (London: Rudolf Steiner Press, 1973), 160-66; Steiner, The Christian Mystery (Hudson:
Anthroposophic Press, 1998), 176-83; Steiner, Christus und die menschliche Seele, 88-94; Steiner, Aus
den Inhalten der esoterischen Stunden (Dornach: Rudolf Steiner Verlag, 1995), 115-16, 124-25, 169-
70, 217-27; Steiner, Das Johannes-Evangelium (Dornach: Rudolf Steiner Verlag, 1995), 139-45, 157-
61; Steiner, Die okkulten Wahrheiten alter Mythen und Sagen (Dornach: Rudolf Steiner Verlag, 1999),
37-39, 138-39; Steiner, Kosmogonie (Dornach: Rudolf Steiner Verlag, 1979), 86-87, 119-24, 164-69,
246-48, 263-74; Steiner, Aus der Bilderschrift der Apokalypse des Johannes (Dornach: Rudolf Steiner
Verlag, 1991), 38-39, 46-47; Steiner, Grundelemente der Esoterik (Dornach: Rudolf Steiner Verlag,
1972), 182-91, 228-31, 240-62, 283-85; Steiner, Die Schopfung der Welt und des Menschen (Dornach:
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taught, for instance, that black people are marked by a powerful instinctual life, yellow
and brown people by a potent emotional life, and white people by a highly developed
intellectual life.”” Other ethnic and racial assessments were more concrete and
occasionally quite specific. Jews and Chinese, for example, served as paradigmatic
examples of racial stagnation.”” Steiner characterized indigenous peoples as decadent,
stunted, and degenerate.”* Black Africans, meanwhile, were portrayed as highly
physical creatures, spiritually immature, and lacking a relationship to the higher
spiritual realms. Such claims recapitulated standard European notions about black
people as savages, while carrying the additional significance of anthroposophy’s
stratified model of spiritual evolution.

“Negroes,” Steiner taught, “cut themselves off completely from the spiritual
world.” According to Steiner, “younger souls — the majority at any rate — incarnate in

the coloured races, so that it is the coloured races, especially the Negro race, which

Rudolf Steiner Verlag, 1993), 132-33, 152-53; Steiner, Gegensdtze in der Menschheitsentwickelung
(Dornach: Rudolf Steiner NachlaBverwaltung, 1967), 26-39, 151-65.

92 Steiner, Vom Leben des Menschen und der Erde, 56.

% Jews, in Steiner’s eyes, were closely associated with atavistic “blood ties” and a “group-soul” rather
than true individuality; this is why Jews stubbornly insisted on remaining Jews rather than abandoning
Jewishness and being absorbed into gentile communities, as Steiner believed they should. In Steiner’s
esoteric evolutionary system, moreover, the Jewish people had fulfilled their cosmic mission two
millennia ago and ought to have disappeared after the coming of Christ. Steiner further held that “The
Jews have a great gift for materialism, but little for recognition of the spiritual world” (Steiner, From
Beetroot to Buddhism, 59). For a detailed analysis see Peter Staudenmaier, “Rudolf Steiner and the
Jewish Question” Leo Baeck Institute Year Book 50 (2005), 127-47. On the Chinese as evolutionary
“stragglers” see e.g. Rudolf Steiner, Menschheitsentwickelung und Christus-Erkenntnis (Dornach:
Rudolf Steiner Verlag, 1981), 186, and Steiner, The Apocalypse of St. John, 140. For markedly similar
claims see Annie Besant, Uralte Weisheit: Die Lehren der Theosophie (Leipzig: Grieben, 1905), 5.
Houston Stewart Chamberlain also depicted Chinese and Jews as exemplars of racial sterility; cf.
Chamberlain, Foundations of the Nineteenth Century vol. Il (New York: Howard Fertig, 1977), 248-57.
For background on racial attitudes toward Asians in Imperial Germany see Heinz Gollwitzer, Die gelbe
Gefahr: Geschichte eines Schlagworts (Gottingen: Vandenhoeck & Ruprecht, 1962), 163-218.

* See among others Rudolf Steiner, Welt, Erde und Mensch (Dornach: Rudolf Steiner Verlag, 1983),
106; Steiner, The Evolution of the Earth and Man and the Influence of the Stars (Hudson:
Anthroposophic Press, 1987), 126; Steiner, Menschheitsentwickelung und Christus-Erkenntnis, 244;
and Steiner, Cosmic Memory, 46. Steiner described Native Americans, for example, as a “decadent side
branch” of evolution, located evolutionarily between Europeans and apes: Steiner,
Menschheitsentwickelung und Christus-Erkenntnis, 245.

% Rudolf Steiner, Vergangenheits- und Zukunfisimpulse im sozialen Geschehen (Dornach: Rudolf
Steiner Verlag, 1980), 149.
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% In contrast to the spiritually mature

mainly brings younger souls to incarnation.
Europeans, “The black or Negro race is substantially determined by these childhood
characteristics.”®” At times Steiner offered extended and graphic descriptions of the
Negro’s powerful physical drives and their cosmic origins.”® He criticized the presence
of black people in Europe and its degrading spiritual effects, decrying in particular the
stationing of French colonial troops on German soil during the occupation of the
Rhineland in the aftermath of World War One. Several of his lectures during the
Rhineland occupation, at the height of German outrage against the deployment of

African soldiers in Germany, invoke this theme.”” In a February 1923 discussion with

the original group of Waldorf teachers Steiner declared:

% Rudolf Steiner, Occult History, 33; the following sentence characterizes the “coloured races” as
“uncivilised races.” This claim is consonant with Steiner’s overarching theory: “Each person proceeds
through race after race. Those that are young souls incarnate in the races that have remained behind on
earlier racial levels.” (Steiner, Die Weltrdtsel und die Anthroposophie, 153) “Is the perfect spirit to have
the same antecedents as the imperfect one? Does a Goethe have the same antecedents as any Hottentot?
The antecedents of an ape are as unlike those of a fish as are the antecedents of Goethe's mind unlike
those of a savage. The spiritual ancestry of Goethe's soul is a different one from that of the savage
soul.” Rudolf Steiner, Christianity as Mystical Fact (New York: Anthroposophic Press, 1947), 52.

°7 Steiner, The Mission of the Folk Souls, 75. Such passages bear comparison with Hegel’s account of
racial developmental differences and of “Negroes” as a “race of children”; for extensive excerpts see
Bernasconi and Lott, eds., The Idea of Race, 38-44.

% Consider the following passage from 1923: “Let us look first at the blacks in Africa. These blacks in
Africa have the peculiar characteristic that they absorb all light and all warmth from space. They take it
in. And this light and warmth cannot penetrate through the whole body, because after all a person is
always a person, even if he is black. It does not penetrate through the whole body, but lingers on the
surface of the skin, and the skin itself thus turns black. So a black in Africa is therefore a person who
absorbs as much warmth and light as possible from space and assimilates it within himself. In this way
the energies of the cosmos affect the whole person. Everywhere he takes in light and warmth,
everywhere. He assimilates it inside of himself. There must be something there that helps him in this
assimilation. Now you see, what helps him in this assimilation is his rear-brain. In the Negro the rear-
brain is therefore especially developed. It goes through his spinal cord. And this is able to assimilate all
the light and warmth that are inside a person. Therefore everything connected to the body and the
metabolism is strongly developed in the Negro. He has, as they say, powerful physical drives, powerful
instincts. The Negro has a powerful instinctual life. And because he actually has the sun, light, and
warmth on his body surface, in his skin, his whole metabolism operates as if he were being cooked
inside by the sun. That is where his instinctual life comes from. The Negro is constantly cooking inside,
and what feeds this fire is his rear-brain.” Steiner, Vom Leben des Menschen und der Erde, 55; see also
the accompanying illustration on 56. The same text explains that while black people are distinguished
by their “rear-brain,” yellow and brown people display an especially pronounced “mid-brain,” and
white people a fully developed “fore-brain.”

% For context on German reactions to the deployment of African troops in the Rhineland occupation see
Robert Reinders, “Racialism on the Left: E.D. Morel and the "Black Horror on the Rhine"”
International Review of Social History 13 (1968), 1-28; Keith Nelson, “The ‘Black Horror on the
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The French are committing the terrible brutality of moving black
people to Europe, but it works, in an even worse way, back on France.
It has an enormous effect on the blood and the race and contributes
considerably toward French decadence. The French as a race are
reverting.'"”’

In a March 1923 lecture in Dornach surveying the various racial groups on the earth,

Steiner offered definite instruction about which races belong where:

When we ask which race belongs to which part of the earth, we must
say: the yellow race, the Mongols, the Mongolian race belongs to Asia,
the white race or the Caucasian race belongs to Europe, and the black
race or the Negro race belongs to Africa. The Negro race does not
belong to Europe, and the fact that this race is now playing such a large
role in Europe is of course nothing but a nuisance.'"’

Rhine’: Race as a Factor in Post-World War I Diplomacy” Journal of Modern History 42 (1970), 606-
27; Sally Marks, “Black Watch on the Rhine: A Study in Propaganda, Prejudice, and Prurience”
European Studies Review 13 (1983), 297-333; Gisela Lebzelter, “Die ‘Schwarze Schmach’: Vourteile —
Propaganda — Mythos” Geschichte und Gesellschaft 11 (1985), 37-58; Hans-Jiirgen Liisebrink,
““Tirailleurs Sénégalais’ und ‘Schwarze Schande’ — Verlaufsformen und Konsequenzen einer deutsch-
franzdsischen Auseinandersetzung (1910-1926)” in Janos Riesz and Joachim Schultz, eds., Tirailleurs
Sénégalais: Zur bildlichen und literarischen Darstellung afrikanischer Soldaten im Dienste
Frankreichs (Frankfurt: Lang, 1989), 57-73; Joachim Schultz, “Die ‘Utschebebbes’ am Rhein — Zur
Darstellung schwarzer Soldaten wahrend der franzosischen Rheinlandbesetzung (1918-1930)” in ibid.,
75-100; Peter Martin, “Die Kampagne gegen die ‘Schwarze Schmach’ als Ausdruck konservativer
Visionen vom Untergang des Abendlandes” in Gerhard Hopp, ed., Fremde Erfahrungen: Asiaten und
Afrikaner in Deutschland, Osterreich und in der Schweiz bis 1945 (Berlin: Zentrum Moderner Orient,
1996), 211-24; Iris Wigger, “‘Against the Laws of Civilization’: Race, Gender, and Nation in the
International Racist Campaign Against the ‘Black Shame’” Berkeley Journal of Sociology 46 (2002),
113-31; Jean-Ives Naour, La honte noire: L’Allemagne et les troupes coloniales francaises, 1914—1945
(Paris: Hachette, 2003); Christian Koller, “Von Wilden aller Rassen niedergemetzelt”: Die Diskussion
um die Verwendung von Kolonialtruppen in Europa zwischen Rassismus, Kolonial- und Militdrpolitik
(1914-1930) (Stuttgart: Franz Steiner, 2001); Jared Poley, Decolonization in Germany: Weimar
Narratives of Colonial Loss and Foreign Occupation (Oxford: Lang, 2005); Iris Wigger, Die
“Schwarze Schmach am Rhein”: Rassistische Diskriminierung zwischen Geschlecht, Klasse, Nation
und Rasse (Miinster: Westfalisches Damptboot, 2007); Julia Roos, “Women’s Rights, Nationalist
Anxiety, and the ‘Moral’ Agenda in the Early Weimar Republic: Revisiting the ‘Black Horror’
Campaign against France’s African Occupation Troops” Central European History 42 (2009), 473-508.
1% Rudolf Steiner, Faculty Meetings With Rudolf Steiner (Hudson: Anthroposophic Press, 1998), 558-
59.

101 Steiner, Vom Leben des Menschen und der Erde, 52-53; the last sentence reads: “Die Negerrasse
gehort nicht zu Europa, und es ist natiirlich nur ein Unfug, daB sie jetzt in Europa eine so gro3e Rolle
spielt.” In addition to contextual factors such as the ‘black horror’ campaign sparked by the Rhineland
occupation, it is worth noting that an array of racial theories from German authors appeared during this
period. H.F K. Giinther’s Rassenkunde des deutschen Volkes appeared in 1922, while Walter Scheidt’s
Beitrdge und Sammelarbeiten zur Rassenkunde Europas and Gustav Kraitschek’s Rassenkunde mit
besonderer Beriicksichtigung des deutschen Volkes appeared in 1923. At the same time, a number of
important works appeared directly challenging such racial theories, including Franz Boas’ Kultur und
Rasse published in 1922.
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In a December 1922 lecture in Dornach, Steiner provided a striking instance of the

anthroposophical conjoining of physical and spiritual aspects of racial difference:

Recently I went into a bookstore in Basel and found an example of the
latest publishing agenda: a Negro novel, just as the Negroes in general
are entering into European civilization step by step! Everywhere Negro
dances are being performed, Negro dances are being hopped. But we
even have this Negro novel already. It is utterly boring, dreadfully
boring, but people devour it. I am personally convinced that if we get
more Negro novels, and give these Negro novels to pregnant women to
read during the first phase of pregnancy, when as you know they can
sometimes develop such cravings, if we give these Negro novels to
pregnant women to read, then it won’t even be necessary for Negroes to
come to Europe in order for mulattoes to appear. Simply through the
spiritual effects of reading Negro novels, a multitude of children will be
born in Europe that are completely gray, that have mulatto hair, that
look like mulattoes!'*

Among anthroposophists, such concerns were sometimes expressed as a fear of the
“negroification” of German culture and of Europe as a whole.'” In anthroposophy’s
vision of physical-spiritual evolution, the appearance of the ‘wrong’ racial and ethnic
groups in the wrong place and time was not simply an affront to cultural propriety but

a potential cosmic calamity.

192 Rudolf Steiner, Uber Gesundheit und Krankheit (Dornach: Rudolf Steiner Verlag, 1994), 189. For
further comments on the “crude and primitive” nature of “Negro dances” see Marie Steiner’s 1927
introduction to Rudolf Steiner, Eurythmy as Visible Speech (London: Rudolf Steiner Publishing
Company, 1944), vii.

19 Even some of the more prominent cultural figures within anthroposophical ranks displayed
occasional affinities with this sort of racial discourse. Andrej Belyj, Im Reich der Schatten: Berlin 1921
bis 1923 (Frankfurt: Insel, 1987) includes chapters such as “Der Neger in Berlin” and “Vom “Neger” in
Europa” from the early 1920s; these pieces combine an aestheticized awe toward black people’s
supposedly superior physicality with open revulsion at their increasing presence in Europe, evidently
viewing this as part of a shadowy international conspiracy. Belyj thus decries the “barbaric” sight of
blacks on European streets (64) and “the ‘negroification’ of our culture” (55), with its black “poison”
spreading “corrosion and debasement” (48), above all from France, where the rising tide of “black
blood” threatens to engulf Europe: “black blood will suddenly flood toward Paris in a torrent of
millions of Negroes and mulattoes...” (58, ellipsis in original). Belyj also laments that Berlin is
becoming “eine Negerstadt.” (67) Belyj was at the time a prominent anthroposophist; he first met
Steiner in 1912 and became a long-term member of Steiner’s ‘Esoteric School.” For background see
Gerd Koenen and Lew Kopelew, eds., Deutschland und die Russische Revolution 1917-1924 (Munich:
Fink, 1998), 659-63.
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These premises nonetheless left ample room for ambiguities within the
anthroposophical conception of racial-ethnic progress. Two examples may serve to put
these ambiguities into sharper relief: Steiner’s philosemitic articles from his
transitional period in 1900-1901, and his remarks about the “occult significance” of
“the race question” in the midst of Germany’s military campaign in its colony in
South-West Africa during Steiner’s tenure as leader of the German theosophical
movement. Steiner’s brief series of philosemitic articles was published in the
Mittheilungen aus dem Verein zur Abwehr des Antisemitismus between September and
December 1901.'% These articles rejected organized antisemitism from a firmly
German national standpoint; Steiner disparaged antisemitic agitation as “un-German”
and called on assimilationist German Jews to prove themselves more German than
their detractors. His analysis emphasized the “great cultural mission” of the German
Volk and argued that fully Germanized Jews can contribute to this all-important
mission by committing themselves to the “German spirit.” While some of Steiner’s
conclusions amounted to an apologia for less vulgar forms of antisemitism and caused
the editors of the journal to distance themselves from his claims, his basic insistence
on the possibility of radical assimilation, through which Jewishness itself would
dissolve into Germanness, contrasted distinctly with the increasingly aggressive and

racialized versions of antisemitism that eventually came to mark the era.'®

1% The full text of all seven articles is reprinted in Steiner, Gesammelte Aufsiitze zur Kultur- und
Zeitgeschichte, 382-420. A comparison with the original publication is nonetheless instructive, as
examined below. For further background on the Verein zur Abwehr des Antisemitismus see the new
study by Auguste Zei3-Horbach, Der Verein zur Abwehr des Antisemitismus: Zum Verhdltnis von
Protestantismus und Judentum im Kaiserreich und in der Weimarer Republik (Leipzig: Evangelische
Verlagsanstalt, 2008), and the somewhat more critical earlier study by Barbara Suchy, “The Verein zur
Abwehr des Antisemitismus” Leo Baeck Institute Year Book 28 (1983), 205-39 and Leo Baeck Institute
Year Book 30 (1985), 67-103.

19 On the profound differences between Jewish and gentile conceptions of assimilation at the time see
Christian Wiese, Challenging Colonial Discourse: Jewish Studies and Protestant Theology in
Wilhelmine Germany (Leiden: Brill, 2005). Steiner’s brief association with the Verein zur Abwehr des
Antisemitismus seems to have involved a learning process, reflected in the timing and the developing
content of his contributions to the organization’s journal. The first three of his seven pieces appeared in
the September 1901 issues, beginning with volume 11, number 37 of the Mittheilungen aus dem Verein
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Steiner’s disquisition on “The Occult Significance of Blood,” on the other
hand, reinforced several important German assumptions about race in colonial
contexts. Originally presented as a public lecture in Berlin on October 25, 1906,

Steiner published the text a few months later in 1907.'%

The timing, once again, is
revealing: Steiner’s remarks were delivered in the midst of the final phase of the
genocidal German military campaign against the Herero and Nama peoples in the
German colony of South-West Africa, and during the run-up to the so-called

“Hottentot election” of January 1907, in which imperialism and colonialism were

central issues.'”’ Early in the text, one of Steiner’s central passages reads:

zur Abwehr des Antisemitismus (September 11, 1901), 307; these initial contributions are all short
pieces, the last one three paragraphs total. Steiner then has the lead article in the October 2, 1901 issue,
a slightly longer piece titled “Der Wissenschaftsbeweis der Antisemiten” (Mittheilungen aus dem
Verein zur Abwehr des Antisemitismus vol. 11 no. 40, 331-32), in which Steiner attempts to exonerate
the work of philosopher Friedrich Paulsen from the charge of antisemitic tendencies. In a footnote
attached to the article, the editors of the Mittheilungen distance themselves from Steiner’s assessment of
Paulsen’s work. At this point, after four articles by Steiner in four consecutive issues, his contributions
cease for six weeks, resuming in mid-November with a longer serialized essay titled “Verschamter
Antisemitismus” beginning on the second page of the November 13, 1901 issue (Mittheilungen aus dem
Verein zur Abwehr des Antisemitismus vol. 11 no. 46, 380) and extending through the December 4,
1901 issue (Mittheilungen aus dem Verein zur Abwehr des Antisemitismus vol. 11 no. 49, 405-06). In
this essay, Steiner re-examines the work of Paulsen (whom German antisemites had claimed as one of
their own) much more critically and in considerably more detail. The impression that arises from
reading the pieces in sequence is that the editors of the journal had perhaps confronted Steiner about his
understanding of antisemitism and its ideological functions, and that Steiner tried to take the lesson to
heart. (For an indication of Paulsen’s decidedly negative attitudes toward Jews, see Friedrich Paulsen,
An Autobiography, edited by Theodor Lorenz, New York: Columbia University Press, 1938, 266-67,
294, 383-84, 428, 434, 484-85.) Steiner’s final contribution appeared in the Mittheilungen aus dem
Verein zur Abwehr des Antisemitismus, December 26, 1901, under the telling title “Idealismus gegen
Antisemitismus”; it is another attempt to absolve a German author, Lothar von Kunowski, of
antisemitism, in part by celebrating Kunowski’s recuperation of German cultural superiority. Steiner’s
essays for the journal consistently display a German nationalist tone; the type of antisemitism that
aroused his ire was the organized political variety and the concomitant efforts by some of the more
plebian antisemites to lay claim to German high culture and philosophy in support of their cause.
Steiner’s chief concern appears to be defending the dignity of German literary and philosophical
traditions, and in particular guarding the legacy of German Idealism from cooptation by antisemitic
demagogues. Finally, it may also be noteworthy that Steiner’s series of explicitly philosemitic articles
came to an end just as he was turning toward theosophy.

1% Steiner, Blut ist ein ganz besonderer Saft; translated as Steiner, Occult Significance of Blood. The
original title is a famous quotation from Goethe’s Faust. The German edition, published by Steiner’s
own theosophical publishing house, went through five printings by 1922, for a total of fifteen thousand
copies.

"% For details on the campaign in South-West Africa see Isabel Hull, Absolute Destruction: Military
Culture and the Practices of War in Imperial Germany (Ithaca: Cornell University Press, 2005), 5-90.
An informative popular account is available in Mark Cocker, Rivers of Blood, Rivers of Gold: Europe's
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But all such questions are illuminated as soon as we recognize the
nature of the spiritual essence which lies at the back of our blood. Who
can deny that this question is closely linked to that of race, which at the
present time is once more coming markedly to the front? Yet this
question of race is one that we can never understand until we
understand the mysteries of the blood and of the results accruing from
the mingling of the blood of different races. And finally, there is yet
one other question, the importance of which is becoming more and
more acute as we endeavor to extricate ourselves from the hitherto
aimless methods of dealing with it, and seek to approach it in its more
comprehensive bearings. This problem is that of colonisation, which
crops up wherever civilised races come into contact with the
uncivilised: namely — To what extent are uncivilized peoples capable
of becoming civilised? How can a Negro or an utterly barbaric savage
become civilised? And in what way ought we to deal with them? And
here we have to consider not only the feelings due to a vague morality,
but we are also confronted by great, serious, and vital problems of
existence itself. Those who are not aware of the conditions governing a
people — whether it be on the up- or down-grade of its evolution, and
whether the one or the other is a matter conditioned by its blood —
such people as these will, indeed, be unlikely to hit on the right mode
of introducing civilisation to an alien race. These are all matters which
arise as soon as the Blood Question is touched upon.'®

Congquest of Indigenous Peoples (New York: Grove Press, 1998), 269-370. On the “Hottentot election”
see Ulrich van der Heyden, “Die ‘Hottentottenwahlen’ von 1907” in Jiirgen Zimmerer and Joachim
Zeller, eds., Volkermord in Deutsch-Siidwestafrika: Der Kolonialkrieg (1904-1908) in Namibia und
seine Folgen (Berlin: Christoph Links, 2003), 97-102. See also Zimmerer and Zeller, eds., Genocide in
German South-West Africa (Monmouth: Merlin Press, 2008), and Gesine Kriiger, Kriegsbewdltigung
und Geschichtsbewufitsein: Realitdt, Deutung und Verarbeitung des deutschen Kolonialkriegs in
Namibia 1904 bis 1907 (Gottingen: Vandenhoeck & Ruprecht, 1999). This context is crucial; in
Germany in the autumn of 1906 and early 1907, Steiner’s references to colonialism, the “question of
race,” and “Negroes” and “savages” could be readily linked by all listeners and readers to the Herero
and Nama, as well as to the concurrent Maji Maji war in German East Africa. For background on the
latter conflict see Felicitas Becker and Jigal Beez, eds., Der Maji-Maji-Krieg in Deutsch-Ostafrika,
1905-1907 (Berlin: Links, 2005). Steiner’s occasional references to “Hottentots” in other works draw
on the same shared cultural background. For an insightful analysis of this theme see Nicholas Hudson,
“‘Hottentots’ and the evolution of European racism” Journal of European Studies 34 (2004), 308-32.
198 Steiner, Occult Significance of Blood, 13-14. Much of the rest of the essay presents standard
theosophical teachings about the physical body, the etheric body, and the astral body, the relationship
between the ‘I’ and the blood, and the intertwinement of macrocosm and microcosm. Compare these
remarks from 1921: “Wenn irgendwo zwei Rassen, zwei Volkerschaften durcheinander sich mischten,
dann hatten sie verschiedenes Blut. Die einen blieben unten, versklavten mehr, die andere Bevolkerung
hob sich gewissermaBien nach oben, bildete die oberen Zehntausend. Sowohl diese sozialen
Unterschiede, wie auch dasjenige, was in der Erkenntnis, in den Seelen der Menschen lebte, das war
durchaus ein Ergebnis des Rassigen, des Blutes.” Rudolf Steiner, Die Naturwissenschaft und die
weltgeschichtliche Entwickelung der Menschheit (Dornach: Naturwissenschaftliche Sektion am
Goetheanum, 1939), 95.

100



Near the conclusion of the text, after a discussion of the relationship between “the

mixing of blood” and clairvoyance, Steiner returns to this theme:

When two groups of people come into contact, as in the case of
colonisation, then those who are acquainted with the conditions of
evolution are able to foretell whether or not an alien form of civilisation
can be assimilated by the others. Take, for example, a people that is the
product of its environment, into whose blood this environment has built
itself, and try to graft upon such a people a new form of civilisation.
The thing is impossible. This is why certain aboriginal peoples had to
go under, as soon as colonists came to their particular parts of the
world. It is from this point of view that the question will have to be
considered, and the idea that changes are capable of being forced upon
all and sundry will in time cease to be upheld, for it is useless to
demand from blood more than it can endure.'®

Steiner thus distinguished between ‘uncivilized’ peoples that are advancing
evolutionarily and those that are regressing evolutionarily. This was a pivotal motif in
Steiner’s racial and ethnic theories: The assimilable elements of ostensibly backward
and archaic racial groups are taken up into forward-moving groups, while the
stragglers die out.''® This basic dichotomy informs Steiner’s observations about the
necessity of ‘blood mixture’ for spiritual progress. The logic Steiner invoked in such
contexts coupled standard theosophical notions about the karmically inevitable
extinction of evolutionarily obsolete racial groups with contemporary German

anxieties and expectations about colonial encounters with “primitive’ peoples.'"!

1% Ibid., 43-44. In the original, the term rendered here as “go under” reads “zugrunde gehen,” to perish.
Steiner’s ambivalent attitude toward “blood mixing” and interracial procreation in this text is
comparable to the ambivalent stance of both Gobineau and Chamberlain regarding the same question.
At times, however, Steiner’s position tacitly condoned genocide, as in this passage from 1910: “The
forces which determine man’s racial character follow this cosmic pattern. The American Indians died
out, not because of European persecutions, but because they were destined to succumb to those forces
which hastened their extinction.” (Steiner, Mission of the Folk Souls, 76)

"% Background on this complex of ideas is available in Patrick Brantlinger, Dark Vanishings: Discourse
on the Extinction of Primitive Races 1800—1930 (Ithaca: Cornell University Press, 2003), and Richard
Weikart, “Progress through Racial Extermination: Social Darwinism, Eugenics, and Pacifism in
Germany, 1860-1918” German Studies Review 26 (2003), 273-94.

"' For context on the “Eingeborenenfrage,” “Rassenmischung,” “Mischehen” and so forth see Pascal
Grosse, Kolonialismus, Eugenik und biirgerliche Gesellschaft in Deutschland 1850-1918 (Frankfurt:
Campus, 2000), 96-192; Helmut Walser Smith, “The Talk of Genocide, the Rhetoric of Miscegenation:
Notes on Debates in the German Reichstag concerning Southwest Africa, 1904-1914” in Sara
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According to the passages above, the mere arrival of colonists is sufficient to trigger
the automatic extinction of those indigenous communities that are on the “down-
grade” of evolution, whose blood is not suited to contact with the “civilized,” while
other “savage” peoples may be on the “up-grade” of evolution and thus capable of
assimilating civilization through contact with colonizers. The job of the colonists is,
apparently, to figure out which is which and proceed accordingly.''? In the heyday of
race-thinking and colonialism, Steiner gave these ideas about blood, race, and
civilization an occult interpretation, but did not alter the basic terms at stake.

Long after his departure from the established theosophical movement, and
during the period when his followers proposed him as Germany’s savior, Steiner
continued to elaborate his racial doctrines as a decisive component of his broader
esoteric teachings. In a 1923 lecture on “Color and the Races of Humankind” Steiner

declared:

Friedrichsmeyer, Sara Lennox, and Susanne Zantop, eds., The Imperialist Imagination: German
Colonialism and its Legacy (Ann Arbor: University of Michigan Press, 1998), 107-23; Jan Henning
Bottger, “Zivilisierung der ‘Vernichtung’: ‘Hererokrieg’, ‘Eingeborene’ und ‘Eingeborenenrecht’ im
Kolonialdiskurs” Zeitschrift fiir Genozidforschung 4 (2003), 22-63; Jirgen Zimmerer, “Der koloniale
Musterstaat? Rassentrennung, Arbeitszwang und totale Kontrolle in Deutsch-Siidwestafrika” in
Zimmerer and Zeller, eds., Vélkermord in Deutsch-Siidwestafrika, 26-41; Robbie Aitken, Exclusion and
Inclusion: Gradations of Whiteness and Socio-economic Engineering in German Southwest Africa,
1884-1914 (New York: Lang, 2007); see also Birthe Kundrus, Moderne Imperialisten: Das Kaiserreich
im Spiegel seiner Kolonien (Cologne: Bohlau, 2003), 219-80; Helmut Walser Smith, The Continuities
of German History: Nation, Religion, and Race across the Long Nineteenth Century (Cambridge:
Cambridge University Press, 2008), 167-210; Franz-Josef Schulte-Althoff, “Rassenmischung im
kolonialen System: Zur deutschen Kolonialpolitik im letzten Jahrzehnt vor dem Ersten Weltkrieg”
Historisches Jahrbuch 105 (1995), 52-94; Frank Becker, ed., Rassenmischehen - Mischlinge -
Rassentrennung: Zur Politik der Rasse im deutschen Kolonialreich (Stuttgart: Steiner, 2004).

"2t is possible that Steiner’s distinction between “savage” peoples that are one the up-grade versus the
down-grade of evolution, and that are thus either potentially available for civilizing or destined for
extinction, refers to contrasting German perceptions of the Herero and the Nama (the latter were
considered ‘Hottentots’), but this remains speculative. For further discussion of paternalist forms of
racial thought compare Juhani Koponen, “Colonial Racialism and Colonial Development: Colonial
Policy and Forms of Racialism in German East Africa” in Wilfried Wagner, ed.,
Rassendiskriminierung, Kolonialpolitik und ethnisch-nationale Identitdt (Miinster: Lit, 1992), 89-107,
and Michelle Moyd, “A Uniform of Whiteness: Racisms in the German Officer Corps,” in Jenny
Macleod and Pierre Purseigle, eds., Uncovered Fields: Perspectives in First World War Studies
(Leiden: Brill, 2004), 25-42.
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One can only understand history and all of social life, including today’s
social life, if one pays attention to people’s racial characteristics. And
one can only understand all that is spiritual in the correct sense if one
first examines how this spiritual element operates within people
precisely through the color of their skin.'"

Throughout his mature esoteric career, Steiner maintained that “profound differences
of spiritual culture” are “tied to external skin color” and that the special destiny of the
“Germanic peoples” is to integrate the spiritual and the physical through a “carrying
down of the spiritual impulses” onto the physical plane and into the human body,
which Steiner posited as the cause of white skin.''* Indeed these profound spiritual
differences, marked by skin color, would eventually lead to “a violent battle of white
humankind with colored humankind” before the next evolutionary epoch would be
able to commence.'"” Notwithstanding Steiner’s earlier statements about the eventual
disappearance of race as such, by the 1920s, according to anthroposophy, the future
belonged to the white race. In 1920 Steiner proclaimed that “the new dawn of the
white race” would come if the white race chose spirituality over materialism.''® In

1923 he declared: “The white race is the race of the future, the spiritually creative

'3 Steiner, Vom Leben des Menschen und der Erde, 52; the lecture, from March 3, 1923, carries the title
“Farbe und Menschenrassen” (52-68).

"' Rudolf Steiner, Die geistigen Hintergriinde des Ersten Weltkrieges (Dornach: Rudolf Steiner Verlag,
1974), 35-37. “This carrying down, this thorough impregnation of the flesh by the spirit, this is the
characteristic of the mission of white humanity, the whole mission of white humankind. People have
white skin color because the spirit works within the skin when it wants to descend to the physical plane.
[...] But where the spirit is held back, where it takes on a demonic character and does not fully
penetrate the flesh, then white skin color does not appear, because atavistic powers are present that do
not allow the spirit to achieve complete harmony with the flesh.” (37)

'3 Steiner, Die geistigen Hintergriinde des Ersten Weltkrieges, 38: “But these things will never take
place in the world without the most violent struggle. White humankind is still on the path of absorbing
the spirit deeper and deeper into its own essence. [...] The transition from the fifth cultural epoch to the
sixth cultural epoch cannot happen in any other way than as a violent battle of white humankind with
colored humankind in myriad areas. And what precedes these battles between white and colored
humankind will occupy world history until the completion of the great struggle between white and
colored humanity.” A year after this 1915 lecture, anthroposophist Karl Heise assayed “den
kommenden wirklichen Schwertkampf zwischen der weilen und gelben Rasse”: Heise, “Japan in der
Weltkultur” Zentralblatt fiir Okkultismus June 1916, 567-70, quote on 568.

!¢ Rudolf Steiner, Wahrspruchworte (Dornach: Rudolf Steiner Verlag, 1986), 293.
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race.”'!” On several other occasions Steiner endorsed Gobineau’s arguments about the
superiority of the white race.'"®

These teachings are directly linked to Steiner’s esoteric version of the Aryan
myth. Following the standard theosophical model, Steiner held that the “Aryan race”
is the currently predominant “root race” in an evolutionary succession of racial groups,
each with differing racial characters and differing cosmic missions. The five root races
that have appeared so far are the Polarian, Hyperborean, Lemurian, Atlantean, and
Aryan, with two more root races to emerge in the distant future; each root race
comprises various “sub-races” and peoples, which are also at different stages of
development. According to anthroposophy, at present the Aryan peoples share the
earth with remnants of the previous two root races, descendants of the Lemurians and
Atlanteans, both of which originally lived on continents that are now lost under the

119

sea. ~ Thus the Aryan race, in theosophical and anthroposophical doctrine, arose on

"7 Steiner, “Farbe und Menschenrassen,” Vom Leben des Menschen und der Erde, 67. In the same
lecture Steiner claimed: “The whites are the ones who actually develop humanity in themselves.” (62)
"8 Rudolf Steiner, Das christliche Mysterium (Dornach: Rudolf Steiner Verlag, 1998), 251-56 and 268,
endorses both Gobineau’s and Richard Wagner’s ideas about blood and race. For a fine synopsis of
Wagner’s views on blood, race, and Jews, see Williamson, The Longing for Myth in Germany, 269-70;
cf. also Tibor Kneif, “Wagner und der Antisemitismus” in Kneif, ed., Richard Wagner: Die Kunst und
die Revolution, 114-30, and Otto Dov Kulka, “Richard Wagner und die Anfiange des modernen
Antisemitismus” Bulletin des Leo Baeck Instituts 1961, 281-300. In a 1912 lecture on “Darwin and
Supernatural Research” Steiner praised Gobineau's seminal racist tract The Inequality of Human Races
at length; see Rudolf Steiner, Menschengeschichte im Lichte der Geistesforschung (Dornach: Rudolf
Steiner Verlag, 1962), 480-87. Steiner also faulted Gobineau’s work for giving insufficient attention to
the soul-spiritual forces that underlie race; see ibid. 503-10. Steiner’s racial writings display occasional
similarities to Gobineau’s work; see e.g. the discussion of poles of attraction and repulsion and the
contradictory theory of ‘blood-mixing’ in colonial contexts in Steiner, The Occult Significance of
Blood. Despite their similarly ambivalent attitudes toward intermarriage and ‘race mixing,” Steiner did
not share Gobineau’s racial pessimism; in anthroposophical race theory, progress takes precedence over
regression and decline, the opposite of the trajectory posited by Gobineau. What they held in common
was a basic postulate of racial inequality as an evolutionary fact.

"% For useful studies of the Atlantis and Lemuria myths see Sumathi Ramaswamy, The Lost Land of
Lemuria: Fabulous Geographies, Catastrophic Histories (Berkeley: University of California Press,
2004); L. Sprague de Camp, Lost Continents: The Atlantis Theme in History, Science and Literature
(New York: Gnome Press, 1954); Burchard Brentjes, Atlantis: Geschichte einer Utopie (Cologne:
DuMont, 1993); Klaus von See, “Nord-Glaube und Atlantis-Sehnsucht” in von See, Ideologie und
Philologie: Aufsdtze zur Kultur- und Wissenschaftsgeschichte (Heidelberg: Winter, 2006), 91-117;
Pierre Vidal-Naquet, “Atlantis and the Nations” Critical Inquiry 18 (1992), 300-326. Alongside
Blavatsky, the chief theosophical popularizer of the Atlantis and Lemuria myths before Steiner was
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Atlantis and escaped the great flood that submerged the fabled island; under the
guidance of higher spiritual beings, the Aryans continued to evolve racially and
spiritually, while the leftover Atlantean and Lemurian races devolved. The Aryans
went on to colonize the rest of the world.'*

The anthroposophical variant of the Aryan myth, integrally tied to the Atlantis
myth, is a paradigmatic example of the conjoining of ancient and modern elements
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within Steiner’s worldview. = The Atlantis myth has existed at least since Plato, while

William Scott-Elliot; see Scott-Elliot, The Story of Atlantis (London: Theosophical Publishing Society,
1896), and Scott-Elliot, The Lost Lemuria (London: Theosophical Publishing Society, 1904); in German
see William Scott-Elliot and A. P. Sinnett, Atlantis nach okkulten Quellen (Leipzig: Grieben, 1903).
The locus classicus for the linking of the Atlantis myth and the Aryan myth, and one of Blavatsky’s and
Scott-Elliot’s chief sources, was the book that largely sparked the late nineteenth century Atlantis
revival: Ignatius Donnelly, Atlantis: The Antediluvian World (New York: Harper, 1882); German
edition: Ignatius Donnelly, Atlantis, die vorsintflutliche Welt (Leipzig: Schnurpfeil, 1895). For a further
important instance of occult synthesis of the Atlantis and Aryan myths see the popular work of Edouard
Schuré, who was initially an influence on Steiner and became one of Steiner’s theosophical and
anthroposophical followers: Schuré, The Great Initiates, particularly section I on “The Aryan Cycle”
and the first chapter, “The Human Races and the Origins of Religion.” The current English edition is
published by the Anthroposophic Press. The book was originally published in French in 1889, and was
translated into German by Marie von Sivers and published by a major theosophical publishing house:
Schuré, Die grofien Eingeweihten: Skizze einer Geheimlehre der Religionen (Leipzig: Altmann, 1907).
See also Schuré’s account of “divine evolution”: Schuré, From Sphinx to Christ: An Occult History
(Blauvelt: Rudolf Steiner Publications, 1970). The Atlantis myth was a popular theme among
ariosophist authors as well; see e.g. Herbert Reichstein, Geldste Rdtsel dltester Geschichte: Von
Atlantis, Edda und der Bibel (Berlin: Reichstein, 1934). James Webb, “Atlantis” in Cavendish, ed.,
Encyclopedia of the Unexplained, 45-48, notes Steiner’s crucial role in linking the Atlantis myth and
the Aryan myth, a link which went on to play a minor role within Nazi doctrine.

"2 For background on the Aryan myth see Leon Poliakov, The Aryan Myth (New York: Basic Books,
1974); Maurice Olender, The Languages of Paradise: Race, Religion, and Philology in the Nineteenth
Century (Cambridge: Harvard University Press, 1992); Stefan Arvidsson, Aryan Idols: Indo-European
Mythology as Ideology and Science (Chicago: University of Chicago Press, 2006); Klaus von See,
Barbar, Germane, Arier: Die Suche nach der Identitit der Deutschen (Heidelberg: Winter, 1994);
Dorothy Figueira, Aryans, Jews, Brahmins: Theorizing Authority through Myths of Identity (Albany:
State University of New York Press, 2003), 27-88; Colin Kidd, “The Aryan Moment: Racialising
Religion in the Nineteenth Century” in Kidd, The Forging of Races, 168-202; Edwin Bryant, “Myths of
Origin: Europe and the Aryan Homeland Quest” in Bryant, The Quest for the Origins of Vedic Culture
(Oxford: Oxford University Press, 2001), 13-45; John V. Day, “The Concept of the Aryan Race in
Nineteenth-Century Scholarship” Orpheus.: Journal of Indo-European and Thracian Studies 4 (1994),
13-48; Junginger, “From Buddha to Adolf Hitler”; and Thomas Trautmann, ed., The Aryan Debate
(New Delhi: Oxford University Press, 2005). For a brief overview of the Aryan myth in Germany in
Steiner’s era see Woodruff Smith, Politics and the Sciences of Culture in Germany 1840-1920 (Oxford:
Oxford University Press, 1991), 61-65.

"2l On the related myths of Atlantis and Aryans in esoteric contexts see among others Roberto Pinotti,
“Continenti perduti ed esoterismo: prospettive tradizionali oltre il mito” in Pinotti, / continenti perduti
(Milan: Mondadori, 1995), 306-56, and Webb, The Occult Establishment, 313-33. On the influence of
these myths on various Nazi thinkers see Franz Wegener, Das atlantidische Weltbild:
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the Aryan myth is a decidedly modern invention, emerging initially at the end of the
eighteenth century through a conflation of philology and ethnology, although the
myth’s proponents typically project Aryan origins back to ancient Asia, or Thule, or
Atlantis, and so forth. Particularly in his theosophical phase, Steiner endorsed a racial

version of the Aryan myth, adopted from other occultists, and gave it a spiritual
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orientation. ~~ This trope was to become central to the racial theories of his

anthroposophist followers in Germany, Italy, and elsewhere. Sometimes Steiner spoke

of the “the great Aryan Root Race”;'> at other times he referred to “the Aryans, to the

peoples of Asia Minor and Europe whom we regard as members of the Caucasian

race.”'** In line with his theory of racial missions, Steiner held that “it is the task of

the Aryans to develop the faculty of thought and all that belongs to it.”'*> On occasion

25126

Steiner also referred to “our Nordic race,” ©” and in one instance he posited a direct

Nationalsozialismus und Neue Rechte auf der Suche nach der versunkenen Atlantis (Gladbeck:
Kulturférderverein Ruhrgebiet, 2001); Arn Strohmeyer, Von Hyperborea nach Auschwitz (Cologne:
PapyRossa, 2005); Joscelyn Godwin, Arktos: The Polar Myth in Science, Symbolism, and Nazi Survival
(London: Thames & Hudson, 1993); Hermand, Old Dreams of a New Reich, 191-98. For Steiner’s own
writings on the topic see above all Cosmic Memory as well as Rudolf Steiner, The Submerged
Continents of Atlantis and Lemuria (London: Theosophical Publishing Society, 1911). To the end of his
life Steiner continued to treat these mythical lost continents as real; see e.g. his 1922 lectures on
Lemuria in Rudolf Steiner, Uber fiiihe Erdzustinde (Dornach: Rudolf Steiner NachlaBverwaltung,
1957), or his 1924 lectures on Lemuria and Atlantis in Steiner, Die Schopfung der Welt und des
Menschen.

122 On theosophical and occult contributions to the Aryan race concept in general see George Mosse’s
chapter “The Mystery of Race” in Mosse, Toward the Final Solution: A History of European Racism
(New York: Howard Fertig, 1978), 94-112; Peter Pels, “Occult Truths: Race, Conjecture, and
Theosophy in Victorian Anthropology” in Richard Handler, ed., Excluded Ancestors, Inventible
Traditions (Madison: University of Wisconsin Press, 2000), 11-41; Joan Leopold, “The Aryan Theory
of Race” Indian Economic and Social History Review 7 (1970), 271-97; Romila Thapar, “The Theory
of Aryan Race and India: History and Politics” Social Scientist 24 (1996), 3-29; Peter van der Veer,
“Aryan Origins” in Peter van der Veer, Imperial Encounters: Religion and Modernity in India and
Britain (Princeton: Princeton University Press, 2001), 134-57.

'3 Steiner, The Temple Legend, 201: “We are within the great Root Race of humanity that has peopled
the earth since the land on which we now live rose up out of the inundations of the ocean. Ever since
the Atlantean Race began slowly to disappear, the great Aryan Race has been the dominant one on
earth. If we contemplate ourselves, we here in Europe are thus the fifth Sub-Race of the great Aryan
Root Race.”

124 Steiner, The Mission of the Folk Souls, 106.

125 Steiner, Cosmic Memory, 46.

126 Steiner, Aus den Inhalten der esoterischen Stunden, 219.
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spiritual connection between intelligence and blonde hair and blue eyes, associating
these features with “Nordic” peoples as well.'” These claims were in turn embedded
in a theosophically derived doctrine of racial and national karma.'*

Beyond the occult meaning of the Aryan myth for Steiner’s anthroposophy,
teachings such as these highlight the overall structure of his theory of racial and ethnic
evolution, one that is essential to understanding Steiner’s perspective on both nation
and race. The basic motif is that of small, specially advanced racial groups progressing
upward into the next evolutionary epoch, while the large mass of racially obsolete
peoples declines. Steiner repeatedly invoked this pattern throughout his works on race,

129

and applied it to both past and future. ©” The culmination of this process of racial-

spiritual selection, which one of Steiner’s followers has aptly described as “cosmic

127 Steiner’s claims about the link between skin color and intelligence came in a 1922 lecture in which
he contrasted “Nordic” people with those who are “born in a warm, tropical climate”; Steiner explained:
“In time, however, blondness will disappear because the human race is becoming weaker. In the end,
only brown- and black-haired people will be able to survive if nothing is done to keep them from being
bound to matter. The stronger the body’s forces, the weaker the soul’s. When fair people become
extinct, the human race will face the danger of becoming dense if a spiritual science like
Anthroposophy is not accepted. Anthroposophy does not have to take the body into consideration but
can bring forth intelligence from spiritual investigation itself. You see, when we really study science
and history, we must conclude that if people become increasingly strong, they will also become
increasingly stupid. If the blonds and blue-eyed people die out, the human race will become
increasingly dense if men do not arrive at a form of intelligence that is independent of blondness. Blond
hair actually bestows intelligence. In the case of fair people, less nourishment is driven into the eyes and
hair; it remains instead in the brain and endows it with intelligence. Brown- and dark-haired people
drive the substances into their eyes and hair that the fair people retain in their brains. They then become
materialistic and observe only what can immediately be seen. Spiritual science must compensate for
this; we must have a spiritual science to the same degree that humanity loses its intelligence along with
its fair people.” Steiner, Health and Iliness, 85-86. On the prominence of hair color and eye color within
the German racial imagination in Steiner's day, see chapter six in Andrew Zimmerman, Anthropology
and Antihumanism in Imperial Germany (Chicago: University of Chicago Press, 2001); on the German
cult of blondness see Erich Biehahn, “Blondheit und Blondheitskult in der deutschen Literatur” Archiv
fiir Kulturgeschichte 46 (1964), 309-33.

2% In Steiner’s words: “Through my karma I am joined to my nationality, because it is a part of karma.”
Steiner, Zeitgeschichtliche Betrachtungen, 57; this is Steiner’s proposed anthroposophical alternative to
blood-based conceptions of nationhood. See also Rudolf Steiner, The Destinies of Individuals and
Nations (London: Rudolf Steiner Press, 1986).

12 See among others Steiner, Cosmic Memory, 45-46; Steiner, The Being of Man and His Future
Evolution, 115-17; Steiner, Theosophy of the Rosicrucian, 122-24; Steiner, The Apocalypse of St. John,
78-81, 140; Steiner, Menschheitsentwickelung und Christus-Erkenntnis, 186-87; Steiner, Aus der
Bilderschrift der Apokalypse des Johannes, 38-39.
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»13% s the eventual divergence of humanity into a future “good race” and an

eugenics,
“evil race” which will be physiologically distinct."*' Steiner further indicated that his
own followers, and the German theosophical and anthroposophical movement that he
led, would form the nucleus of the next small group selected to advance into the era
ahead, heralds of the new spiritual-racial dispensation in the coming evolutionary
epoch.132 At the same time, Steiner’s racial and ethnic doctrine looked forward to the
day when “racial characteristics” will give way to “national characteristics.”'>
Steiner’s theory of racial and ethnic evolution can be viewed as a somewhat
eccentric spiritualized example of the broader “German tendency” described by

historian of anthropology George Stocking, a model of “the progress of culture (or

civilization)” that is “conceived in racial terms, with the Germanic peoples as the

10 Sigismund von Gleich, Die Menschwerdung des Weltenwortes (Stuttgart: Waldorf-Verlag, 1939), 9;
Gleich also uses the term “holy eugenics” (13) to describe Steiner’s “spiritual cosmology” and “new
anthropology” (7). I examine Gleich’s writings on “the Aryan-Germanic race” in the following chapter.
1 See for example Steiner, Vom Leben des Menschen und der Erde, 77; Steiner, Die Schipfung der
Welt und des Menschen, 132-33; and Steiner, The Apocalypse of St. John, 82-84,90- 92, 135, 139, 141-
42, 145, etc.

132 Gee e.g. Steiner, Grundelemente der Esoterik, 251, and Steiner, The Apocalypse of St. John, 133,
152, 186, 206. In crucial contexts Steiner portrayed the evolutionary path toward the ‘Universal
Human’ as a move away from ethnic and racial particularity, explaining that “the deeper task of the
anthroposophical movement” was to “enable a number of human beings to enter their next incarnation”
in the proper manner in order to lead the way into the next epoch. Such anthroposophically prepared
souls were to be dispersed across the world: “These people will then form the nucleus of the next period
of civilization. Then these individuals who have been well prepared through the anthroposophical
spiritual movement [...] will be spread over the earth. For the essential characteristic of the next period
of civilization is that it will not be limited to particular localities, but will be spread over the whole
earth. These individuals will be scattered over the earth, and thus everywhere on earth there will be a
core group of people who will be crucial for the sixth epoch of civilization.” (Steiner, The Universal
Human, 23) The tension between this precept and Steiner’s Germanocentric teachings runs throughout
his work.

133 Steiner, The Mission of the Folk Souls, 73. In Steiner’s esoteric theory, the categories of race and
Volk (people or nation) were often closely intertwined; see for example Rudolf Steiner, Die
Tempellegende und die Goldene Legende (Dornach: Rudolf Steiner Verlag, 1991), 251-57. In this he
was consistent with other race theorists; Gobineau’s Inequality of Human Races, for instance,
frequently mixes up “nation” and “race,” treating the two terms virtually as synonyms, and a similar
conflation can often be found in Chamberlain’s work as well. This conceptual entanglement has a
lengthy history, and may be central to the rise of racial thinking as such; for background see Nicholas
Hudson, “From “Nation” to “Race”: The Origin of Racial Classification in Eighteenth-Century
Thought” Eighteenth-Century Studies 29 (1996), 247-64, and Walkenhorst, Nation - Volk — Rasse, 102-
12; cf. Geulen, Wahlverwandte: Rassendiskurs und Nationalismus im spdten 19. Jahrhundert, 42-115,
154-271.
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carriers of the purest or highest manifestations of the divine spirit.”'**

Anthroposophists strongly emphasized precisely this notion in the decade and a half
following Steiner’s death. Indeed Steiner’s mature teachings on the esoteric meaning
of race and nation can perhaps best be understood as a continuation of his youthful
cultural nationalism, recast in a racial idiom. In simplified terms, its basic postulate
could be expressed thus: Germanness can overcome ethnic and racial particularity and
lead humanity toward its spiritual-evolutionary destiny. That this idea is itself an
instance of ethnic particularism is something anthroposophists vigorously deny. From
an anthroposophist perspective, Germanness, and for that matter “Germany” itself, is
by no means restricted to the boundaries or the territory of the German state; it is
above all a spiritual essence. Moreover, the logic of Steiner’s notion of a German
cultural mission, with its Habsburg background, demanded that Slavs and Jews, for
example, be at least potentially eligible for cultural acceptance into “full humanity”

via assimilation to German concepts and identities as well as adoption of

anthroposophy’s distinctive form of esoteric Christianity.'*’

13 Stocking, Victorian Anthropology, 25. Steiner’s specific contribution to this tendency involved his
distinctive combination of Austro-German national themes with theosophical concepts, a combination
which was in turn one of the hallmarks of the modern German occult revival. Nicholas Goodrick-Clarke
ends his chapter on “The Modern German Occult Revival 1880-1910” thus: “In the context of the
growth of German nationalism in Austria since 1866, we can see how theosophy, otherwise only
tenuously related to vélkisch thought by notions of race and racial development, could lend both a
religious mystique and a universal rationale to the political attitudes of a small minority.” Goodrick-
Clarke, The Occult Roots of Nazism, 31.

133 For an example of Steiner’s discourse on “full humanity” see his remarks from 1920 in Rudolf
Steiner, Die Briicke zwischen der Weltgeistigkeit und dem Physischen des Menschen (Dornach: Rudolf
Steiner Verlag, 1980), 218; here Steiner explains that Judaism falls short of “full humanity” (“das volle
Menschtum”), which can only come through Christ. In contrast to the Germans, representatives of
universalism, Steiner frequently portrayed Jews and Jewishness as the prototype of national
particularity and ethnic separatism and the chief antagonist of universal human qualities. This could be
overcome, however, through abandoning Jewishness and wholly embracing Germanness. For a fuller
explication see Staudenmaier, “Rudolf Steiner and the Jewish Question.” A sophisticated
anthroposophist analysis is available in Ralf Sonnenberg, “‘...ein Fehler der Weltgeschichte’? Rudolf
Steiners Sicht des Judentums zwischen spiritueller Wiirdigung und Assimilationserwartung” in
Sonnenberg, ed., Anthroposophie und Judentum: Perspektiven einer Beziehung (Frankfurt: Info 3,
2009), 29-63.
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In this way, racial and ethnic designations sometimes take on an ambiguously
flexible and fluid character within anthroposophical doctrine, without forsaking its
underlying premise of German superiority. The very insistence on the centrality of
Germanness, however, inevitably reveals the limits of this esoteric approach to the

13 Not only are Germans the prototype of universal

question of race and nation.
humanness; the achievement of genuine individuality, the complete transcendence of
racial and ethnic specificity, and the full unfolding of the “I”” — Steiner’s term for the
paramount realization of spiritual wholeness and individual selthood — are special
German talents and tasks. This is the esoteric basis for the redemptive mission of the
German spirit, destined to lead humanity out of the morass of materialism, toward the
next universal and individualized stage of cosmic evolution, when nation and race will
have faded from the spiritual stage.

On its own terms, anthroposophical race theory represents a narrative of
redemption, promising salvation from the bonds of blood and a path toward a
harmonious future. To a world sunk in materialism, Steiner preached spiritual renewal
and rebirth. To Germans in particular, anthroposophy offered deliverance from the

indignities and uncertainties of the early twentieth century and a regeneration of

Germany’s rightful spiritual and cultural status. In the wake of the catastrophic war of

1% Anthroposophist Pietro Archiati provides a particularly succinct version of Steiner’s argument about
the existing ethnic parameters of evolution toward the Universal Human. Posing the question “Wo gibt
es rein Menschliches, jenseits von Rasse und Volk?” (“Where can the purely human be found, beyond
race and nation?””), Archiati explains that the “universal human” is not to be found “scattered all over
the earth, in every race and in every people,” but is instead concentrated in one specific place: “It is
simply an objective fact that the purely human — the completely individual and completely universal —
has so far been revealed in a prototypical way predominantly in human spirits that have their basis in
Mitteleuropa.” Archiati, Die Uberwindung des Rassismus durch die Geisteswissenschaft Rudolf
Steiners, 36. Archiati identifies Goethe and German Idealism and Steiner’s spiritual science as the
paragons of universal humanness, and expounds upon the uniquely German attributes that made each an
exemplar of spiritual perfection. According to Archiati, the creation of the “universal human” is the
“special task of the German language, of German culture, indeed of the German national spirit” (37).
Rejecting culturalist interpretations of this principle, he clarifies: “In order to be a European, one must
be born in Europe.” (39) I address the anthroposophical conception of Mitteleuropa in the following
chapter.
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1914-1918, this message took on a powerful appeal. As Wilhelmine Germany gave
way to the Weimar era, Steiner’s vision of German redemption, in its racial, national,
cultural and spiritual registers, aroused millenarian hopes in his followers and cast him
in their eyes as Germany’s savior, the one who would restore Germany to its proper
place in the evolution of humankind. In its juxtaposition of racist and non-racist
elements and its fundamental rejection of materialism — the blight from which
Germany needed above all to be saved — Steiner’s racial program presented an enigma
to his contemporaries, compelling to some and repellent to others, for radically
different reasons. Conceiving of the Germans as the vanguard of European culture, a
crucial legacy of his Austrian origins, Steiner assumed the role of occult harbinger of

the unique German spiritual mission to redeem the world.
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Chapter 2
The Politics of the Unpolitical:

German Anthroposophy in Theory and Practice, 1913-1933

With the formal separation from the Theosophical Society and the
establishment of the Anthroposophical Society in late 1912 and early 1913, Rudolf
Steiner and his followers in Germany, Austria, Switzerland and elsewhere embarked
on an independent path toward an organized occultism that could meet the demands of
the era.' In the course of the next two decades anthroposophists developed a
distinctive version of esoteric thought and practice in which racial and national themes
continued to play a substantial role. Throughout much of this period, anthroposophy
continued to portray itself as quintessentially ‘unpolitical.” From an anthroposophical
point of view, politics represented a superficial and materialist way of understanding
reality, an obstruction to perceiving the real spiritual forces at work behind the veil of
everyday consciousness. Anthroposophists often feared that involvement in politics
would sully their noble ideals and detract from their higher mission. This unpolitical
self-image went hand in hand with a series of tacit political assumptions and
inclinations, and converged with a broader tradition in German thought of denigrating
the merely political as unworthy of the elevated tasks of Geist or spirit. From this
perspective, politics, democracy and ‘civilization” were lowly and un-German.

Anthroposophy provided an esoteric gloss on these ideas.

" On the notion of “organized occultism” see the section “The Emergence of Organized Occultism” in
John Monroe, Laboratories of Faith: Mesmerism, Spiritism, and Occultism in Modern France (Ithaca:
Cornell University Press, 2008), 235-44.

? The classic instance of such arguments is Thomas Mann, Betrachtungen eines Unpolitischen (Berlin:
Fischer, 1918), which rejects democracy, politics, progress and liberal values as aspects of superficial
Zivilisation rather than Kultur. Mann soon changed his views and became a supporter of the Weimar
Republic. A parallel shift does not appear in Steiner’s post-war works. For historical context on
ostensibly ‘unpolitical’ invocations of the ‘German spirit’ see Wolf Lepenies, The Seduction of Culture
in German History (Princeton: Princeton University Press, 2006) 9-26.
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Rather than attempt a comprehensive overview of the early anthroposophical
milieu, this chapter will explore several historically illuminating examples of
anthroposophical theory as well as anthroposophy in action. The dual focus will be on
anthroposophist relations with a variety of social movements and political currents, as
well as on a range of anthroposophist publications about race and ethnicity. The
chronological and ideological starting point is Steiner’s response to the First World
War. Although Steiner had established the center of the anthroposophical movement
in the Swiss village of Dornach in 1913, he spent as much time in Germany and
Austria during World War One as in neutral Switzerland.? Particularly during the early
years of the conflict, Steiner was a fervent supporter of the Central Powers, blaming
the war on the English, French, and Russians and insisting that Germany and Austria
were merely defending themselves against the evil machinations of their enemies,
while simultaneously offering a spiritual and supernatural interpretation of the war’s
causes.*

In a lecture to German anthroposophists on September 30, 1914, Steiner
described the war as a spiritual mentor, a “teacher” and “master” that has taught
people to fight egoism and materialism and has engendered “love for humanity.” He
declared that the war was cosmically necessary, that it is “founded in the karma of the
nations” (im Karma der Vilker begriindet) and “must happen for the salvation of

995

humankind.” In a February 1915 lecture, Steiner acknowledged that the war had

? Details on Steiner’s activities during the war can be found in Lindenberg, Rudolf Steiner: Eine
Chronik, including week-by-week accounts of his travels, lectures, and so forth; according to the
information provided by Lindenberg, Steiner spent roughly half of the war in Germany.

* For a revealing anthology of Steiner’s war-related texts see Roman Boos, ed., Rudolf Steiner wéihrend
des Weltkrieges (Dornach: Philosophisch-Anthroposophischer Verlag, 1933). Important context is
available in Ulrich Linse, “‘Universale Bruderschaft’ oder nationaler Rassenkrieg — die deutschen
Theosophen im Ersten Weltkrieg” in Heinz-Gerhard Haupt and Dieter Langewiesche, eds., Nation und
Religion in der deutschen Geschichte (Frankfurt: Campus, 2001), 602-45, and Tollenaere, The Politics
of Divine Wisdom, 156-60. See also “Die Okkultisten und der Krieg” Die Ubersinnliche Welt October
1915, 314-16.

> Steiner, Die geistigen Hintergriinde des Ersten Weltkrieges, 24-25.
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caused “enormous rivers of blood to flow,” but explained that these rivers of blood
“must flow today because of the eternal necessities of earthly evolution.” He depicted
the war is the earthly manifestation of necessary processes playing out in “the concrete
spiritual world,” among “the beings of the spirit worlds”; it is ““a world of demons and
spirits which works through humankind when nations battle one another.” By
understanding the war’s spiritual dimension, the conflict appeared as preparation for
“the future evolution of humanity.”®

Anthroposophists believed that the World War would bring Germany the
stature it deserved, world spiritual predominance. They described the war as a “turning
point in history which will give Germany and the German people leadership in the
entire realm of human spiritual culture.”” In 1916 Steiner sought to establish a press
office in Switzerland to promote the German and Austrian cause, but was turned down
by the German high command.® Steiner maintained a friendly relationship with
Helmuth von Moltke the younger, chief of the German general staff, whose wife was

an active anthroposophist.” This association became a liability for Steiner after the

6 Ibid., 32-33, 53. For Steiner, the war was not just a military conflict but a battle of national spirits, a
cosmic confrontation between “Germandom” and the spiritually immature East as well as the spiritually
obsolete West; it would be an evolutionary tragedy if the German element were to be defeated by the
Romanic element or the Slavic element. (42-43) “We know as anthroposophists: Europe’s I resides in
the German spirit. That is an objective occult fact.” (19)

7 See the declaration of “Absichten und Ziele” on the first page of the premier issue of the
anthroposophist journal Das Reich, April 1916; its opening sentence describes the war as a
“Zeitenwende, die Deutschland und dem germanischen Volkstum die Fiihrerschaft im Gesamtbereiche
der menschlichen Geisteskultur bringen wird.” The first article, immediately following this declaration,
is by Steiner. See also Karl Heise, “Der Krieg und seine Folgen” Zentralblatt fiir Okkultismus
November 1914, 213-16, and Heise, “Kriegs-Visionen” Zentralblatt fiir Okkultismus, August 1917, 72-
76.

¥ See Rudolf Steiner, Wie wirkt man fiir den Impuls der Dreigliederung des sozialen Organismus?
(Dornach: Rudolf Steiner Verlag, 1986), 232-33; cf. Lindenberg, Rudolf Steiner: Eine Biographie, 574,
and Zander, Anthroposophie in Deutschland, 1274-75. For context see Heinz Gollwitzer, “Die
Sympathisanten der Mittelméchte im Lager der europédischen Neutralen” in Gollwitzer, Weltpolitik und
deutsche Geschichte: Gesammelte Studien (Gottingen: Vandenhoeck & Ruprecht, 2008), 115-36.

? The most thorough study of Steiner’s relationship to Moltke is Helmut Zander, “Der Generalstabschef
Helmuth von Moltke d.J. und das theosophische Milieu um Rudolf Steiner” Militirgeschichtliche
Zeitschrift 62 (2003), 423-58. For context see Annika Mombauer, Helmuth von Moltke and the Origins
of the First World War (Cambridge: Cambridge University Press, 2001), 51-54, 261-64. After Moltke’s
death in 1916, Steiner claimed to be in communication with his departed spirit and channeled various
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war, when some blamed his supposed ‘occult influence’ over Moltke for the German
loss at the battle of the Marne.'® Similar accusations continued to animate several
varieties of right-wing and nationalist hostility toward anthroposophy in the years to
come.

Anthroposophist responses to such hostility in the interwar era reveal a
complex pattern of affinity and confrontation between Steiner’s esoteric vision and the
politics of the right, particularly the multifaceted cultural and political stream known
as the volkisch movement. During the same period, anthroposophy shifted emphasis
from cultivating and propagating an occult worldview to implementing practical
projects. The First World War did not conclude with the German victory its advocates
expected, and the far-reaching social changes that swept Germany and Austria in the
wake of the lost war spurred a re-assessment of anthroposophical priorities. This led to
the emergence of Waldorf schools, biodynamic agriculture, the religious renewal
movement known as the Christian Community, and the distinctive anthroposophist
approach to economics and politics that Steiner called ‘social threefolding’. The roots
of all these endeavors can be traced to anthroposophist reactions to the war and

subsequent disillusionment, centering on the notion that the unblemished German

pronouncements of Moltke’s from the other world. After the final German defeat, for example, Steiner
channeled Moltke blaming the war on “Ahrimanic spirits” in the West and “oriental demons” in the
East; see Lindenberg, Rudolf Steiner: Eine Biographie, 586. For Steiner’s full-scale defense of Moltke
see e.g. his May 1919 essay “Die ‘Schuld’ am Kriege” in Rudolf Steiner, Aufsdtze iiber die
Dreigliederung des sozialen Organismus und zur Zeitlage (Dornach: Rudolf Steiner
Nachlafverwaltung, 1961), 376-87.

' Steiner did have a private meeting with Moltke in late August 1914, but there is no evidence that
Steiner exercised any influence over Moltke’s military decisions. On Moltke’s general esoteric and
spiritualist leanings, as well as his specifically anthroposophist inclinations, see Isabel Hull, The
entourage of Kaiser Wilhelm 11, 1888-1918 (Cambridge: Cambridge University Press, 1982), 233, 240-
41. Hull, 366, notes that the extensive editing of Moltke’s memoirs by Steiner and Eliza Moltke casts
doubt on the reliability of the memoirs, particularly regarding Moltke’s continued personal interest in
and pursuit of esoteric topics after his 1906 appointment to head the General Staff. The original
anthroposophist publication of the memoirs is Helmuth von Moltke, Erinnerungen — Briefe —
Dokumente (Stuttgart: Der Kommende Tag, 1922). For an early anthroposophist statement on the
controversy see Sigismund von Gleich, Wahrheit gegen Unwahrheit iiber Rudolf Steiner (Stuttgart: Der
Kommende Tag, 1921).
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spirit had been failed by an inadequate array of social institutions which needed to be
revitalized through spiritual and national regeneration. "’

After the German defeat in 1918, Steiner and his followers insisted that
Germany was not responsible for the war. This claim became a central component of
anthroposophy’s public profile during the Weimar republic.'? In some versions, the
anthroposophist emphasis on German innocence was coupled with conspiracy theories
about longstanding Western plans to destroy and dismantle the German and Austrian
empires. Steiner himself had declared already in 1914 that “this war is a conspiracy

against German spiritual life.”"* Some anthroposophists, with Steiner’s active support,

" For a much more detailed analysis that converges in many respects with my own, see Helmut
Zander’s examination of Steiner’s reaction to World War One in Zander, Anthroposophie in
Deutschland, 1250-86. General context is available in Richard Bessel, Germany after the First World
War (Oxford: Oxford University Press, 1993), and Wolfgang Schivelbusch, Die Kultur der Niederlage
(Berlin: Fest, 2001), 227-343.

2 See Rudolf Steiner, Gedanken wihrend der Zeit des Krieges (Berlin: Philosophisch-
Anthroposophischer Verlag, 1915) for an early instance of the standard anthroposophist stance on the
war. Steiner emphatically re-affirmed this wartime text in 1921; see Steiner, Wie wirkt man fiir den
Impuls der Dreigliederung, 228-29. The 1915 work is listed as one of the “basic works of Rudolf
Steiner” in Karl Heyer, Wie man gegen Rudolf Steiner kdampft (Stuttgart: Ernst Surkamp, 1932). Further
wartime lectures portraying Germany and Austria as innocent victims of the “West” and the “East” can
be found in Steiner, Zeitgeschichtliche Betrachtungen, and Steiner, Aus schicksaltragender Zeit; for his
presentation of classical and contemporary German and Austrian thinkers in order to rally the German
spirit during the war, see Rudolf Steiner, Vom Menschenrdtsel (Berlin: Philosophisch-
Anthroposophischer Verlag, 1916). Steiner’s wartime lectures were later published as a pamphlet
series; see e.g. Steiner, Die germanische Seele und der deutsche Geist (Dornach: Philosophisch-
Anthroposophischer Verlag, 1934). An overview of this crowded textual field is available in Thomas
Schneider, ed., Die Autoren und Biicher der deutschsprachigen Literatur zum Ersten Weltkrieg 1914-
1939 (Gottingen: V&R Unipress, 2008).

1 Steiner, Die geistigen Hintergriinde des Ersten Weltkrieges, 27; cf. 155-57 and 178-80. For further
instances of Steiner’s conspiracist interpretation of the war see Rudolf Steiner, Secret Brotherhoods and
the Mystery of the Human Double (London: Rudolf Steiner Press, 2004) and Steiner, The Karma of
Untruthfulness: Secret Societies, the Media, and Preparations for the Great War (London: Rudolf
Steiner Press, 2005). According to Steiner, occultist secret societies in the Entente countries had
planned the war decades ahead of time: “I have drawn your attention to the demonstrable fact that in the
1890’s certain occult brotherhoods in the West discussed the current world war, and that moreover the
disciples of these occult brotherhoods were instructed with maps which showed how Europe was to be
changed by this war. English occult brotherhoods in particular pointed to a war that had to come, that
they positively steered toward, that they set the stage for.” (Steiner, Zeitgeschichtliche Betrachtungen,
22) Germany was thus forced to defend itself: “The Germans could foresee that this war would one day
be fought against them. It was their duty to arm themselves for it.” Steiner, Aufsdtze iiber die
Dreigliederung des sozialen Organismus, 321. For context see Matthew Stibbe, German Anglophobia
and the Great War, 1914-1918 (Cambridge: Cambridge University Press, 2001).
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included Freemasons and Jews within this ostensible anti-German conspiracy.'* The
principal anthroposophist argument, however, was that the German people and the
German spirit bore no responsibility for the war.'> While the claim that Germany
carried no war guilt has been controverted by subsequent historiography, it was
common enough in Germany at the time, not least as a reaction against the Versailles
treaty.'® Steiner’s polemics against the treaty, as well as his invective against
Woodrow Wilson, the League of Nations, the English, French, Russians, and
Americans, represent an esoteric version of resentments that were widespread among

nationalist oriented circles in Germany and Austria."”

4 Three examples, Karl Heise, Ludwig Polzer-Hoditz, and Wilhelm von Heydebrand, will be examined
below.

'3 Anthroposophists have continued to insist that Germany bore no responsibility for the First World
War; for examples see Jiirgen von Grone, “Zum Kriegsausbruch 1914” Die Drei January 1964, 1-10;
Jirgen von Grone, “Rudolf Steiners Handeln im Dienste Mitteleuropas™ Die Drei April 1969, 80-90;
Thomas Meyer, ed., Helmuth von Moltke, 1848 - 1916: Dokumente zu seinem Leben und Wirken (Basel:
Perseus, 1993); Thomas Meyer, ed., Light for the New Millennium: Rudolf Steiner’s Association with
Helmuth and Eliza von Moltke; Letters, Documents and After-Death Communications (London: Rudolf
Steiner Press, 1997); Karl Buchleitner, Das Schicksal der anthroposophischen Bewegung und die
Katastrophe Mitteleuropas (Schaffhausen: Novalis, 1997); Thomas Meyer, “Moltke, Steiner — und
welche deutsche ‘Schuld’?” Der Europder, May 2001, 9-10; Andreas Bracher, ed., Der Ausbruch des
Ersten Weltkrieges: Zum Verstindnis der Vorgdnge bei Kriegsausbruch 1914 und der Haltung Rudolf
Steiners (Basel: Perseus, 2005); Fritz Frey, Europa zwischen Ost und West: Individualitdit und
Egoismus im alten und im neuen Europa (Basel: Informationsliicke-Verlag, 2009).

' See Ulrich Heinemann, Die verdringte Niederlage: Politische Offentlichkeit und Kriegsschuldfrage
in der Weimarer Republik (Gottingen: Vandenhoeck & Ruprecht, 1983). For a variety of overviews of
current scholarship on the origins of the war see Sonke Neitzel, Kriegsausbruch: Deutschlands Weg in
die Katastrophe 1900-1914 (Ziirich: Pendo, 2002); Annika Mombauer, The Origins of the First World
War: Controversies and Consensus (New York: Longman, 2002); Richard Hamilton and Holger
Herwig, eds., The Origins of World War I (Cambridge: Cambridge University Press, 2003); Mark
Hewitson, Germany and the Causes of the First World War (Oxford: Berg, 2004); Roger Chickering,
Imperial Germany and the Great War, 1914-1918 (Cambridge: Cambridge University Press, 2004);
Volker Berghahn, Der Erste Weltkrieg (Munich: Beck, 2006); Holger Afflerbach and David Stevenson,
eds., An Improbable War? The Outbreak of World War I and European Political Culture before 1914
(Oxford: Berghahn, 2007); Stig Forster, “Im Reich des Absurden: Die Ursachen des Ersten
Weltkrieges” in Bernd Wegner, ed., Wie Kriege entstehen: Zum historischen Hintergrund von
Staatenkonflikten (Paderborn: Schoningh, 2000), 211-52; Kevin Cramer, “A World of Enemies: New
Perspectives on German Military Culture and the Origins of the First World War” Central European
History 39 (2006), 270-98; Annika Mombauer, “The First World War: Inevitable, Avoidable,
Improbable or Desirable? Recent Interpretations on War Guilt and the War’s Origins” German History
25(2007), 78-95.

'7 On the responses of German intellectuals to the war see Wolfgang Mommsen, “Die deutschen
kulturellen Eliten im Ersten Weltkrieg” in Wolfgang Mommsen, ed., Kultur und Krieg: Die Rolle der
Intellektuellen, Kiinstler und Schriftsteller im Ersten Weltkrieg (Munich: Oldenbourg, 1996), 1-15;
Jirgen von Ungern-Sternberg, “Wie gibt man dem Sinnlosen einen Sinn? Zum Gebrauch der Begriffe
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Steiner’s stance toward the war and its aftermath was based in large measure
on his vision of Mitteleuropa or central Europe, a term which in anthroposophist usage
generally referred to those lands in which German cultural and spiritual life was seen
as rightfully predominant, with the German-speaking territories of Austria,
Switzerland and Germany at their core.'® From this perspective, the post-war
interference of the Western powers in what should have been Germany’s proper
sphere of influence appeared as an affront to the spiritual mission of Mitteleuropa as a
whole. Wilson’s doctrine of national self-determination, according to the

anthroposophist viewpoint, was “opposed to the divinely ordered course of

‘deutsche Kultur’ und ‘Militarismus’ im Herbst 1914” in ibid. 77-96; Suzanne Marchand, “Ku/tur and
the World War” in Suzanne Marchand, Down from Olympus: Archaeology and Philhellenism in
Germany, 1750-1970 (Princeton: Princeton University Press, 1996), 228-62; Helmut Fries, Die grofe
Katharsis: Der Erste Weltkrieg in der Sicht deutscher Dichter und Gelehrter (Konstanz: Verlag am
Hockgraben, 1995); Kurt Flasch, Die geistige Mobilmachung: Die deutschen Intellektuellen und der
Erste Weltkrieg (Berlin: Fest, 2000); Steffen Bruendel, Volksgemeinschaft oder Volksstaat: Die “Ideen
von 1914” und die Neuordnung Deutschlands im Ersten Weltkrieg (Berlin: Akademie-Verlag, 2003).
On German tendencies to view the war in spiritual and cultural terms see Modris Eksteins, Rites of
Spring: The Great War and the Birth of the Modern Age (Boston: Houghton Mifflin, 1989), 90-94. For
context see Riidiger vom Bruch, Weltpolitik als Kulturmission: Auswdrtige Kulturpolitik und
Bildungsbiirgertum in Deutschland am Vorabend des Ersten Weltkrieges (Paderborn: Schoningh,
1982).

'8 Steiner’s statements can be found in Rudolf Steiner, Aus dem mitteleuropdischen Geistesleben
(Dornach: Rudolf Steiner Nachlaverwaltung, 1962), a series of public lectures in Berlin in 1915 and
1916; Rudolf Steiner, Mitteleuropa zwischen Ost und West (Dornach: Rudolf Steiner Verlag, 1982);
Rudolf Steiner, Nordische und mitteleuropdische Geistimpulse (Dornach: Rudolf Steiner Verlag, 1982);
Rudolf Steiner, Die Forderungen der Gegenwart an Mitteleuropa (Dornach: Rudolf Steiner
Nachlaverwaltung, 1951); Rudolf Steiner, Wesen und Bedeutung Mitteleuropas und die europdischen
Volksgeister (Dornach: Rudolf Steiner Verlag, 1980). Further anthroposophist treatments include Hans
Helling, “Soll Deutschland sich amerikanisieren lassen?” Der Pfad September 1927, 20; Alfred
Heidenreich, “Die englischen Weltkirchenplidne und die religiose Weltaufgabe des deutschen Geistes”
Die Christengemeinschaft May 1932, 41-50; Wilhelm von Heydebrand, “Osten, Westen, und die
Dreigliederung” Dreigliederung des sozialen Organismus no. 34 (1920); Friedrich Rittelmeyer,
“Deutschlands Erneuerung” Christentum und Gegenwart January 1920, 15-16; Jiirgen von Grone, “Die
grossen Fragen der Gegenwart” Korrespondenz der Anthroposophischen Arbeitsgemeinschaft August
1931, 12-15; Klaus Petersen, Rudolf Steiner und der mitteleuropdische Kulturaufirag (Berlin:
Dionysos-Verlag, 1961); Hans Colsman, ed., Mitteleuropa im Spannungsfeld der Gegenwart (Stuttgart:
Freies Geistesleben, 1986); Renate Riemeck, Mitteleuropa. Bilanz eines Jahrhunderts (Freiburg: Die
Kommenden, 1965). Riemeck’s book claims that World War I was planned by the Western powers
decades ahead of time, beginning in the 1870s, and holds the French, the Russians, the Pope and the
Rothschilds responsible for the war, but places chief blame on a group of English financiers who
conspired via various Masonic lodges in order to attack Germany. Her account focuses on “secret
societies” and malevolent occult forces, blames “dark powers” for the “destruction of Mitteleuropa” and
the dissolution of the Habsburg Empire (83), and holds the American entry into World War One
responsible for “the catastrophe of Mitteleuropa” (116).
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evolution.”" Steiner’s teachings were part of a broader German discourse of
Mitteleuropa built around the assumption or aim of German hegemony on much of the
continent, whether cast in political, economic, or cultural terms.?® This concept, in
Steiner’s worldview, was in turn closely related to the anthroposophical notion of
Volksseelen or “national souls,” often referred to as “folk souls” in English-language
anthroposophist publications. Steiner taught that each Volk or people has its own
collective soul and guiding spirit (Volksgeist), real spiritual entities that oversee the

process of ethnic evolution:

Every human being has his particular virtues and vices but in matters
connected with the etheric body a certain similarity prevails. This can
be seen in the characteristics that have to do with race, with nationality.
Because of this we see that each individual does not have an Archangel
to himself in respect of his etheric body but that it is whole nationalities
and races which are guided by higher and lower Spirits of Fire. The
peoples and races of our earth are indeed guided by the spirits called
Archangels or Spirits of Fire. Here our view expands to something that
to many people is a complete abstraction, but which is a reality to those
who are able to see into the spiritual world. If anyone today speaks of

1 Steiner, From Symptom to Reality in Modern History, 12. Thus “Wilsonianism,” in Steiner’s view,
was “resisting the true progress of humanity, and the phrase ‘freedom of nations’,” according to Steiner,
“goes against the stream of evolution.” Steiner, The Fall of the Spirits of Darkness, 187. Statements
such as these indicate the limits of anthroposophist conceptions of multiethnic tolerance. For a concrete
instance see Hans Erhard Lauer, “Lebensempfindungen in Wien und Osterreich” Anthroposophie July
27,1922, 2-3, which complains that “Vienna is being overrun by Hungarians, Czechs, Poles, Slowaks,
and Italians.”

%% For background see Henry Meyer, Mitteleuropa in German thought and action 1815-1945 (The
Hague: Nijhoff, 1955); Jorg Brechtefeld, Mitteleuropa and German Politics: 1848 to the Present (New
York: St. Martin’s Press, 1996); Lonnie Johnson, Central Europe (Oxford: Oxford University Press,
2002), 165-70; Jirgen Elvert, Mitteleuropa! Deutsche Pline zur europdischen Neuordnung (1918 -
1945) (Stuttgart: Franz Steiner, 1999); Richard Plaschka, ed., Mitteleuropa-Konzeptionen in der ersten
Hiilfte des 20. Jahrhunderts (Vienna: Osterreichische Akademie der Wissenschaften, 1995); Peter
Theiner: “*Mitteleuropa’~Pléne im Wilhelminischen Deutschland” in Helmut Berding, ed.,
Wirtschaftliche und politische Integration in Europa im 19. und 20. Jahrhundert (Gottingen:
Vandenhoeck & Ruprecht, 1984), 128-48; Wolfgang Mommsen, “Die Mitteleuropaidee und die
Mitteleuropapldne im Deutschen Reich” in Mommsen, Der Erste Weltkrieg. Anfang vom Ende des
biirgerlichen Zeitalters (Frankfurt: Fischer, 2004), 94-117. On the connotations of the Mitteleuropa idea
in the context of World War One see Chickering, Imperial Germany and the Great War, 86-87; David
Blackbourn, The Long Nineteenth Century: A History of Germany, 1780-1918 (Oxford: Blackwell,
1998), 362-63; Fritz Fischer, Weltmacht oder Niedergang: Deutschland im ersten Weltkrieg (Frankfurt:
Européische Verlaganstalt, 1965), 14-19, 45-49, 70-73; and Nipperdey, Deutsche Geschichte 1866-
1918 vol. 11, 809-12, 819-20.
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the Folk-Soul or the Folk-Spirit this is considered an abstraction. It is
not so to the occult observer. He sees a whole people as it were
embedded together in a spiritual substance, and this spiritual substance
is the body of a Spirit of Fire. From hoary antiquity to the present day
our earth has been led and guided from people to people, from race to
race, by the Spirits of Fire whose bodies are the Folk-Souls and who
are in charge of the course of earthly evolution.'

The task of the national soul is to help guide each people toward its true spiritual
mission.”? The mission of the German people, in Steiner’s eyes, had been wrongly
thwarted by the outcome of the war and the post-war order imposed by the Entente.
Steiner’s movement thus shared several of the chief preoccupations of the
nationalist right in post-World War One Germany: war guilt, Germany’s honor, the
fate of the eastern territories, the Allied occupation in the west, the status of the

German people within Europe and its mission in the world. In some cases,

2! Steiner, Universe, Earth and Man, 48-49.

** See above all Steiner, The Mission of the Individual Folk Souls in Relation to Teutonic Mythology, as
well as the related series of wartime lectures in Steiner, The Destinies of Individuals and of Nations.
The latter work is a translation of Steiner, Menschenschicksale und Vélkerschicksale (Dornach: Rudolf
Steiner Nachla3verwaltung, 1960), originally published as Steiner, Zeitbetrachtungen (Berlin:
Philosophisch-Anthroposophischer Verlag, 1919). Cf. also Rudolf Steiner, Die Seelen der Vélker
geisteswissenschaftlich betrachtet (Dornach: Philosophisch-Anthroposophischer Verlag, 1929), and
Steiner’s 1920 lecture “Die Volker der Erde im Lichte der Geisteswissenschaft” Die Drei:
Monatsschrift fiir Anthroposophie December 1925, 644-63. Subsequent anthroposophist treatments
include Ernst Boldt, “The German National Soul” in Boldt, From Luther to Steiner, 30-36; Karl Heyer,
“Vom Wesen der Volker und ihren Kulturmissionen: Der deutsche Geist” in Heyer, Menschheitsfragen
der Gegenwart im Lichte anthroposophischer Welterkenntnis (Basel: Geering, 1927), 71-95; Eugen
Kolisko, “Ein Zeugnis der deutschen Volksseele fiir die Wirksamkeit des Geistes in der
Weltgeschichte” Korrespondenz der Anthroposophischen Arbeitsgemeinschaft August 1933, 2-5;
Friedrich Rittelmeyer, “Christusgeist und Volksseele” Die Christengemeinschaft March 1934, 358-64;
Sigismund von Gleich, “Zur Erkenntnis der Volkerseelen” Korrespondenz der Anthroposophischen
Arbeitsgemeinschaft April 1935, 19-22; Hans Erhard Lauer, Die Volksseelen Europas: Grundziige einer
Volkerpsychologie auf geisteswissenschaftlicher Basis (Vienna, 1937); George Adams Kaufmann, Souls
of the Nations (London: Anthroposophical Publishing Company, 1938); Wilken, Geistesgeschichtliche
Entwicklungslinien des deutschen Schicksals; Max Stibbe, “Die Physiognomie Europas” Europas
Aufgabe im gegenwirtigen Weltgeschehen (Freiburg: Die Kommenden, 1953), 11-27; Die Seelen der
Vélker: Eine Schriftenreihe zum Verstindnis der Vilker und Rassen (Freiburg: Die Kommenden, 1954);
Maria Dedo-Brie, “Das Wesen des Volksgeistes bei Rudolf Steiner, Hegel und Spengler” Die Drei
December 1956, 281-90; Herbert Hahn, Vom Genius Europas: Skizze einer anthroposophischen
Vélkerpsychologie (Stuttgart: Freies Geistesleben, 1964); Heinz Eckhoff, ed., Europa und sein Genius:
Die Volksseelenkunde der Anthroposophie (Frankfurt: Fischer, 1986); Gerard Klockenbring, Auf der
Suche nach dem deutschen Volksgeist (Stuttgart: Mellinger, 1989); Karl Heyer, Wer ist der deutsche
Volksgeist? (Basel: Perseus, 1990).
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anthroposophist views on these topics were expressed in racial or ethnic terms.”® The
thematic overlap between anthroposophy and the volkisch milieu gave rise at times to
a situation of competition and rivalry, both organizational and ideological. Some far-
right figures, endeavoring to portray themselves as Germany’s rightful redeemers,
viewed Steiner and his followers as antagonists rather than allies, a perception
reinforced by anthroposophy’s claim to deeper esoteric understanding of the German
crisis.”* In the contest for leadership in the midst of this simultaneously disaffected
and chiliastic mood, anthroposophy occasionally became a target of disgruntled
attacks by Germany’s other would-be saviors.*

This dynamic accelerated with the establishment of anthroposophy’s practical
and public institutions: the Waldorf school movement, founded in 1919;

anthroposophical medicine, beginning in 1920; biodynamic agriculture, initiated in

* In addition to the excerpts provided in the previous chapter, examples include Karl Heyer’s racially
tinged reminiscence of the Rhineland occupation: Heyer, “Erinnerung an die Besetzung der
Rheinlande” Anthroposophie July 13, 1930, 218-19; Heyer describes his “widrigen Gefiihle beim
Anblick der farbigen Truppen, der Neger, Anamiten, Marokkaner, usw. usw.” Similar views on the
‘black disgrace’ are expressed even more strongly in Richard Karutz, “Uber Rassenkunde” Das
Goetheanum January 11, 1931, 13-14.

 Steiner’s followers depicted him in messianic terms as a “Menschheitsfiihrer” with a
“weltgeschichtliche Aufgabe” and portrayed anthroposophy as “ein geistiges Erlosungswerk, das von
Mitteleuropa aus die ganze Menschheit ergreifen will”: Friedrich Rittelmeyer, Meine Lebensbegegnung
mit Rudolf Steiner (Stuttgart: Verlag der Christengemeinschaft, 1928), 136. Rittelmeyer describes
Steiner’s efforts after the “Zusammenbruch” of 1918: “Ubermenschlich kiimpfte er damals um ein
Doppeltes: die Rettung der deutschen Arbeiterschaft vor dem drohenden Bolschewismus und die
Rettung des deutschen Volkes vor dem Versailler Diktat.” (116) For an anthroposophist effort to set
these ideas in context see Hans Erhard Lauer, Rudolf Steiners Anthroposophie im
Weltanschauungskampfe der Gegenwart (Basel: Geering, 1927); for a historical analysis see Helmut
Zander, “Rudolf Steiner und die frithe Theosophie in Deutschland. Vom esoterischen Zirkel zum
Weltanschauungskonzern — (k)eine Organisationsgeschichte anthroposophischer Intellektualitit” in
Richard Faber and Christine Holste, eds., Kreise — Gruppen — Biinde: Zur Soziologie moderner
Intellektuellenassoziation (Wiirzburg: Konigshausen & Neumann, 2000), 373-84.

2 These attacks have sometimes metastasized, in retrospective anthroposophist accounts, into a many-
headed vélkisch campaign against Steiner and his movement. For a recent addition to this exaggerated
version of events see Lorenzo Ravagli, Unter Hammer und Hakenkreuz: Der vélkisch-
nationalsozialistische Kampf gegen die Anthroposophie (Stuttgart: Freies Geistesleben, 2004).
Ravagli’s book is the most substantial anthroposophical narrative of the rivalries and animosities
between vélkisch adherents and anthroposophists; while its analysis is of little historical value, the book
does contain useful information about a variety of nationalist and right-wing opponents of
anthroposophy during the Weimar period. For a contemporary defense of Steiner see Horst Miinzer,
“Geisteswissenschaft, Theosophie und Okkultismus™ Zentralblatt fiir Okkultismus April 1917, 446-52.

121



1924; and the openly religious arm of the anthroposophist movement, the Christian
Community, starting in 1922. The intellectual context for this rapid ferment of
organized occultism under anthroposophist auspices was the theory of ‘social
threefolding’ that Steiner began developing in 1917.%° The full name that Steiner gave
to this doctrine was “Dreigliederung des sozialen Organismus” or the three-fold
structuring of the social organism, a formulation that highlights the organicist
conception of society underlying the theory.?” Steiner held that society consists of

three autonomous branches, the economic sphere, the political sphere, and the spiritual

2% The primary text is Rudolf Steiner, Die Kernpunkte der sozialen Fi rage in den Lebensnotwendigkeiten
der Gegenwart und Zukunft (Stuttgart: Greiner und Pfeiffer, 1919). Early authorized English
translations include Rudolph Steiner, The Threefold State: The True Aspect of the Social Question
(London: Allen & Unwin, 1920); Rudolph Steiner, The Triorganic Social Organism: An Exposition of
the Embryonal Points of the Social Question in the Life-Necessities of the Present and Future (Detroit:
The Goetheanum Press of America, 1920); and Rudolf Steiner, The Three-fold Commonwealth
(London: The Threefold Commonwealth Publishing Association, 1922). See also Rudolf Steiner, /n
Ausfiihrung der Dreigliederung des sozialen Organismus (Stuttgart: Der Kommende Tag Verlag,

1920); Steiner, Aufsdtze iiber die Dreigliederung des sozialen Organismus, available in abridged
translation as Rudolf Steiner, The Renewal of the Social Organism (Spring Valley: Anthroposophic
Press, 1985); and Karl Heyer, “Esoterische Grundlagen und Aspekte der sozialen Dreigliederung” in
Heyer, Wer ist der deutsche Volksgeist?. An early overview in English is available in Guenther
Wachsmuth, From the Basic Ideas of Rudolf Steiner on the Threefold Social Order (New York:
Anthroposophic Press, 1931).

27 For context see Ralph Bowen, German Theories of the Corporative State (New York: Whittlesey,
1947), particularly 13-19 on the notion of society as an organism; Sontheimer, Antidemokratisches
Denken in der Weimarer Republik, 249-52; Paul Weindling, Darwinism and Social Darwinism in
Imperial Germany: The Contribution of the Cell Biologist Oscar Hertwig (1849-1922) (Stuttgart:
Fischer, 1991), 288-303; Anne Harrington, Reenchanted Science: Holism in German Culture from
Wilhelm II to Hitler (Princeton: Princeton University Press, 1996), 56-62; Francis Coker, Organismic
Theories of the State: Nineteenth Century Interpretations of the State as Organism or as Person (New
York: Columbia University Press, 1910); Carl Landauer, Corporate State Ideologies: Historical Roots
and Philosophical Origins (Berkeley: Institute of International Studies, 1983); Zander, Anthroposophie
in Deutschland, 1322-31; Breuer, Die Volkischen in Deutschland, 14-16; Avraham Barkai, Das
Wirtschaftssystem des Nationalsozialismus (Frankfurt: Fischer, 1988), 68-102; Herman Lebovics,
Social Conservatism and the Middle Classes in Germany, 1914-1933 (Princeton: Princeton University
Press, 1969), 109-38; Gerhard Dohrn - van Rossum, Politischer Korper, Organismus, Organisation:
Zur Geschichte naturaler Metaphorik und Begrifflichkeit in der politischen Sprache (dissertation,
Universitét Bielefeld, Fakultdt fiir Geschichtswissenschaften, 1977). Steiner sometimes posited the state
as the expression of the organism of the Volk: “Every person must find the place where his work may be
articulated in the most fruitful way into his people’s organism. It must not be left to chance to determine
whether he shall find this place. The state constitution has no other goal than to ensure that everyone
shall find his appropriate place. The state is the form in which the organism of a people expresses
itself.” Rudolf Steiner, Goethe the Scientist (New York: Anthroposophic Press, 1950), 164. For
Steiner’s 1917 reflections on contemporary conceptions of the state as an organism see Steiner, 7he
Fall of the Spirits of Darkness, 120-35.
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or cultural sphere; the three realms are to be kept separate from one another, and each
is subject to a different overarching principle: equality in the political realm, fraternity
in the economic realm, and liberty in the cultural realm. Of these three, the cultural or
spiritual sphere was paramount, and encompassed many of the activities and functions
more commonly associated with the political sphere.28

One crucial aspect of the ‘threefold social order’ was that neither the economic
realm nor the cultural realm was to be organized democratically; democratic forms
and procedures were permissible only in the somewhat attenuated political realm.”
Even in the political sphere, however, Steiner’s attitude toward democracy was often

firmly negative. In October 1917, for instance, he ridiculed “democratic institutions”

% A revealing first-hand précis of Steiner’s social threefolding doctrines is available from his admirer
Rom Landau: “Man was for Steiner a ‘threefold’ being, composed of will-power, emotions and mind.
The life of a nation was for him likewise a Threefold Commonwealth, created by economical, political,
and intellectual and artistic activities. Economics include the production, distribution and consumption
of commodities and the welfare of the people. Politics are the expression of the native psychology of a
people, and in Steiner’s programme included military as well as political matters. The intellectual life
included the sciences, education, letters and social services. Economics must be capable of adapting
themselves from day to day to the existing conditions; they must be run by experts and must not be
hindered by political necessities. Political life and administration are by the very nature of a given
psychology of a people conservative, and Steiner therefore wanted to allow them to preserve their
nature. This could only be achieved if they were run by men with the greatest experience of life, by the
‘elders’ of the nation. While economics are opportunistic and politics conservative, the intellectual
current tends toward individualism. It should be directed by the greatest men, the most outstanding
personalities.” (Landau, God is my Adventure, 76) For a detailed analysis and critique of ‘social
threefolding’ see [las Korner-Wellershaus, Sozialer Heilsweg Anthroposophie: Eine Studie zur
Geschichte der sozialen Dreigliederung Rudolf Steiners unter besonderer Beriicksichtigung der
anthroposophischen Geisteswissenschafi (Alfter: VDG, 1993).

** See among others Rudolf Steiner, Vom Einheitsstaat zum dreigliedrigen sozialen Organismus
(Dornach: Rudolf Steiner Verlag, 1983), and Rudolf Steiner, Heilfaktoren fiir den sozialen Organismus
(Dornach: Rudolf Steiner NachlaBverwaltung, 1969). Political ambitions have sometimes been
attributed to Steiner himself; for example, Linse, Barfiissige Propheten, 84, surmises that Steiner’s goal
was to be named minister of culture of Wiirttemberg and that his transient focus on proletarian
audiences in the Stuttgart area in 1919 aimed to pressure the Social Democratic provincial premier to
give him a government post; cf. Beitrdge zur Rudolf Steiner Gesamtausgabe 27 (1969), 6-7. For an
anthroposophist viewpoint on the question of Steiner’s political aims at this time see Albert Schmelzer,
Die Dreigliederungsbewegung 1919 (Stuttgart: Freies Geistesleben, 1991), 119-20, 128-30, 159, 183;
Schmelzer notes that Steiner briefly considered founding a political party. A contemporary account is
available in Roman Boos, “Rudolf Steiner und die Politik” in Friedrich Rittelmeyer, ed., Vom
Lebenswerk Rudolf Steiners: Eine Hoffnung neuer Kultur (Munich: Kaiser, 1921), 209-40. For Steiner’s
own perspective see his January 1920 lecture to members of the Anthroposophical Society, “Ist die
Dreigliederung des sozialen Organismus Politik? — geisteswissenschaftlich beantwortet” in Steiner,
Geistige und soziale Wandlungen in der Menschheitsentwickelung (Dornach: Rudolf Steiner
Nachlafverwaltung, 1966), 120-34.
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as mere tools of the “powers of darkness” who are always “pulling the strings” from
behind the scenes.™ This skepticism toward democracy was accompanied by a variety
of authoritarian assumptions deriving in part from anthroposophy’s self-conception as
an esoteric worldview.®! In a threefold society, Steiner held, the economic, political,
and cultural spheres would operate independently of one another rather than being
united under the framework of a modern nation-state. The free unfolding of cultural
and spiritual talent would be unfettered by political requirements or economic
demands.

The doctrines of ‘social threefolding” inspired a short-lived social movement,
one of the few organized anthroposophist forays into politics, between 1919 and the

onset of hyperinflation in 1922.% But the path from theory to practice took several

3 Steiner, The Fall of the Spirits of Darkness, 223. Landau, God is my Adventure, 76, confirms that
Steiner’s social threefolding program was conceived as an alternative to democracy: “It was the time
when democratic systems, copied from more advanced Western communities, were celebrating their
victory in Germany and in other Central European countries. Steiner was resolute in his strong
disapproval of them.” For context cf. Gérard Raulet, “Unfall der Republik oder strukturelles Problem?
Uberlegungen zum antiparlamentarischen Denken in der Weimarer Republik” in Wolfgang Bialas and
Manfred Gangl, eds., Intellektuelle im Nationalsozialismus (Frankfurt: Lang, 2000), 50-67. Steiner’s
skepticism toward liberal democracy as a Western imposition on German traditions pre-dated his
esoteric turn; in 1889 he wrote: “Es ist einfach Thorheit, wenn man glaubt, alle Staaten kdnnen nach der
in Frankreich und England iiblichen liberalen Schablone regiert werden. Der Staatslenker hat die tiefen
Eigentiimlichkeiten seines Volkes zu erforschen und den Tendenzen, die in ihm schlummern, durch die
Verfassung die ihnen entsprechende Richtung zu geben. Es kann vorkommen, daf3 die Mehrheit des
Volkes in Bahnen einlenken will, die gegen seine eigene Natur gehen, dann hat sich der Staatsmann von
der letztern und nicht von den zufélligen Forderungen der Mehrheit leiten zu lassen; er hat die Volkheit
gegen das Volk in diesem Falle zu vertreten.” Steiner, Goethes Werke: Naturwissenschaftliche
Schriften, vol 11, li-lii.

3! Helmut Zander’s thorough examination of ‘social threefolding” underscores these aspects of the
theory while noting significant countervailing tendencies as well; see Zander, Anthroposophie in
Deutschland, 1286-1356. For a nuanced discussion of the anti-democratic nature of Steiner’s
conception of politics see in particular 1314-21 and 1695-96. Steiner’s followers shared his dim view of
democratic and liberal political systems, sometimes casting them as forms of materialism just as
dangerous as Marxism. An October 1920 pamphlet from the Bund fiir anthroposophische
Hochschularbeit condemned “abstract worldviews” such as “Marxism, formal democracy, and abstract
liberalism,” declaring them to be “lebensfeindlich” and “volksfremd” (BA R8088/414). The pamphlet
calls for a “Fiihrer” to lead Germany out of “materialism” and says that such a leader “can today only
be found in Rudolf Steiner.”

*? For anthroposophist accounts see Schmelzer, Die Dreigliederungsbewegung 1919; Hans Kiihn,
Dreigliederungs-Zeit: Rudolf Steiners Kampf fiir die Gesellschafisordnung der Zukunft (Dornach:
Philosophisch-Anthroposopischer Verlag, 1978), Joachim Luttermann, Dreigliederung des sozialen
Organismus.: Grundlinien der Rechts- und Soziallehre Rudolf Steiners (Frankfurt: Lang, 1990); Hella
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noteworthy turns. The rise and fall of the threefolding movement traces the arc of
anthroposophy’s early flirtation with political engagement and reveals significant
features of the social beliefs, hopes, and anxieties underlying Steiner’s spiritual
teachings. The earliest efforts to propagate a threefolding program came from mid-
1917 to mid-1918, when German and Austrian forces controlled large swathes of
territory in Eastern Europe. During this period of hegemony on the Eastern front,
Steiner addressed his initial threefolding proposals to a range of German and Austrian
aristocrats and political and military leaders.” Steiner’s July 1917 memoranda to the
Austrian Kaiser, the first formulation of the threefolding theory, took these military
gains for granted and explicitly raised the possibility of augmenting the territory of the

Habsburg empire.>* Anthroposophist efforts to persuade the Austrian Kaiser failed,

Wiesberger, “Rudolf Steiners 6ffentliches Wirken fiir die Dreigliederung des sozialen Organismus: Von
der Dreigliederungs-Idee des Jahres 1917 zur Dreigliederungs-Bewegung des Jahres 1919 — Eine
Chronik” Nachrichten der Rudolf Steiner-Nachlafverwaltung 24 (1969), 6-31. These works provide
significantly different perspectives on social threefolding from the ones explored here, and should be
consulted for comparative and contextual purposes.

3 See Graf Otto Lerchenfeld, “Zeitgemale Erinnerungen aus dem Jahre 1917 Anthroposophie July
1933, 305-11, and Ludwig Graf Polzer-Hoditz, “Eine historische Bemerkung” Anthroposophie March
1934, 165-73. For a retrospective anthroposophist account see Johannes Tautz, “Rudolf Steiner im
Epochenjahr 1917 Die Drei October 1967, 285-97. According to anthroposophical sources, the leader
of the German delegation to the Brest-Litovsk treaty negotiations, Richard von Kiithlmann, took a copy
of Steiner’s ‘social threefolding” memoranda to Brest-Litovsk at the beginning of the negotiations in
December 1917: see Wehr, Rudolf Steiner, 259. In light of later attacks on anthroposophy from the
right, as well as Steiner’s own attacks on “Wilsonism,” it is important to recall that the original version
of ‘social threefolding’ developed out of this particular historical situation, in which Germany and their
Austrian allies had not only conquered vast portions of the East, but also seemed poised to win the war
overall; American troops had yet to arrive on the continent, and Entente forces had suffered a series of
significant defeats. The eastern territories were, moreover, the primary bone of contention between
advocates of Wilsonian self-determination and Steiner’s threefolding alternative. Shattered
anthroposophist hopes of a new European order under German auspices go a long way toward
accounting for the bitter tone of Steiner’s remarks regarding Wilson, and ‘Western’ democracy in
general, once Germany had lost the war. For context see Vejas Liulevicius, The German Myth of the
East, 1800 to the Present (Oxford: Oxford University Press, 2009).

** The brother of Ludwig Polzer-Hoditz, a leading anthroposophist and close personal acquaintance of
Steiner, was Count Arthur Polzer-Hoditz, a highly influential adviser to Kaiser Karl of Austria. Arthur
Polzer-Hoditz discussed Steiner’s threefolding ideas with the Kaiser and circulated Steiner’s
memoranda among senior officials in the Austrian government. Although these efforts yielded little
practical success, the Kaiser did award Steiner the civilian version of the War Cross in summer 1917
(see Lindenberg, Rudolf Steiner: Eine Chronik, 386). The 1917 memoranda are reprinted in Steiner,
Aufsdtze iiber die Dreigliederung des sozialen Organismus, 329-75, and Boos, ed., Rudolf Steiner
wdhrend des Weltkrieges, 60-90; they denounce “Western” ideals of self-determination and democracy
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and in January 1918 Steiner turned his hopes toward Prince Maximilian of Baden,

who nine months later became the last Chancellor of Imperial Germany.® In a

personal meeting with Prince Max, Steiner outlined his ‘threefolding’ ideas and

presented them as anchored in his teachings on Volksseelen, giving the Prince a copy
) 36

of his book on ‘national souls’.”” These efforts to convince German leaders of the

wisdom of social threefolding also failed.

as the hegemony of the “Anglo-American race.” For a perceptive analysis see Zander, Anthroposophie
in Deutschland, 1275-84. According to Steiner’s close associate Friedrich Rittelmeyer, Steiner viewed
his 1917 memoranda as an attempt to counter covert occult-masonic machinations against Germany
emanating from the Western powers; see Rittelmeyer’s November 1934 letter to Erhard Bartsch,
GSAPK I. HA Rep. 90 P Nr. 33/3: 311-316. By early 1918, Steiner cast ‘social threefolding’ as the path
to salvation from both “Anglo-Americanism’ and Bolshevism; by early 1920, he declared in stark terms
that the choice was between Bolshevism and his own doctrines: “Either Bolshevism over the entire
world or threefolding!” (Steiner, Geistige und soziale Wandlungen in der Menschheitsentwickelung,
133) For Steiner’s denunciation of “Anglo-American capital” see e.g. Rudolf Steiner, Betriebsrdte und
Sozialisierung (Dornach: Rudolf Steiner Verlag, 1989), 13.

** Max von Baden was a leading proponent of German “ethical imperialism” as a counter to Western
democracy, and submitted a memorandum on the topic to the German Kaiser in late March 1918, a few
weeks after the Brest-Litovsk treaty. See “Der ethische Imperialismus” in Prinz Max von Baden,
Erinnerungen und Dokumente (Stuttgart: Deutsche Verlagsanstalt, 1928), 249-59. The opening sentence
reads: “Unsere militdrische Lage ist so glinzend wie noch nie.” Beginning from this position of military
superiority, Prince Max argues for highlighting “das ethische Fundament des deutschen Imperialismus”
(253). “Darum miissen wir allgemeine Menschheitsziele in unseren nationalen Willen aufnehmen.”
(254) “Will der deutsche Imperialismus dem Ansturm der Demokratie mit ihrem Anspruch auf
Weltverbesserung standhalten, so muB3 er sich ethisch fundamentieren. Mit dem reinen Machtanspruch
kann die Demokratie miihelos fertig werden. Der Krieg hat uns die Gelegenheit gegeben, unser Recht
auf Macht zu etablieren.” (256) He concludes by calling for Germany to take over “die moralische
Fiihrerrolle der Welt” (257), casting this as Germany’s “nationale Sendung” (259). For critical context
on Max von Baden’s political views see Wehler, Das Deutsche Kaiserreich, 216-17. For a thoroughly
positive anthroposophist portrait of Max von Baden see Schmelzer, Die Dreigliederungsbewegung
1919, 59-64. Another advocate of “ethical imperialism” and possible point of comparison for Steiner’s
perspective is colonial publicist Paul Rohrbach, who was deeply committed to Germany’s “cultural
mission,” albeit primarily in an overseas context rather than in Mitteleuropa as such; see Paul
Rohrbach, Der deutsche Gedanke in der Welt (Leipzig: Langewiesche, 1912); cf. Walter Mogk, Paul
Rohrbach und das “Gréfiere Deutschland”: Ethischer Imperialismus im Wilhelminischen Zeitalter
(Munich: Goldmann, 1972), and Horst Bieber, Paul Rohrbach, ein konservativer Publizist und Kritiker
der Weimarer Republik (Munich: Verlag Dokumentation, 1972). As Matthew Jefferies notes: “After all,
the Germans’ most enduring colonial fantasies were projected not on the jungles of Africa or Asia, but
on the Teutonic equivalent of the ‘wild west’: Mitteleuropa, with its vast plains stretching eastward to
the Russian steppes.” Jefferies, Contesting the German Empire, 1871-1918 (Oxford: Blackwell, 2008),
170-71.

% Steiner, The Mission of the Individual Folk Souls in Relation to Teutonic Mythology. Steiner himself
thus emphasized that his threefolding ideas depended on the ethnic-racial scheme propounded in this
book. Cf. Herbert Hahn, Der Weg, der mich fiihrte (Stuttgart: Freies Geistesleben, 1969), 659-60.
Steiner’s stance on national stature and spiritual potential remained consistent: “If one national
civilization spreads more readily, and has greater spiritual fertility than another, then it is quite right that
it should spread.” (Steiner, The Threefold Commonwealth, 183) In the words of his follower Ernst
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When the unforeseen outcome of the war dashed anthroposophist hopes for
realizing the threefold model, and widespread social and economic unrest thoroughly
unsettled Germany and Austria, Steiner’s attention shifted to portraying social
threefolding as an alternative to the various proposals for collectivization and
socialization that abounded in the early stages of the fledgling Weimar democracy.
Positioning his own proposals as a ‘third way’ between capitalism and Communism,
Steiner devoted much of 1919 to promoting social threefolding to industrialists and
business leaders, as well as to proletarian audiences in the newly formed workers
councils.”” Even while courting mass support from workers, Steiner rejected
democratization of the factories, and maintained that the economy was not to be run
by the “hand-workers,” but rather by “the spiritual workers, who direct production.”®

At the same time, the social threefolding movement claimed to represent the

harmonization of workers’ interests and owners’ interests.” This approach yielded a

Boldt, “Every age known to history has been distinguished spiritually by the supremacy of one
particular people, and the epoch now dawning will be sustained in its civilizing impulse by the German
spirit.” (Boldt, From Luther to Steiner, Xiv)

3" For examples of Steiner’s statements to various audiences, compare the lectures in Rudolf Steiner,
Die soziale Grundforderung unserer Zeit (Dornach: Rudolf Steiner Verlag, 1990), Rudolf Steiner,
Neugestaltung des sozialen Organismus (Dornach: Rudolf Steiner Nachlaverwaltung, 1963), and
Steiner, Betriebsrdte und Sozialisierung. In December 1918, anthroposophist Roman Boos declared that
threefolding would save Germany from its two gravest threats: “von auflen her die Heere der Allierten
und im Innern die revoltierende Arbeiterschaft”: Nachrichten der Rudolf Steiner Nachlafiverwaltung 24
(1969), 17. See also Friedrich Rittelmeyer, “Steiner, Krieg und Revolution” Christentum und
Gegenwart September 1919, 136-39, and the corporatist ‘third way’ argument for social threefolding in
Karl Heyer, Das Schicksal des deutschen Volkes und seine Not (Stuttgart: Ernst Surkamp, 1932), 28-29.
3 Steiner, Threefold Commonwealth, xxxii. According to his colleague Hans Kiihn, “Democratization
of the factories was something he [Steiner] opposed on principle. The manager had to be able to make
his own arrangements without interference.” Kithn, Dreigliederungs-Zeit, 52. Cf. Oskar Hermann,
“Wirtschaftsdemokratie: Ein Zerrbild der Dreigliederung” Anthroposophie March 30, 1930, 98-100.
Issue no. 10 of the journal Dreigliederung des sozialen Organismus carried a two-page supplement
devoted to distinguishing social threefolding from councilist tendencies; it is dated September 5, 1919,
and signed by “Der Arbeitsausschufl des Bundes fiir Dreigliederung des sozialen Organismus”; it
declares threefolding to be “the mission of the German people.” The early issues of Dreigliederung des
sozialen Organismus do not carry specific dates and are unpaginated. The journal was founded in July
1919 and published in Stuttgart; in 1922 it became Anthroposophie.

% For examples see Rudolf Steiner, Soziale Zukunft (Dornach: Rudolf Steiner Verlag, 1977); Rudolf
Steiner, Der innere Aspekt des sozialen Rdtsels (Dornach: Rudolf Steiner Verlag, 1972); Ludwig
Polzer-Hoditz, Politische Betrachtungen auf Grundlage der Dreigliederung des sozialen Organismus
(Stuttgart: Der Kommende Tag, 1920); Ernst Uehli, Dreigliederung des sozialen Organismus (Stuttgart:
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contradictory catalogue of measures under the threefolding banner, with denunciations
of “Anglo-American capital” vying for attention alongside condemnations of “socialist
illusions,” while Steiner’s ideas were presented as “the path to the salvation of the

German people.”*

The resulting mélange of proposals resembled other organicist and
corporatist economic and political models current at the time.*' What anthroposophists
envisioned under the rubric of social threefolding ranged from vague utopias of an

organic national community to straightforward calls for a vélkisch state as a bulwark

Bund fiir Dreigliederung des sozialen Organismus, 1920); Moritz Bartsch, Der dreigliedrige soziale
Organismus. Eine Einfiihrung (Breslau: Preu3 & Jiinger, 1921); Roman Boos, Die Dreigliederung des
sozialen Organismus und der Staat (Stuttgart: Der Kommende Tag, 1921).

* See Steiner’s December 1919 essay “Der Weg zur Rettung des deutschen Volkes” in issue no. 24 of
Dreigliederung des sozialen Organismus, reprinted in Steiner, Aufsdtze iiber die Dreigliederung des
sozialen Organismus, 113-16; in English as “The Way to Save the German Nation” in Steiner, The
Renewal of the Social Organism, 149-51. The July 1919 special issue of Dreigliederung des sozialen
Organismus, addressed to the workers’ councils, caustically denounces the socialist parties and warns
against the imminent “enslavement” of Germany by “the capitalism of the Entente,” declaring: “Der
amerikanische Dollar rollt. Wilit ihr, was das bedeutet? Die geschwichte und ausgesogene deutsche
Industrie wird mit dem amerikanischen Gelde unterstiitzt und leistungsféhig gemacht. Damit werden
amerikanische Kapitalisten die Ausbeuter eurer Arbeitskraft werden und eure bisherigen Ausbeuter, die
deutschen Industriellen, ihre Handlanger.” See also “Der Ausverkauf Deutschlands” in Dreigliederung
des sozialen Organismus, no. 28 (January 1920), signed by “Die Schriftleitung.” Hans Erhard Lauer,
Ein Leben im Friihlicht des Geistes: Erinnerungen und Gedanken eines Schiilers Rudolf Steiners
(Freiburg: Die Kommenden, 1977), 35, reports that in 1918 Steiner emphasized threefolding as the
alternative to Social Democracy.

* For a full-fledged presentation from an anthroposophical perspective see Folkert Wilken,
Grundwahrheiten einer organischen Wirtschaft (Zurich: Organisator, 1934). Steiner’s followers
discerned similarities to the proposals of Silvio Gesell as well as the ‘social credit’ movement of C.H.
Douglas; see Heinrich Nidecker, Gesundung des sozialen Organismus nach den Vorschligen von
Rudolf Steiner und Silvio Gesell (Bern: Pestalozzi-Fellenberg-Haus, 1926); Owen Barfield, “The
Relation between the Economics of C.H. Douglas and those of Rudolf Steiner” Anthroposophy: A
Quarterly Review of Spiritual Science 8 (1933), 272-85; Jakob Schellenberg, “Rudolf Steiner und Silvio
Gesell” Fragen der Freiheit December 1982, 4-103; Hahn, Der Weg, der mich fiihrte, 594-95. On the
overlap between anthroposophical and Social Credit circles see John Finlay, Social Credit: The English
Origins (McGill-Queens University Press 1972), 185, 232, 244; for Douglas’s approving view of
Steiner’s threefolding principles see “The Control of Policy in Industry: Notes of a Lecture by Major C.
H. Douglas” The New Age vol. 28 no. 6 (June 10, 1920), 85. On the central role of antisemitic
conspiracy theories in Douglas’s work see C. B. Macpherson, Democracy in Alberta: Social Credit and
the Party System (Toronto: University of Toronto Press, 1962), 182-86; Bob Hesketh, Major Douglas
and Alberta Social Credit (Toronto: University of Toronto Press, 1997), 5, 17; Janine Stingel, Social
Discredit: Anti-Semitism, Social Credit, and the Jewish Response (Montreal: McGill-Queen’s
University Press, 2000). For a sympathetic account of Steiner’s views by an admirer of Gesell and
Douglas, see Guido Giacomo Preparata, “Perishable Money in a Threefold Commonwealth: Rudolf
Steiner and the Social Economics of an Anarchist Utopia” Review of Radical Political Economics 38
(2006), 619-48.
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against Western democracy.* In a pamphlet published in December 1918, at the
downfall of the Wilhelmine empire and the birth of the Weimar republic,
anthroposophist E. A. Karl Stockmeyer called for erecting a “vdlkischen Staat” in
Germany rather than submitting to “the democracy imposed on us by the West.”**

Threefolding ideals posited class cooperation rather than class conflict while
distancing themselves from socialism, syndicalism, and proposals for a council
republic. Though meant as a way to bolster community and solidarity, and as an
antidote to what Steiner termed ‘egoism’, threefolding arguments were often premised
on an emphatic individualism. In order to facilitate the unfolding of human creative
capacities, Steiner favored a form of private ownership in which individual

entrepreneurs and small groups of executives would manage private capital as a trust

for the good of the whole community. He held that “capitalism is a necessary

* See e.g. Wilhelm Blume, “Vom organischen Aufbau der Volksgemeinschaft,” and Siegfried Dorfner,
“Deutschlands Wiederaufrichtung,” in Dreigliederung des sozialen Organismus, no. 46 (1920); Roman
Boos, Soziale Zukunft: Grundsdtzliches zur Dreigliederung (Stuttgart: Der Kommende Tag, 1921);
Ernst von Hippel, Die Universitdit im neuen Staat (Konigsberg: Grafe und Unzer, 1933); Kurt von
Wistinghausen, “Ganzheit und Gezweiung” Die Christengemeinschaft January 1934, 315-16; Ernst von
Hippel, Mensch und Gemeinschaft: Die Stufen des politischen BewufStseins und die Aufgaben der
Gegenwart (Leipzig: Quelle & Meyer, 1935). In his July 1917 memoranda, Steiner characterized
Western forms of democracy as “Anglo-American domination” over Mitteleuropa; see Steiner, Aufsditze
tiber die Dreigliederung des sozialen Organismus, 358. See also Roman Boos, “Deutschlands Platz an
der Sonne” Dreigliederung des sozialen Organismus, no. 4 (1919), which calls on German industrialists
and workers to form a united front against “American capital”’; Ernst Uehli, “Die deutsche
Weltmission” Dreigliederung des sozialen Organismus, no. 15 (1919); Uehli, “Zur Mobilisierung des
deutschen Geistes” Das Reich April 1919, 7-10; Hans Erhard Lauer, “Rudolf Steiner und unsere
deutsche Lage” Das Reich July 1920, 191-96. Kiithne, Rudolf Steiners Lebenswerk, argued in 1921 that
Germany was threatened with “enslavement” by the Entente on one side and Bolshevism on the other,
with threefolding as the only salvation. In the words of anthroposophist Ernst Boldt, the alternative to
social threefolding was “the blight of Anglo-American imperialistic economics and a blend of Jesuitry
combined with Bolshevism” (Boldt, From Luther to Steiner, 121).

® E. A. Karl Stockmeyer, Vom deutschen Volksstaat und von der deutschen Erziehung (Mannheim,
1918), 14. The pamphlet is dedicated to “Dem ganzen deutschen Volke und seinen unbesiegten
Helden.” According to Stockmeyer, Germany fought the war for the sake of all humankind: “Wir haben
geblutet fiir den Fortschritt des Menschentums.” (4) Germany’s task now is to create “eine harmonische
Form des volkischen Lebens”; this must be the goal of the “geistigen Kampf, den wir gleichzeitig gegen
Osten und Westen ausfechten.” This spiritual battle demands “Festigkeit im Aufbau unserer volkischen
Festung.” (15) Stockmeyer was a follower of Steiner from 1907 onward, when he joined both the
Theosophical Society and Steiner’s Esoteric School. I discuss his role in founding the Waldorf
movement in chapter 5.

129



2944

component of modern life.”™ In Steiner’s words: “The entire ownership of capital

must be arranged so that the especially talented individual or the especially talented

group of individuals comes to possess capital in a way which arises solely from their
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own personal initiative.”" In a full-fledged ‘threefold commonwealth’ Steiner foresaw

a spiritualized meritocracy in which the “most capable” would be given effective
control over economic resources, and he rejected the notion of tempering this
arrangement through community oversight. He derided the idea of “transferring the
means of production from private ownership into communal property” and insisted
that “the management of the means of production must be left in the hands of the
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individua In Steiner’s view, “The individual cannot make his abilities effective in

business, if he is tied down in his work and decisions to the will of the community.”*’

Steiner denied that the exploitation of labor arises “from the economic order of
capitalism”; for him the problem lay “not in capitalism, but in the misuse of spiritual

talents.”*®

* Rudolf Steiner, Westliche und éstliche Weltgegensitzlichkeit (Dornach: Rudolf Steiner Verlag, 1981),
302. On other occasions, Steiner portrayed capital as “the spiritual element within economic life.”
(Steiner, Wie wirkt man fiir den Impuls der Dreigliederung, 66) For extended anthroposophist
treatments see Folkert Wilken, Das Kapital (Schaffhausen: Novalis, 1976), and Wilken, The Liberation
of Capital (London: Allen & Unwin, 1982). Steiner’s economic views were contradictory and
inconsistent, and there are multiple conflicting elements in his works on the topic. For a partially
divergent analysis see Zander, Anthroposophie in Deutschland, 1301-14.

* Steiner quoted in Walter Kugler, Rudolf Steiner und die Anthroposophie (Cologne: DuMont, 1978),
165. Kugler explains: “Each entrepreneur, that is each individual who wants to make use of his talents
to satisfy the needs of others, will obtain capital for as long as he is able to make productive use of his
talents.” (ibid.)

4 Steiner in ibid., 199-200. He further insisted: “No-one can be allowed to return to economic forms in
which the individual is tied to or limited by the community. We must strive instead for the very
opposite.” (201)

*7 Steiner in Richard Seddon, ed., Rudolf Steiner: Essential Readings (Wellingborough:
Anthroposophical Society in Great Britain, 1988), 106. Steiner continues: “Really practical thought,
therefore, will not look to find the cure for social ills in a reshaping of economic life that would
substitute communal for private management of the means of production. The endeavor should rather
be to forestall the ills that can arise through management by individual initiative and personal worth,
without impairing this management itself.”

* Steiner, Der innere Aspekt des sozialen Riitsels, 82. See also Emil Leinhas, “Kapitalverwaltung im
dreigliedrigen sozialen Organismus” Dreigliederung des sozialen Organismus February 1920, and
Thomas Brunner, “Kapitalverwaltung durch das Geistesleben” Die Drei February 2007, 38-48.
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Advocates of social threefolding took varying approaches to the realization of
these ideas. The concrete form that Steiner’s proposals were supposed to take was a
series of “corporations” governing economic life, with physical labor organized
through producers’ associations.*’ Notwithstanding the basic threefolding principle of
autonomous social spheres, many of Steiner’s formulations suggested that political
decisions and economic exigencies were to be subordinated to the dynamics of the
spiritual realm. Steiner wrote: “The spiritual organization will rest on a healthy basis
of individual initiative, exercised in free competition amongst the private individuals
suited to spiritual work.” Within this framework, “the spiritual life should be set free,
and given control of the employment of capital.”*® What this program amounted to
was a vision of a spiritual aristocracy, the social complement to anthroposophy’s
esoteric spirituality.

The social threefolding movement reached its highest degree of public
notoriety in the course of the acrimonious controversy over Upper Silesia in 1921. As
part of the post-war settlement ordained by the Versailles treaty, the Interallied
Commission organized a plebiscite in the ethnically mixed province to determine
whether it should belong to Germany or Poland.”' Upper Silesia was a crucially

important industrial area that belonged to Prussia before the referendum, and Steiner

* Steiner was insistent that these structures were not to function democratically: “Um Gottes willen
keine Demokratie auf wirtschaftlichem Gebiet!” Steiner, Vom Einheitsstaat zum dreigliedrigen sozialen
Organismus, 165. In this and other respects, social threefolding displays parallels with the phenomenon
of “producerism” analyzed in Chip Berlet and Matthew Lyons, Right- Wing Populism in America (New
York: Guilford, 2000).

50 Steiner, The Threefold Commonwealth, 158, 117.

3! For context see F. Gregory Campbell, “The Struggle for Upper Silesia, 1919-1922” Journal of
Modern History 42 (1970), 361-85; T. Hunt Tooley, National Identity and Weimar Germany: Upper
Silesia and the Eastern Border, 1918 - 1922 (Lincoln: University of Nebraska Press, 1997); Ralph
Schattkowsky, Deutschland und Polen von 1918/19 bis 1925: Deutsch-polnische Beziehungen zwischen
Versailles und Locarno (Frankfurt: Lang, 1994), 48-94; Kai Struve, ed., Oberschlesien nach dem Ersten
Weltkrieg: Studien zum nationalen Konflikt und seiner Erinnerung (Marburg: Herder-Institut, 2003);
and Roland Baier, Der deutsche Osten als soziale Frage. Eine Studie zur preufSischen und deutschen
Siedlungs- und Polenpolitik in den Ostprovinzen wihrend des Kaiserreichs und der Weimarer Republik
(Cologne: Bohlau, 1980), 127-47.
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rejected the Allied-sponsored vote as an illegitimate interference of foreign powers in
the affairs of Mitteleuropa.” Instead of a plebiscite, Steiner and his followers
proposed applying the principles of threefolding, with their separation of economic
from cultural and political functions, to Upper Silesia. This seemingly quixotic notion
was one of many proposals floated in advance of the referendum, competing with
separatist efforts, claims for provincial autonomy, and intensive nationalist
propaganda on both German and Polish sides.” In J anuary 1921 Steiner wrote a “Call
to Save Upper Silesia” on behalf of the League for Social Threefolding.>* The text
declared that the province should provisionally remain unaffiliated with either
Germany or Poland, in the interest of “true German convictions,” until more
auspicious conditions obtained. As Steiner later explained, the aim was “to establish
Upper Silesia as an integral territory that is inwardly united with the German spiritual

55
essence.”

>2 For additional background see Richard Tims, Germanizing Prussian Poland (New York: Columbia
University Press, 1941); Peter-Christian Witt, “Zur Finanzierung des Abstimmungskampfes und der
Selbstschutzorganisationen in Oberschlesien 1920-1922” Militirgeschichtliche Mitteilungen 13 (1973),
59-76; Richard Blanke, “Upper Silesia 1921: The Case for Subjective Nationality” Canadian Review of
Studies in Nationalism 2 (1975), 241-60; Andrzej Michalczyk, “Deutsche und polnische
Nationalisierungspolitiken in Oberschlesien zwischen den Weltkriegen™ in Dieter Bingen, Peter Oliver
Loew, and Kazimierz Woycicki, eds., Die Destruktion des Dialogs: Zur innenpolitischen
Instrumentalisierung negativer Fremd- und Feindbilder (Wiesbaden: Harrassowitz, 2007), 66-82; Kai
Struve and Philipp Ther, eds., Die Grenzen der Nationen: Identititenwandel in Oberschlesien in der
Neuzeit (Marburg: Herder-Institut, 2002).

>3 Cf. Waldemar Grosch, Deutsche und polnische Propaganda wihrend der Volksabstimmung in
Oberschlesien 1919 - 1921 (Dortmund: Forschungsstelle Ostmitteleuropa, 2002); Giinther Doose, Die
separatistische Bewegung in Oberschlesien nach dem Ersten Weltkrieg (Wiesbaden: Harrassowitz,
1987); T. Hunt Tooley, “German Political Violence and the Border Plebiscite in Upper Silesia, 1919-
1921” Central European History 21 (1988), 56-98; Tooley, “The Polish-German Ethnic Dispute and the
1921 Upper Silesian Plebiscite” Canadian Review of Studies in Nationalism 24 (1997), 13-20; James
Bjork, Neither German nor Pole: Catholicism and National Indifference in a Central European
Borderland (Ann Arbor: University of Michigan Press, 2008), 214-66.

>* Steiner, “Aufruf zur Rettung Oberschlesiens” in Steiner, AufSctze iiber die Dreigliederung des
sozialen Organismus, 461-66; facsimile of original in Steiner, Wie wirkt man fiir den Impuls der
Dreigliederung, 264-65.

> Rudolf Steiner, Die Anthroposophie und ihre Gegner (Dornach: Rudolf Steiner Verlag, 2003), 328.
For an ex post facto anthroposophist account see Walter Kugler, “Polnisch oder Deutsch?
Oberschlesien, ein Schulbeispiel fiir die Notwendigkeit der Dreigliederung” Beitrige zur Rudolf Steiner
Gesamtausgabe 93 (1986), 1-13.
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This proposal initially received a somewhat sympathetic hearing among
German communities in Silesia, while reactions from Polish Silesians were generally
hostile.” In private sessions with Silesian anthroposophists in January 1921, Steiner
emphasized that the very idea of a Polish state was “impossible” and “an illusion.”’
Soon after, anthroposophist Karl Heyer argued that “the threefold solution to the
Upper Silesian problem is better suited than any other to protecting Germany’s true
interests in economic terms as well as in national terms and in state-political terms.”>®
These formulations replicated longstanding assumptions about German cultural

superiority and national identity. In the weeks before the plebiscite, the League for

Social Threefolding declared that threefolding was the only way “for Germany to

%% See the press reports reproduced in Beitrige zur Rudolf Steiner Gesamtausgabe 93 (1986), 20-32.
There was evidently little anthroposophist presence in Upper Silesia itself; the threefolding campaign
was largely waged from Breslau, in Lower Silesia. In addition, virtually none of the Silesian
anthroposophists or threefolding advocates appears to have known Polish; according to anthroposophist
Moritz Bartsch, one of the primary figures in the anthroposophist campaign in Upper Silesia,
threefolding proponents had neither printed materials in Polish nor Polish speakers (ibid. 18). They
perceived opposition primarily from Polish residents of the province, not from German residents; see
the testimony from Bartsch, Hans Kiihn and others in ibid., 14-17. Anthroposophist statements on
Upper Silesia were consistently condescending toward the Polish population, as well as toward Polish
political aspirations, even before the threefolding campaign got underway; see e.g. Ernst Umlauff,
“Oberschlesien” Dreigliederung des sozialen Organismus vol. 2 no. 10 (September 1920), 2-3, and
Rudolf von Koschiitzki, “Zur oberschlesischen Frage” Dreigliederung des sozialen Organismus vol. 2
no. 11 (September 1920), 3-4.

7 Steiner, Wie wirkt man fiir den Impuls der Dreigliederung, 213; for an endorsement of this view see
Kugler, “Polnisch oder Deutsch?”, 6. According to Steiner, Poland ought to remain divided as it had
been for the previous several centuries; he considered the Polish people, except where it was
Germanized, to consist of a feudal aristocracy and an uncivilized peasantry. “It is not possible to
reconstruct any kind of Poland, to create a Polish state. [...] You can build it up, but it will always
collapse again. In reality there will never be a Poland for any longer period of time, because it cannot
exist, because at the decisive moment Poland must be divided, so that the Poles can develop their
talents. Hence this Poland will never exist, and to speak of Poland today is an illusion” (Steiner, Wie
wirkt man fiir den Impuls der Dreigliederung, 212-13; cf. 207-08 and 245). “You see, precisely by
studying the Polish essence, one can very accurately observe just how impossible it would be for a
territory in such an exposed location [i.e. Upper Silesia] to vote in favor of simply entering the Polish
element.” (ibid. 202)

> Karl Heyer, “Der Weg zur Losung der oberschlesischen Frage” Dreigliederung des sozialen
Organismus vol. 2 no. 31 (January 1921), 3-4. Ernst Uehli, “Ereignisse der Woche,” ibid., 2, declares
that it is “obvious” that Germany must retain Upper Silesia’s economic resources: “in order to survive
economically, Germany needs Upper Silesian coal”’; Uehli further insists that “this demand cannot be
achieved through plebiscite” but only through social threefolding.
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escape from being strangled by the West, and to regain Germany’s historical
prestige.”

The threefolding campaign in Upper Silesia nonetheless sparked bitter
criticism from other Germans, not only on the right end of the political spectrum. Two
weeks before the plebiscite, a harsh denunciation of the threefolding effort appeared in
the Frankfurter Zeitung, accusing anthroposophists of betraying Germany and
spreading “Polish propaganda,” charges which were subsequently aired in other parts
of the press.®® This response may have been due in part to a misunderstanding (critics
of threefolding seem to have erroneously assumed that anthroposophists were urging
abstention from the plebiscite), as well as to the fact that many Germans viewed any

. 61 . .
proposals which smacked of autonomy as treason.”” Steiner’s caustic comments about

the German political status quo, and the condition of Prussia in particular, may also

% Bund fiir Dreigliederung des sozialen Organismus, “Die Dreigliederung des sozialen Organismus und
die oberschlesische Frage” Dreigliederung des sozialen Organismus March 8, 1921, 4. “In the current
situation, the Upper Silesian economy with its raw materials that are essential to the German economy
can only be saved for German economic life if they are separated from political factors and made
autonomous.”

% The unsigned article titled “Verriter am Deutschtum” was published in the Frankfurter Zeitung on
March 4, 1921; it is reproduced in Beitrdge zur Rudolf Steiner Gesamtausgabe 93 (1986), 38-39. The
Frankfurter Zeitung retracted the charge of treason on March 15, 1921.

%' Waldemar Grosch, “Deutsche und polnische Propaganda in der Zeit der Aufstinde und des
Plebiszits” in Struve, ed., Oberschlesien nach dem Ersten Weltkrieg, 63-95, describes the hostile
reaction toward autonomy proposals: “Solche Uberlegungen waren aber nicht zu tolerieren: In
Deutschland empfand man sie als Hochverrat, in Polen hielt man sie fiir einen deutschen Trick, um die
polnischen Anspriiche zu unterlaufen und ein autonomes Oberschlesien bei giinstiger Gelegenheit wider
an das Reich anzuschlieBen.” (72) See also Schattkowsky, Deutschland und Polen, 66-69 and 85-94.
Tooley, National Identity and Weimar Germany, 57-62, suggests that the point of autonomy proposals
was to preserve German predominance. Grosch, Deutsche und polnische Propaganda wihrend der
Volksabstimmung in Oberschlesien emphasizes the constant internal hostilities and recriminations
within the German camp, with different German groups and tendencies denouncing one another
frequently. Grosch also underscores the importance of German assumptions about a “cultural gap”
between Germans and Poles.
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have played a role.® The result was that anthroposophists were branded as
insufficiently committed to German national integrity.63

Such perceptions of the anthroposophist stance in the Upper Silesian conflict
were wide of the mark. While protesting vociferously against the plebiscite as such,
Steiner and his followers argued in favor of voting for Germany if the vote took
place.®* After the attack on threefolding appeared in the Frankfurter Zeitung, the
League for Social Threefolding published an announcement in the same newspaper on
March 12, 1921, under the title “Dreigliederung des sozialen Organismus und
Oberschlesien,” stating explicitly that their position was to vote for Germany. In the
days surrounding the plebiscite, the editors of the threefolding newspaper declared:

“Now that the vote is taking place, the League for Social Threefolding needless to say

62 See e.g. Steiner, Wie wirkt man fiir den Impuls der Dreigliederung, 219, 231. Steiner held that in its
current form, disfigured by the Entente and beholden to “impossible conditions,” Prussia was liable to
“succumb to barbarity.”

% In an odd reversal, latter-day anthroposophists often depict the anthroposophist stance in the Upper
Silesia struggle in terms similar to those used by critics of anthroposophy at the time, insisting that
Steiner’s posture was neutral, anti-nationalist, and a principled repudiation of ethnic politics; indeed his
rejection of Wilsonian self-determination is frequently adduced as evidence of such a position. For a
recent instance of anthroposophical re-interpretation along these lines see Jens Heisterkamp, ed., Die
Jahrhundertillusion: Wilsons Selbstbestimmungsrecht der Vélker, Steiners Kritik und die Frage der
nationalen Minderheiten heute (Frankfurt: Info3, 2002).

%4 Steiner first raised this possibility as a sort of compromise at the beginning of January 1921 in his
discussions with Silesian threefolding activists; some elements within the threefolding movement
evidently reasoned that a victory for Germany in the plebiscite would allow anthroposophist efforts in
the province to continue, while a victory for Poland would spell the end of such endeavors. See Steiner,
Wie wirkt man fiir den Impuls der Dreigliederung, 231-32, and cf. 203, 217-19, and 250; Kugler,
“Polnisch oder Deutsch?”” 12-13; and Lindenberg, Rudolf Steiner: Eine Chronik, 451. Anthroposophists
today sometimes view Steiner’s January 1921 remarks as a simple rejection of the provisional vote
option. I find this interpretation implausible, and it is contradicted by Kugler’s reading, as well by the
anthroposophical editors of Steiner’s complete works; see e.g. the editorial note to Rudolf Steiner, Die
Verantwortung des Menschen fiir die Weltentwickelung durch seinen geistigen Zusammenhang mit dem
Erdplaneten und der Sternenwelt (Dornach: Rudolf Steiner Verlag, 1989), 337: “Silesian friends of
Rudolf Steiner’s threefolding idea had tried to advocate social threefolding to a broad audience as a
solution to the problem, in order to save Upper Silesia from the disastrous consequences of the
plebiscite they had been forced into in 1921, but with the additional recommendation that in case the
plebiscite occurred, the only possible vote was a vote for Germany.”
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takes the view that for every German there can be no other position than to vote for

65
Germany.”

Two weeks later the editors explained:

In light of the fact of the plebiscite, the League for Social Threefolding
firmly adopted the position of voting for Germany when possible, and
the leadership of the League answered categorically every time it was
asked that every person eligible to vote in the plebiscite was of course
duty-bound to vote, and had to vote for Germany.®

Steiner himself endorsed this stance and continued to maintain it after the plebiscite

was completed.”’

65 «Zusatz der Schriftleitung” Dreigliederung des sozialen Organismus vol. 2 no. 38 (dated March 22,
1921), 3; the plebiscite actually took place on March 20, 1921. In addition to emphasizing the spiritual
differences between Slavs and Germans and propounding the German mission of bringing true
enlightenment to Eastern Europe, the 1921 reporting on Upper Silesia in Dreigliederung des sozialen
Organismus constantly ridiculed Polish claims in the territory and condemned German politicians for
failing to take a hard line in the negotiations over the province. Anthroposophists also railed against
“Polish terror” in the province; see e.g. Ernst Uehli, “Ereignisse der Woche” Dreigliederung des
sozialen Organismus April 5, 1921, 1.

% Die Schriftleitung, “Dreigliederung und Oberschlesien” Dreigliederung des sozialen Organismus
April 5, 1921, 3. Looking back on the Upper Silesia campaign a decade later, Karl Heyer wrote
categorically that in the 1921 plebiscite “for the German there could be no other position than to vote in
favor of Germany.” (Heyer, Wie man gegen Rudolf Steiner kimpft, 84) Heyer also notes that the
Silesian anthroposophists did indeed vote for Germany. In January 1921, some anthroposophists viewed
German nationalist groups in Upper Silesia, particularly the Verband heimattreuer Oberschlesier, as
potential sympathizers of threefolding; see Steiner, Wie wirkt man fiir den Impuls der Dreigliederung,
251 (here named as the “Verein heimattreuer Oberschlesier”). Tooley, National Identity and Weimar
Germany, describes the Verband heimattreuer Oberschlesier as “the organization most closely related
in the public mind with the German cause” (157) and says they “specialized in atrocity propaganda”
against the Poles (158) and formed “the first paramilitary groups” (185). Tooley reports that mainstream
pro-German organizations in Upper Silesia “often clashed with the nationalist VHO, which tended to
emphasize rather than smooth over the ethnic conflict.” (160) According to Tooley, the VHO was “the
most visible and most blatantly anti-Polish plebiscite group” (189).

7 On May 25, 1921, for example, Steiner angrily denied “that anthroposophy had shown its un-German
and un-national aspect in its stance on the Upper Silesian question. Everybody who asked us for advice
in that situation was told that whoever stands in our ranks should vote for Germany if the plebiscite
comes. We never said anything different.” (Steiner, Die Anthroposophie und ihre Gegner, 328) For
further elucidation see also ibid., 555-56. In a February 1923 discussion with Steiner and threefolding
activists involved in the Upper Silesian campaign, anthroposophist Hans Biichenbacher reported:
“During the struggles around the plebiscite in Upper Silesia, many anthroposophist public speakers in
Germany presented threefolding as the peaceful solution and the only healthy solution to the problem,
whereupon accusations of treason appeared in the press. Our speakers were able to rebuff these
accusations. After all, they could simply point to the fact that if it came to a plebiscite, the threefolding
advocates would of course vote for Germany, and that Dr. Steiner himself said this clearly.” Rudolf
Steiner, Das Schicksalsjahr 1923 in der Geschichte der Anthroposophischen Gesellschaft (Dornach:
Rudolf Steiner Verlag, 1991), 389. For partisan perspectives on the plebiscite that give short shrift to
Polish concerns see Helmut Neubach, “Die Abstimmung in Oberschlesien am 20. Méirz 1921” in
Richard Breyer, ed., Deutschland und das Recht auf Selbstbestimmung nach dem Ersten Weltkrieg
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When the accusation of betraying Germany first surfaced in March 1921,
anthroposophists retorted that critics of threefolding efforts in Upper Silesia were
simply tools of the Entente promoting the anti-German spirit of the Versailles treaty.®®
After the League of Nations partitioned the province in the wake of the plebiscite, the
threefolding movement fiercely attacked the partition agreement and lamented the loss
of German territory to the Poles: “Instead of threefolding, which would have meant
saving Upper Silesia for Germany, the opposite is now taking place.”® Several figures

who went on to become prominent anthroposophists fought in German paramilitary

(Bonn: Kulturstiftung der deutschen Vertriebenen, 1985), 92-129, and Sigmund Karski, “Der
Abstimmungskampf in Oberschlesien 1920-1921” Oberschlesisches Jahrbuch 12 (1996), 137-62.

5% Roman Boos, “Wer verrit das Deutschtum?” Dreigliederung des sozialen Organismus March 22,
1921, 2-3. Kiihn, Dreigliederungs-Zeit, denounces critics of threefolding as “enemies of the German
spirit” (62) and insists that threefolding is naturally attuned with “the German essence” (127). See also
Friedrich Engelmann, Ist die Dreigliederung undeutsch? (Stuttgart, Der Kommende Tag, 1921).
Engelmann declares that social threefolding comes directly from “the German national soul” and that
“only Germany” can bring social threefolding to fruition, “for the salvation of the whole world” (11).
Under threefolding, Engelmann explains, “wird das volkisch-kulturelle Einheitsgefiihl
stammverwandter Volker, die in verschiedenen politischen Staaten leben, gestirkt und damit die
nationale Gesinnung gefordert und nicht geféhrdet.” (13)

% Ernst Uehli, “Ereignisse der Woche” Dreigliederung des sozialen Organismus June 7, 1921, 2; Uehli
was the journal’s editor. He blamed the loss of Upper Silesia on “der planméBigen angelséchsischen
Zerstiickelungspolitik gegeniiber dem bereits politisch niedergeknebelten Deutschland.” (ibid.) In the
opening article in Dreigliederung des sozialen Organismus November 3, 1921, Uehli complained: “A
crucially significant part of German industry and raw materials is being given politically to bankrupt
Poland.” He claimed that the “Western powers” imposed partition merely to create for themselves a
“mighty economic position” in Poland. Such grievances are not borne out by subsequent historiography.
F. Gregory Campbell, for example, writes that the provisions of the League of Nations partition plan
“would allow the area to survive at least temporarily as an economic unit. Economic matters and
minority disputes were to be handled by an ‘Upper Silesian Mixed Commission,’ to be composed
equally of Germans and Poles as well as a neutral member. On the basis of population and territory, the
boundary that was suggested by the League was as fair as any that had yet been proposed.” (Campbell,
“The Struggle for Upper Silesia,” 384) Anthroposophists involved in the Upper Silesian campaign,
however, assumed a natural German right to the province, and even long after partition were still
bemoaning the absorption of part of the territory by Poland; see e.g. Kithn, Dreigliederungs-Zeit, 125-
27, and Ernst von Hippel, Oberschlesien (Konigsberg: Gréafe und Unzer, 1931); von Hippel
characterizes Poland as “an Asiatic despotism,” denounces the French, the English, Versailles, Wilson,
and the League of Nations, and deplores the fact that German populations were now forced to live
under Polish rule. Cf. also Walter Kiihne, “Ostprogramm und deutscher Geist” Anthroposophie May 25,
1930, 163-65. Anthroposophist accounts repeated the same tropes during the Nazi era. Walter
Abendroth, “Stunde der Bewéhrung” Monatsschrift fiir das deutsche Geistesleben October 1939, 567-
70 rails against Wilson, “das Versailler Diktat,” its “Zerstiickelung des deutschen Ostraums” and “das
groteske polnische Staatsgebilde” etc. (567).
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units in the Upper Silesian conflict as well.”’ Despite these circumstances, the charge
of national unreliability continued to haunt anthroposophists throughout the Weimar
period. From Steiner’s perspective, however, the unfortunate outcome of the Upper
Silesian campaign meant that the German mission had once again been obstructed, and
Germany had still not been saved.”' Genuine salvation for Germany, in Steiner’s eyes,
would have meant not just deliverance from the clutches of foreign powers and
recovery from the ravages of the war and the Versailles settlement, but a fundamental
reform of Germany’s political, economic, and cultural structures and a thoroughgoing
restoration of the unrealized spiritual potential of the German nation.

The Upper Silesia episode underscored and amplified a range of
anthroposophical antipathies against the prevailing post-war order. It reinforced the
general anthroposophist hostility toward the Western powers as dedicated to the

spiritual and cultural annihilation of Germany.” It also confirmed Steiner’s disdain for

7 Both Max Karl Schwarz and Gottfried Richter fought in German paramilitary Freikorps units in
Upper Silesia in 1921; see BA R58/6189/2: 579 and BA RK/I475: 2674. Erhard Bartsch also served as
a volunteer in a German Grenzschutz regiment in Upper Silesia after World War I (BA R58/6223/1:
299). In Bartsch’s words, he was active “im Grenzschutz gegen Polen und Tschechen” (BA RK/I18:
1910).

"'In a lecture on March 21, 1921, Steiner responded to criticism of his nationalist credentials as
follows: “So lange aber dasjenige, was wahr ist, von seiten derer, die das Deutschtum in einer etwas
eigentiimlichen Weise gepachtet zu haben glauben, verleumdet wird, solange man von solchen Leuten
Verréter am Deutschtum genannt wird, trotzdem dasjenige, was da gesagt wird, wenn es wirklich
verstanden wiirde, einzig und allein geeignet wire, dem wirklichen deutschen Volkstum seine ihm
gebiihrende Stellung zu verschaffen, so lange kann es nicht besser werden.” (Steiner, Die geistigen
Hintergriinde des Ersten Weltkrieges, 380) Indeed Germany’s world mission and Steiner’s teachings
sometimes merged into one. In Dreigliederung des sozialen Organismus vol. 1 no. 15 (October 1919),
Ernst Uehli wrote: “Solange das Lebenswerk Rudolf Steiners nicht allgemeine Aufnahme gefunden hat
in Deutschland, solange hat man in Deutschland kein Recht, von einer Weltmission zu reden, solange
wird Deutschland keine Weltmission haben.” At the same time, anthroposophists denounced “the Pan-
Germans” as “Germany’s real betrayers”; see Boldt, From Luther to Steiner, 35. Boldt compared the
pan-Germans to “the most decadent Jew, who may still be awaiting the Coming of some political and
national Messiah.” (120; cf. 201) For anthroposophists, the savior had already arrived in the figure of
Steiner.

7 These beliefs have had a remarkably durable impact on anthroposophical thinking. In the words of a
much later account: “Die Machtapparatur der Entente wurde zum Instrument von Kréften, die mit der
militarischen Niederwerfung des Deutschen Reiches und Oesterreich-Ungarns auf eine geistig-
kulturelle Ausloschung des Deutschtums abzielten.” Wolfram Groddeck, Eine Wegleitung durch die
Rudolf Steiner Gesamtausgabe (Dornach: Rudolf Steiner Verlag, 1979), 23. See also Karl Heyer, “Zur
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the League of Nations, which he had opposed from the beginning, and strengthened
his sense that Germany was trapped between the soulless West and the collectivist
East.” This image had played an important part in Steiner’s thinking for some time; in
July 1918 he warned anthroposophists that the “German essence” was being
“alienated” by “Americanism” on the one side and “Russiandom” on the other.
According to Steiner, “fear of the spiritual is the characteristic element of

7 The notion of

Americanism,” while the threat from “the East” was “socialism.
Mitteleuropa as an imperiled German ideal caught in a vise between East and West
was by no means unique to Steiner and his followers; like many of the other ideas
propounded by anthroposophists in this era, it was based on assumptions shared by a
broad range of German thinkers and public figures, extending across much of political
spectrum. The specific shape such ideas took within anthroposophical thought is
nevertheless important to understanding anthroposophy’s relationship to the political
right.

The controversy over Upper Silesia provided the context for two further events
that loom large in retrospective anthroposophist accounts of the period: a critical
reference to Steiner by Adolf Hitler in March 1921, and the disruption of Steiner’s
lecture in Munich in May 1922. Hitler’s derisive mention of Steiner, the sole reference

to anthroposophy in the Nazi leader’s works, appeared in an article published in the

chief Nazi newspaper in the midst of the Upper Silesia dispute.” Hitler’s article was

AnschluBBbewegung” Dreigliederung des sozialen Organismus vol. 2 no. 49 (June 7, 1921), 3, and
Engelmann, Ist die Dreigliederung undeutsch?, 9.

3 On Steiner’s rejection of the League of Nations see Rudolf Steiner, “Der Weg in den Wirren der
Gegenwart” Dreigliederung des sozialen Organismus vol. 2 no. 20 (October 1920), and Steiner, Wie
wirkt man fiir den Impuls der Dreigliederung, 52.

™ Rudolf Steiner, Bewufitseins-Notwendigkeiten fiir Gegenwart und Zukunft (Dornach: Rudolf Steiner
Verlag, 1967), 405-08. See also Steiner, Die geistigen Hintergriinde des Ersten Weltkrieges, 42-44;
Steiner, Gegensdtze in der Menschheitsentwickelung, 147-66; Steiner, Die Tempellegende und die
Goldene Legende, 255-56.

5 Adolf Hitler, “Staatsmanner oder Nationalverbrecher?” Vilkischer Beobachter March 15, 1921,
reprinted in Adolf Hitler, Samtliche Aufzeichnungen 1905-1924 (Stuttgart: Deutsche Verlags-Anstalt,
1980), 348-53. A more detailed attack on Steiner appeared in the anonymous article “Steiner, der neue
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an attack on German foreign minister Walter Simons, whom Hitler condemned for
allegedly capitulating to the Allies in negotiations over the contested province.
Relying on press reports about a supposed affiliation between Simons and Steiner,
Hitler ridiculed Simons as “an intimate friend of the Gnostic and anthroposophist
Rudolf Steiner, a supporter of the threefold social organism and whatever they call all
of these Jewish methods for destroying the normal spiritual condition of the

»76 While Simons and Steiner were not in fact friends, much less intimate

peoples.
ones, the foreign minister had shown some interest in anthroposophical ideas.”’
Nonetheless, several anthroposophists harshly criticized Simons for failing to take

Steiner’s doctrines seriously enough, and in some cases denounced Simons’ stance on

Messias” Vélkischer Beobachter May 27, 1922. Dietrich Eckart also published a series of aggressively
critical articles about Steiner in Auf gut deutsch in 1919. For an anthroposophist discussion see Andreas
Bracher, “Der ‘Vdlkische Beobachter’ und Rudolf Steiner: Materialien zur Erhellung des Gegensatz-
Verhiltnisses von Nazibewegung und Anthroposophie nach dem Ersten Weltkrieg” Der Europder
January 2001, 29-34.

78 Hitler, Scimtliche Aufzeichnungen, 350. Later in the article Hitler exclaims: “Und wer ist die treibende
Kraft hinter all diesen Teufeleien? Der Jude! Freund des Doktor Rudolf Steiner, des Freundes Simons,
des Geistlosen.” Rumors of Steiner’s influence on the foreign minister were based on stories in the
Berlin press, particularly the Vossische Zeitung, in 1920 and 1921. These stories were officially denied
at the time by both parties: a statement by the League for Social Threefolding was printed in the
Vossische Zeitung on May 3, 1921, denying the association with Simons, while the Foreign Ministry,
for its part, also denied the connection to Steiner, anthroposophy, and social threefolding; for details see
Horst Griinder, Walter Simons als Staatsmann, Jurist und Kirchenpolitiker (Neustadt an der Aisch:
Schmidt, 1975), 64. A statement dated April 22, 1921 from the League for Social Threefolding
observed that Simons’ policies were obviously not an instance of social threefolding: “Dr. Simons und
der Bund fiir Dreigliederung” BA R58/6192: 25.

7 See e.g. Roman Boos, “AuBenminister Simons zur Dreigliederung des sozialen Organismus”
Dreigliederung des sozialen Organismus vol. 2 no. 10 (September 1920), 3-4, welcoming the claim in
the Vossische Zeitung that Simons was a supporter of social threefolding, and characterizing
threefolding as the “konsequente Verfolgung des von Simons ausgesprochenen sozialen Programmes.”
Simons’ daughter was involved in anthroposophist circles, and Simons himself sympathized with
various aspects of anthroposophy. Steiner first met with Simons at the Foreign Ministry in September
1920, and Simons visited the original Waldorf school in February 1921; Simons continued to express
admiration for Steiner’s ideas for several years. For details see Steiner, Die Anthroposophie und ihre
Gegner, 542-46, and Beitrdge zur Rudolf Steiner Gesamtausgabe 27 (1969), 10-11. In February 1921
anthroposophist Emil Molt met with Simons at the Foreign Ministry to discuss the Upper Silesia
plebiscite; according to Molt, Simons expressed explicit support for social threefolding at that meeting
(ibid., 545). Griinder, Walter Simons, 63-64, notes the corporatist nature of Simons’ economic views
and observes that these views were partly influenced by Steiner’s threefolding doctrines. The New York
Times obituary for Steiner (“Dr. Steiner, Theosophist, Dies” New York Times March 31, 1925) reported:
“Opinions as to the social theories of Dr. Steiner were naturally varied. Dr. Simons, the former German
Foreign Minister, was said to have pronounced “The Threefold State” the only possible remedy for
Bolshevism.”
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Upper Silesia in terms similar to Hitler’s own.”® Steiner himself denied any influence
on Simons and condemned his role in the Upper Silesia negotiations.” Hitler’s
remark, in the context of his usual diatribes against the political representatives of the
Weimar republic, can be understood as part of his overall skepticism toward would-be
spiritual reformers.*

The second event with roots in the Upper Silesia dispute was the disruption of
Steiner’s well-attended public lecture in the Hotel Vier Jahreszeiten in Munich on
May 15, 1922.*' Anthroposophist descriptions of this incident provide conflicting
accounts of the perpetrators and their intentions, with some blaming unidentified
nationalist ruffians, some blaming Nazi agitators, others the Ludendorffers, and still

others the Thule Society, while some claim that Steiner’s antagonists attempted to

" For a particularly striking example see Ernst Boldt, Rudolf Steiner: Ein Kimpfer gegen seine Zeit
(Munich: Résl, 1921), 187-88. Further examples include Jiirgen von Grone, “Mitteleuropiische
Realpolitik” Dreigliederung des sozialen Organismus, August 13, 1921, 2-3, which harshly criticizes
Simons for capitulating to “Wilsonism” in the negotiations over Upper Silesia, and Engelmann, Is¢ die
Dreigliederung undeutsch?, 10, which denounces Simons as a pliable tool of the Entente.

7 See Steiner, Die Anthroposophie und ihre Gegner, 324-25, from Steiner’s public lecture in Stuttgart
on May 25, 1921; see also the parallel passages in Steiner, Perspektiven der Menschheitsentwickelung
(Dornach: Rudolf Steiner Verlag, 1979), 123-24, from his lecture in Dornach on April 22, 1921. The
notion that Simons had failed to stand up for German interests in the negotiations over Upper Silesia —
the premise of both Hitler’s and Steiner’s complaints against him — was groundless. For a thorough
account see Griinder, Walter Simons, 153-56 and 190-92; cf. Grosch, Deutsche und polnische
Propaganda, 33 and 370-71, and Campbell, “Struggle for Upper Silesia,” 373.

% George Mosse offers the following analysis: “Even as early as Mein Kampf Hitler severely criticized
such Volkish “religious reformers.” Considering Hitler’s own view of nature mysticism and the “secret
science,” this might seem contradictory. However, his reasons for such criticism are illuminating. The
Volkish leaders in general were in his eyes “sectarians” who must be crushed by the true “movement,”
but specifically these reformers weakened the fight against the common enemy: Jewry. They scattered
the forces that were needed to wage this battle. Basically, Hitler's criticism of such men as Dinter was
that they failed to focus their ideology on the Jews. This leads once more to our thesis that Hitler
transformed the German revolution, of which many Volkish adherents dreamt, into an anti-Jewish
revolution, and thereby concretized and objectified an ideology that had been too vague for the
purposes of a mass movement. The spiritualist and theosophical ideas were thus relegated to the
background and their adherents silenced or ignored.” Mosse, The Crisis of German Ideology, 306-07.
For background on Dinter see George Kren and Rodler Morris, “Race and Spirituality: Arthur Dinter’s
Theosophical Antisemitism” Holocaust and Genocide Studies 6 (1991), 233-52, and Claudia Witte,
“Artur Dinter — Die Karriere eines professionellen Antisemiten” in Barbara Danckwortt, ed.,
Historische Rassismusforschung: Ideologen, Titer, Opfer (Hamburg: Argument, 1995), 113-51.

81 On the role of the Vier Jahreszeiten as gathering place for the far-right milieu in Munich at the time
see Phelps, “Before Hitler Came.”
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attack him physically or even to assassinate him.** Eyewitness anthroposophist reports
tell a less dramatic story. Rather than an assassination attempt, these first-hand sources
depict a politically unaffiliated group in the audience who were hostile toward
anthroposophy and interrupted the lecture with noise, turning out the lights, and
similar tactics.*> Although later anthroposophist portrayals of the incident may be
exaggerated, the perception that Steiner and his followers were not fully dedicated to
German national interests does seem to have motivated much of the volkisch enmity
toward anthroposophy. In the eyes of his epigones, however, Steiner was a great
German patriot, the outstanding contemporary representative of the true German

spirit.*

%2 Guenther Wachsmuth, Rudolf Steiners Erdenleben und Wirken (Dornach: Philosophisch-
Anthroposophischer Verlag, 1964), 470, reports an attempted attack on Steiner by “a few hotheads who
had been confused by the usual untrue propaganda of our opponents”; Wehr, Rudolf Steiner, 327,
attributes the attack to the Thule Society, and reports a rumor that Steiner was “eighth or ninth” on a
supposed list of assassination targets; Karl Heise, Der katholische Ansturm wider den Okkultismus
(Leipzig: Max Altmann, 1923), 94, offers a full-blown conspiracist version of the event, centered on a
foiled right-wing assassination plot. Werner, Anthroposophen in der Zeit des Nationalsozialismus, 8,
says the Ludendorffers were responsible for disrupting the lecture and provoking a melee. A detailed
first-hand description is available in Hans Biichenbacher, “Miinchen 1922” in Beltle and Vierl, eds.,
Erinnerungen an Rudolf Steiner, 323-26. Lindenberg, Rudolf Steiner: Eine Biographie, 770, provides a
thorough account of the incident, does not mention an assassination attempt, and does not attribute the
event to Nazis, Ludendorffers, or any volkisch agitators. On the convoluted relationships between
Ludendorffers and Nazis during the period see Bruno Thoss, “Ludendorff und Hitler 1920-1922” in
Thoss, Der Ludendorff-Kreis 1919-1923 (Munich: Wélfle, 1978), 249-61.

% See e.g. the comprehensive contemporary report by Paul Baumann, “Dr. Rudolf Steiners Vortrag in
Miinchen,” Dreigliederung des sozialen Organismus May 25, 1922, 4-5, which says nothing about an
assassination attempt and does not mention the Nazis. See also the memoir by anthroposophist
Elisabeth Klein, who was on stage with Steiner at the 1922 event; Klein’s thorough description makes
no mention of an attempted assassination or Nazis or right-wingers, merely reporting that a “hostile
group” tried to “disrupt the lecture”: Elisabeth Klein, Begegnungen (Freiburg: Die Kommenden, 1978),
45-46.

% See e.g. Friedrich Rittelmeyer, Rudolf Steiner und das Deutschtum (Munich: Kaiser, 1921); Felix
Kersten, “Rudolf Steiner und das Deutschtum” Die Drei December 1925, 669-73; Emil Leinhas,
“Rudolf Steiners Aufruf an das deutsche Volk und an die Kulturwelt” Anthroposophie March 3, 1929,
75. For comparative purposes see Christian Jansen’s insightful examination of ideas about the ‘German
essence’ and the ‘German soul’ and the ‘German spiritual mission’ among German intellectuals
between 1914 and 1935: Christian Jansen, “‘Deutsches Wesen’ — ‘Deutsche Seele’ — ‘Deutscher Geist’:
Nationale Identifikationsmuster im Gelehrtenmilieu” in Reinhard Blomert, Helmut Kuzmics, and
Annette Treibel, eds., Transformationen des Wir-Gefiihls. Studien zum nationalen Habitus (Frankfurt:
Suhrkamp, 1993), 199-278; cf. also Hans Mommsen, “Aufbruch zur Nation: Irrwege des deutschen
Nationalismus in der Zwischenkriegsepoche” in Mommsen, Von Weimar nach Auschwitz: Zur
Geschichte Deutschlands in der Weltkriegsepoche (Stuttgart: Deutsche Verlags-Anstalt, 1999), 44-57.
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These conflicting views of anthroposophy and its founder contributed to the
complicated relationship between Steiner’s movement and the volkisch milieu. From
an early stage, anthroposophists had notably positive ties to vélkisch cultural politics.
One expression of this ongoing affinity was the pronounced anthroposophical
sympathy toward Wagnerian themes.** Steiner was a member of the Richard Wagner
Gesellschaft fiir germanische Kunst und Kultur, founded in Berlin in 1903.% Various
anthroposophist authors explicitly endorsed Wagner’s views on “blood,” race, Aryans,

and related topics, as Steiner had before them.®” Steiner’s Theosophical Society also

% Examples include Carl Albert Friedenreich, Richard Wagner im Lichte der Anthroposophie (Buenos
Aires: Otto Mickein Verlag, 1944); Johannes Bertram, Der Seher von Bayreuth: Deutung des Lebens
und Werkes Richard Wagners (Berlin: Biichergilde Gutenberg, 1943); Hermann Beckh, Richard
Wagner und das Christentum (Stuttgart: Verlag der Christengemeinschaft, 1933); Richard Karutz,
“Gotterdammerung” Anthroposophie February 1933, 138-40; Hans Erhard Lauer, “Richard Wagners
Werk als kiinstlerisches und geistesgeschichtliches Phanomen” Das Goetheanum June 2, 1935, 171-72;
Otto Crusius, “Der Mensch und die Elemente in Richard Wagners ‘Nibelungenring’” Die
Christengemeinschaft January 1934, 298-301; “Nachruf fiir Cosima Wagner” Anthroposophie April 20,
1930, 127; Ernst Uehli, Die Geburt der Individualitit aus dem Mythos als kiinstlerisches Erlebnis
Richard Wagners (Stuttgart: Der Kommende Tag, 1921; second edition Dresden, 1937); Otto Julius
Hartmann, Die Esoterik im Werk Richard Wagners (Freiburg: Die Kommenden, 1960); Ernst Uehli,
Richard Wagners mythisches Lebensbild (Stuttgart: Mellinger, 1953); in the latter work see in particular
chapter 10, “Die nordisch-germanische Mythologie und der Ring des Nibelungen,” which comprises a
third of the book. Cf. Steiner, “Richard Wagner und die Mystik” in Rudolf Steiner, Die Erkenntnis des
Ubersinnlichen in unserer Zeit und deren Bedeutung fiir das heutige Leben (Dornach: Rudolf Steiner
Verlag, 1986), 207-39. For Steiner’s endorsement of Wagner’s racial views see chapter 1 above.

86 Hildegard Chatellier, “Wagnerismus in der Kaiserzeit” in Puschner, Schmitz, and Ulbricht, eds.,
Handbuch zur ‘Vélkischen Bewegung’, 608; according to Chatellier, Steiner’s involvement indicates
Wagnerism’s “affinity to theosophical influences.” Nipperdey, Deutsche Geschichte 1866-1918 vol. 11,
606, also characterizes Wagner-Vereine circa 1900 as vélkisch organizations. For additional context see
Winfried Schiiler, Der Bayreuther Kreis von seiner Entstehung bis zum Ausgang der Wilhelminischen
Ara: Wagnerkult und Kulturreform im Geiste vélkischer Weltanschauung (Miinster: Aschendorff,
1971); Wolfgang Altgeld, “Wagner, der ‘Bayreuther Kreis’ und die Entwicklung des volkischen
Denkens” in Ulrich Miiller, ed., Richard Wagner 1883-1983: Die Rezeption im 19. und 20. Jahrhundert
(Stuttgart: Heinz, 1984), 35-64; Veit Veltzke, Vom Patron zum Paladin: Wagnervereinigungen im
Kaiserreich von der Reichsgriindung bis zur Jahrhundertwende (Bochum: Brockmeyer, 1987); Wolf-
Daniel Hartwich, Deutsche Mythologie: Die Erfindung einer nationalen Kunstreligion (Berlin: Philo,
2000).

%7 Johannes Bertram, Goethes Faust im Blickfeld des 20. Jahrhunderts (Hamburg: Hamburger
Kulturverlag, 1949), 117-18, praises Wagner’s writings on blood and race; Friedrich Rittelmeyer,
Rudolf Steiner als Fiihrer zu neuem Christentum (Stuttgart: Verlag der Christengemeinschaft, 1933),
86-87, quotes Wagner at length on racial decline through blood mixture; Sigismund von Gleich,
“Richard Wagner tiber Blut und Geist” Korrespondenz der Anthroposophischen Arbeitsgemeinschaft
August 1933, 17-18, extols Wagner’s glorification of the ‘Aryan race’; see also the similar treatment in
Hugo Wetzel, “Heldentum und Christentum” Die Christengemeinschaft March 1937, 367-69. In 1963,
anthroposophists still celebrated Wagner’s views on “Blut” and “Rasse”; see Matthéus Reisch, “Richard
Wagner und unser Jahrhundert” Die Drei June 1963, 161-67. Cf. the selections from Steiner, “Richard
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served as a way-station for leading cultural figures in the vélkisch movement,
including the artist Fidus.*® In addition, vélkisch authorities such as Hans Hahne were
significantly influenced by Steiner and anthroposophy.® Steiner and other
anthroposophists also held volkisch predecessors such as Paul de Lagarde in high

90
esteem.

Wagner in the Light of Anthroposophy” in John Fletcher, Art Inspired by Rudolf Steiner (London:
Mercury Arts, 1987), 136-37. For an early example of the cross-pollination of Wagnerian and
theosophical race thinking see Harald Grévell, “Der arische Gedanke” Bayreuther Blitter 25 (1902),
235-50; for later occultist appropriations of Wagner’s racial theories cf. Corinne Heline, Esoteric Music
Based on the Musical Seership of Richard Wagner (Los Angeles: New Age Press, 1953). For
background see Leon Stein, The Racial Thinking of Richard Wagner (New York: Philosophical Library,
1950); Tibor Kneif, “Wagner und der Antisemitismus” in Kneif, ed., Richard Wagner: Die Kunst und
die Revolution, 114-130; Marc Weiner, Richard Wagner and the Anti-Semitic Imagination (Lincoln:
University of Nebraska Press, 1995); Jacob Katz, Richard Wagner: Vorbote des Antisemitismus
(Frankfurt: Athendum, 1985); Hartmut Zelinsky, Richard Wagner, ein deutsches Thema: Eine
Dokumentation zur Wirkungsgeschichte Richard Wagners, 1876-1976 (Vienna: Medusa, 1983); Hannu
Salmi, Imagined Germany: Richard Wagner’s National Utopia (Frankfurt: Lang, 1999); Saul
Friedldander und Jorn Riisen, eds., Richard Wagner im Dritten Reich (Munich: Beck, 2000). For an
indignant anthroposophical response to critical scholarship on Wagner see Arne von Kraft, “Die
“Verhitlerung” Richard Wagners: Eine alt-neue ‘Enthiillungs’-Geschichte als Zeitsymptom” Die Drei
November 1997, 1094-1102; Kraft cites anthroposophist and Nazi sympathizer Walter Abendroth in
support of his case.

% On Fidus (Hugo Héppener) and the vélkisch movement see Janos Frecot, Johann Friedrich Geist, and
Diethart Kerbs, Fidus, 1868 — 1948: Zur dsthetischen Praxis biirgerlicher Fluchtbewegungen
(Hamburg: Rogner & Bernhard, 1997), and Marina Schuster, “Fidus — ein Gesinnungskiinstler der
volkischen Kulturbewegung” in Puschner, Schmitz, and Ulbricht, Handbuch zur ‘Vélkischen
Bewegung’, 634-50. Fidus sided with Steiner’s adversaries in the 1912/1913 split from the
Theosophical Society; on the relationship between Steiner and Fidus see Frecot et al., Fidus, 131-46.

% Hans Hahne (1875-1935) was a leading vélkisch authority on prehistory, archeology, and early
folklore. He joined the Nazi party in the 1920s and was named rector of the University of Halle in 1933.
For background on Hahne’s career see Ingo Wiwjorra, “German archaeology and its relation to
nationalism and racism” in Margarita Diaz-Andreu and Timothy Champion, eds., Nationalism and
Archaeology in Europe (Boulder: Westview, 1996), 164-88, and Uta Halle, “Die Externsteine sind bis
auf weiteres germanisch!” Prihistorische Archdologie im Dritten Reich (Bielefeld: Verlag fiir
Regionalgeschichte, 2002), 35, 104, 169; on Steiner’s influence on Hahne see Irene Ziehe, “Hans
Hahne (1875 -1935), Protagonist eines volkischen Weltbildes” in Achim Leube, ed., Prdhistorie und
Nationalsozialismus: Die mittel- und osteuropdische Ur- und Friihgeschichtsforschung in den Jahren
1933 - 1945 (Heidelberg: Synchron, 2002), 419-27, especially 421-25, and Irene Ziehe, Hans Hahne:
Biographie eines volkischen Wissenschaftlers (Halle: Landesmuseum fiir Vorgeschichte, 1996), 38-42,
17,59, 73, 100. Ziehe provides a detailed discussion of Hahne’s adoption of anthroposophical
cosmology in relation to Hahne’s Germanocentric theories. In this sense, Hahne as vélkisch expert and
Nazi scientist might be considered an example of the impact of Steiner’s teachings beyond the confines
of anthroposophy proper. Hahne’s son in law was the anthroposophist pastor and early Nazi leader
Friedrich Benesch, discussed below in the Conclusion.

% In 1915 Steiner praised Lagarde’s views on “das deutsche Volkstum,” distinguishing them from
“materialist” accounts of blood and race: Steiner, Aus schicksaltragender Zeit, 224-26. For additional
extremely positive remarks on Lagarde see Steiner, Unsere Toten: Ansprachen, Gedenkworte und
Meditationsspriiche (Dornach: Rudolf Steiner Verlag, 1984), 82-92. Further anthroposophical
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Perhaps the most important instance of synthesis between anthroposophical
and vélkisch ideals and cultural practices was the writer Friedrich Lienhard (1865-
1929), who was both an anthroposophist and a leading representative of “idealistic
antisemitism” within vélkisch ranks.”’ Lienhard, who joined the Anthroposophical

Society in 1913, also had significant ties to ariosophy.” Steiner was an enthusiastic

celebrations of Lagarde include Ernst Surkamp, “Geistes-Lichtgedanken” Anthroposophie August 7,
1924, 1-3; Eduard Schulz, “Paul de Lagarde als Wegbereiter eines neuen Christentums” Die
Christengemeinschaft February 1939, 291-94; Boldt, From Luther to Steiner, vi-viii; Heyer, Das
Schicksal des deutschen Volkes, 15-17; Liselotte Krings-Hartmann, “Paul de Lagarde zum siebzigsten
Todestage” Die Drei January 1962, 48-51. See also the quotations from Lagarde in Anthroposophie
April 12, 1923, 7; Die Christengemeinschaft January 1939, 280; and the back page of Dreigliederung
des sozialen Organismus, no. 14 (October 1919). For background see Peter Pulzer, The Rise of Political
Anti-Semitism in Germany and Austria (Cambridge: Harvard University Press, 1988), 78-85, 221-23,
243-44; Eva Reichmann, Hostages of Civilisation: The Social Sources of National Socialist Anti-
Semitism (Boston: Beacon, 1951), 157-58; Stern, Politics of Cultural Despair, 3-94; Doris
Mendlewitsch, Volk und Heil: Vordenker des Nationalsozialismus im 19. Jahrhundert (Rheda:
Daedalus, 1988), 116-155; Ina Ulrike Paul, “Paul Anton de Lagarde” in Puschner, Schmitz, and
Ulbricht, Handbuch zur ‘Vilkischen Bewegung’, 45-93; Robert Lougee, Paul de Lagarde, 1827-1891:
A Study of Radical Conservatism in Germany (Cambridge: Harvard University Press, 1962); and Ulrich
Sieg, Deutschlands Prophet: Paul de Lagarde und die Urspriinge des modernen Antisemitismus
(Munich: Hanser, 2007).

°! For background on Lienhard and “idealistic antisemitism” see Puschner, Die vilkische Bewegung,
54-57, 71-78, 143-48, 280-85; Breuer, Die Vélkischen in Deutschland, 27, 87, 99, 118; Hildegard
Chatellier, “Friedrich Lienhard” in Puschner, Schmitz, and Ulbricht, Handbuch zur ‘Volkischen
Bewegung’, 114-30; Roderick Stackelberg, Idealism Debased: From volkisch Ideology to National
Socialism (Kent: Kent State University Press, 1981), 63-101; Hildegard Chatellier, “Kreuz, Rosenkreuz
und Hakenkreuz. Synkretismus in der Weimarer Zeit am Beispiel Friedrich Lienhards” in Manfred
Gangl and Gérard Raulet, eds., Intellektuellendiskurse in der Weimarer Republik: Zur politischen
Kultur einer Gemengelage (Frankfurt: Campus, 1994), 53-65; Stefan Breuer, “Das ‘Zwanzigste
Jahrhundert” und die Briider Mann” in Manfred Dierks and Ruprecht Wimmer, eds., Thomas Mann und
das Judentum (Frankfurt: Klostermann, 2004), 75-95; cf. Klatt, Theosophie und Anthroposophie, 281.
Stackelberg, Idealism Debased, 93, reports that Lienhard rejected anthroposophy later in life. This is
confirmed by contemporary anthroposophist accounts; Wilhelm Kunze, “Friedrich Lienhard und der
Idealismus des zwanzigsten Jahrhunderts” Anthroposophie October 11, 1925, 170, states that Lienhard
joined Steiner’s movement in 1910 and distanced himself in the early 1920s, while Ernst Boldt, Steiner
und das Epigonentum (Munich: Rosl, 1923), 31-91, criticizes Lienhard as a recent anthroposophical
apostate. Lienhard’s own ambivalent reckoning with the movement is respectful and sympathetic
toward Steiner but critical of the recent development and public profile of anthroposophy; see Friedrich
Lienhard, “Steiners Anthroposophie” in Lienhard, Der Meister der Menschheit (Stuttgart: Greiner &
Pfeiffer, 1926), 121-34. Lienhard rejected social threefolding in particular as “dilettantism” (126) and
criticized the worshipful anthroposophical attitude toward Steiner. For further context see the extensive
excerpts from a 1912 letter from Lienhard, showing him as an outspoken supporter of Steiner, in Levy,
Rudolf Steiners Weltanschauung und ihre Gegner, 317-21.

%2 Ariosophist Jorg Lanz von Liebenfels wrote four reviews of Lienhard’s works between 1913 and
1915; see Ekkehard Hieronimus, Lanz von Liebenfels: Eine Bibliographie (Toppenstedt: Berg, 1991),
136-37, 142. Lienhard was also on good terms with the ariosophist Johannes Balzli. Lienhard helped
introduce Guido von List to a German readership; see Breuer, Die Vélkischen in Deutschland, 92.
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supporter of Lienhard, and praised his World War One text Deutschlands europdische
Sendung in particular.”® This tract gives eloquent expression to anthroposophist
attitudes toward the war, portraying the German troops as carriers of love and spiritual
transformation to Europe as a whole, and calling for “the body of the Reich” to be
complemented by a rejuvenated “soul of the Reich.”** Lienhard had a conflicted
relationship with comparatively ‘materialist’ versions of racial thought, endorsing
some ideas of Gobineau, Chamberlain, and Giinther, while rejecting others.”” His work
can be seen as a microcosm of both the conflict and the convergence between esoteric
and volkisch modes of thought.

A further instance of this dynamic played itself out in the complicated
interactions between anthroposophy and the circle around the publisher Eugen
Diederichs (1867-1930), an important figure in Lebensreform efforts. His publishing
house, the Eugen Diederichs Verlag, was a crucial institutional factor in the spread of

theosophical ideas in Wilhelmine Germany, and a central component in the broad

% Steiner, Aus schicksaltragender Zeit, 288; cf. Steiner, Gegenwdrtiges und Vergangenes im
Menschengeiste, 10 (referring in 1916 to Lienhard as a supporter of “our movement”); Steiner, Occult
History, 97; and Steiner, Briefe vol. 11, 596. According to a semi-official anthroposophist account,
Lienhard initially came into contact with Steiner and his teachings in 1905, inspired many members of
the Youth Movement to explore anthroposophy, and joined the Anthroposophical Society in 1913, but
“from 1919 onward he was less and less able to identify with the anthroposophical culture impulse.”
Wolfgang Vogele, “Friedrich Lienhard” in Bodo von Plato, ed., Anthroposophie im 20. Jahrhundert:
Ein Kulturimpuls in biografischen Portrdts (Dornach: Verlag am Goetheanum, 2003), 458-59. Vogele
notes that Steiner nonetheless continued to hold Lienhard in high esteem. Vogele denies Lienhard’s
antisemitism and characterizes his worldview merely as “humanitarian-idealistic.”

% Friedrich Lienhard, Deutschlands europiische Sendung (Stuttgart: Greiner & Pfeiffer, 1914), second
edition 1915. Lienhard writes of the war: “Wenn die Reiche der Mitte diese Probe bestanden haben, so
wird der Beweis erbracht sein, daf der deutsche Geist zur Fithrung Europas berufen ist.” (11)
Germany’s mission, according to Lienhard, is “die seelische Hoherfithrung der Volker.” (14) For
context see also Fries, Die groffe Katharsis, 83-89.

% See e.g. Lienhard, “Der Kern der Rassenfrage” in Friedrich Lienhard, Wege nach Weimar vol. 1
(Stuttgart: Greiner & Pfeiffer, 1911), 38-50; cf. 55-63 and 255-56. Stackelberg, Idealism Debased, 90,
writes: “These apparently enlightened views did not, however, show his tolerance so much as his
opposition to materialism [...] The goal of idealists must be to create a race based on nobility of souls,
not a race based on blood. Race as a category applicable to mass populations offended Lienhard’s
elitism and his desire to perpetuate class distinctions.” Stackelberg further notes that while Lienhard
rejected strict biological determinism and merely materialist conceptions of race, “he had no difficulty
in accepting racist assumptions and findings once he had translated them into ‘idealist’ terms.” (100)
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stream of volkisch cultural activities as well.”® Steiner offered Diederichs a book
manuscript in 1904, expressing his high regard for the publisher.”” According to one
study, Diederichs was “energetic in championing anthroposophy” and cooperated
readily with Steiner.”® Anthroposophical publications and bookstores, meanwhile,
promoted the publisher’s works.” Diederichs was also on friendly terms with
anthroposophists Otto Lerchenfeld, Gottfried Haa-Berkow, and Friedrich

Rittelmeyer.'” During the war and the immediate post-war period, Diederichs’ own

% On Diederichs see Gary Stark, “Cultural Pessimism and National Regeneration: Eugen Diederichs
and German Culture, 1896-1914” in Stark, Entrepreneurs of Ideology: Neoconservative Publishers in
Germany, 1890-1933 (Chapel Hill: University of North Carolina Press, 1981), 58-110; Erich Viehofer,
Der Verleger als Organisator: Eugen Diederichs und die biirgerlichen Reformbewegungen der
Jahrhundertwende (Frankfurt: Buchhéndler-Vereinigung, 1988); Gangolf Hiibinger, ed.
Versammlungsort moderner Geister: Der Eugen Diederichs Verlag - Aufbruch ins Jahrhundert der
Extreme (Munich: Eugen Diederichs Verlag, 1996); Justus Ulbricht und Meike Werner, eds., Romantik,
Revolution und Reform: Der Eugen Diederichs Verlag im Epochenkontext 1900—1949 (Gottingen:
Wallstein, 1999); Meike Werner, Moderne in der Provinz: Kulturelle Experimente im Fin de Siecle
Jena (Gottingen: Wallstein, 2003), 63-193; Justus Ulbricht, “Durch ‘deutsche Religion’ zu ‘neuer
Renaissance’: Die Riickkehr der Mystiker im Verlagsprogramm von Eugen Diederichs” in BaBller and
Chatellier, eds., Mystik, Mystizismus und Moderne, 165-86; Gangolf Hiibinger, “Eugen Diederichs’
Bemiihungen um die Grundlegung einer neuen Geisteskultur” in Mommsen, ed., Kultur und Krieg, 259-
74; Mosse, Crisis of German Ideology, 52-63. On the development of the publishing house after
Diederichs’ death, and particularly during the Third Reich, see Florian Triebel, Der Eugen Diederichs
Verlag, 1930-1949: Ein Unternehmen zwischen Kultur und Kalkiil (Munich: Beck, 2004).

%7 Steiner’s very friendly 1904 letter to Diederichs is reprinted in Ulf Diederichs, ed., Eugen Diederichs:
Selbstzeugnisse und Briefe von Zeitgenossen (Diisseldorf: Eugen Diederichs Verlag, 1967), 145-46.
Responding to a request from Diederichs that he submit a manuscript on mysticism, Steiner wrote: “Es
lage mir nur sehr viel daran, da3 das Buch in Threm von mir sehr geschitzten Verlage erschiene.” (146)
Diederichs did not in fact publish any of Steiner’s works. Cf. Steiner, Briefe vol. 11, 439, 592-93. Stark,
Entrepreneurs of Ideology, 74, confirms that “Diederichs solicited theosophical manuscripts from
Steiner, who in turn praised the EDV highly for its various theosophical activities.” Stark also refers to
Diederichs’ “close working relationship” with Steiner. Diederichs and Steiner met at a lecture by
Steiner in Jena some time before 1914.

% Stark, Entrepreneurs of Ideology, 74. Stark’s claim may be overstated; he cites the works of Gertrud
Prellwitz, published by the EDV, as anthroposophical. Like Fidus, however, Prellwitz remained in the
Theosophical Society after Steiner left to form the Anthroposophical Society; cf. Zander,
Anthroposophie in Deutschland, 174, 189, 207, 373; Frecot et al., Fidus, 115-17, 252-58; Klatt,
Theosophie und Anthroposophie, 243-52; and Norbert Klatt, Der Nachlaf; von Wilhelm Hiibbe-
Schleiden in der Niedersdchsischen Staats- und Universitdtsbibliothek Géttingen (Gottingen: Klatt,
1996), 100, 225.

% In 1925, for example, the anthroposophist journal Der Pfad promoted the book series “Deutsche
Volkheit” from the Eugen Diederichs Verlag, which were also available via the anthroposophical
bookstore in Berlin.

1% See Irmgard Heidler, Der Verleger Eugen Diederichs und seine Welt (1896-1930) (Wiesbaden:
Harrassowitz, 1998), 307; Lulu von Strau3, Eugen Diederichs Leben und Werk (Jena: Eugen Diederichs
Verlag, 1936), 151; and Werner, Moderne in der Provinz, 148.
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essays exhibited a number of noteworthy parallels to Steiner’s works.'*' While
Diederichs was interested in Steiner’s ideas, however, he reportedly considered
Steiner “too authoritarian.”'%*

From 1913 onward, Diederichs edited and published the journal Die Tat, which
became an important clearinghouse for a variety of right-wing intellectuals, including
thinkers associated with the ‘Conservative Revolution’ tendency.'” Several
substantial anthroposophist articles appeared in Die Tat, including a 1918 essay on
Steiner’s philosophy by Ernst Boldt and a 1921 article by Friedrich Rittelmeyer on
“Anthroposophy and Religious Renewal.”'** In February 1921 the journal devoted an
entire issue to critical discussion of anthroposophy. The issue contained essays on

anthroposophical spirituality and on ‘social threefolding’ and included both

anthroposophist and non-anthroposophist authors.'” Among the anthroposophist

1% See Eugen Diederichs, Politik des Geistes (Jena: Eugen Diederichs Verlag, 1920), a collection of his
articles from Die Tat from 1914 through 1919. Among the parallels to Steiner’s teachings are
Diederichs’ spiritual conception of Deutschtum, the similarities to Steiner’s ‘social threefolding’ model
(e.g. 45, 167-69), and the rejection of “Intellektualismus und Materialismus” (e.g. 54).

12 Heidler, Der Verleger Eugen Diederichs, 307. According to an anthroposophist source, “Diederichs
war wohl gewillt, die aus der Anthroposophie quellende Tat und Gesinnung zu respektieren — so
begeisterte er sich z. B. fiir die Waldorfschul-Pddagogik — aber die Anthroposophie selbst (als den
Baum, der grof3e Friichte tragt) lehnte er ab.” Wilhelm Salewski, “Dreigliederung oder totaler Staat?”
Anthroposophie August 30, 1931, 276.

19 Cf. Kurt Sontheimer, “Der Tatkreis” Vierteljahrshefte fiir Zeitgeschichte 7 (1959), 229-60; Klaus
Fritzsche, Politische Romantik und Gegenrevolution: Das Beispiel des Tat-Kreises (Frankfurt:
Suhrkamp, 1976); Edith Hanke and Gangolf Hiibinger, “Von der ‘Tat’-Gemeinde zum ‘Tat’-Kreis: Die
Entwicklung einer Kulturzeitschrift” in Hiibinger, ed., Versammlungsort moderner Geister, 299-334;
Gangolf Hiibinger, “Die Taf und der Tat-Kreis” in Michel Grunewald and Uwe Puschner, eds., Das
konservative Intellektuellenmilieu in Deutschland, seine Presse und seine Netzwerke (1890-1960)
(Frankfurt: Lang, 2003), 407-26. For latter-day anthroposophist praise of the ‘Conservative Revolution’
see Karen Swassjan, Unterwegs nach Damaskus: Zur geistigen Situation zwischen Ost und West
(Stuttgart: Urachhaus, 1993), 105-29.

104 Ernst Boldt, “Philosophie und Theosophie” Die Tat November 1918, 595-610, and Friedrich
Rittelmeyer, “Anthroposophie und religiose Erneuerung” Die Tat September 1921, 445-59; see also
Rittelmeyer, “Zur Steinerschen Theosophie” Die Tat January 1919, 794-95.

19 See Die Tat: Monatsschrift fiir die Zukunft deutscher Kultur, “Anthroposophisches Sonderheft” vol.
12 no. 11 (February 1921). The lead essay is an informed critique of anthroposophy by professor of
religion Jakob Wilhelm Hauer; I discuss his later work in chapter 6. The lengthiest anthroposophist
contribution, by Walter Johannes Stein, consists largely of extended quotations from Steiner’s works,
including several elaborating Steiner’s theory of “racial spirits.” Diederichs himself contributed a brief
piece outlining his skeptical attitude toward anthroposophy. See also the two shorter discussions of
anthroposophy in the following issue: Richard Seebohm, “Biicher von und iiber Rudolf Steiner” Die Tat
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Even

contributions was a detailed presentation of anthroposophy’s social thought.
though anthroposophist perspectives were amply represented, and several of the
critical contributors expressed significant sympathy for various aspects of
anthroposophy, Steiner responded to Die Tat’s treatment of his teachings with
indignation.'”’

Early anthroposophy’s relations with the vélkisch milieu, with nationalist
circles, and with the cross-fertilization of right and left cultural politics in the Weimar
era were thus marked by considerable ambivalence. To an extent, this had to do with
the heterogeneous character of vélkisch thinking itself; the category not only remains
somewhat nebulous within later historiography, it was an impressively versatile and
protean term to begin with, encompassing a conspicuously broad spectrum of ideas

108

and activities at the time. "~ But much of the ambivalent response of volkisch figures

March 1921, 950-51, and Friedrich Gogarten, “Biicher zur Kritik der Anthroposophie” ibid. 951-52.
Anthroposophist Otto Julius Hartmann wrote for Die Tat in 1934; cf. O. J. Hartmann, “Abt und Literat”
Die Tat October 1934, 550-53.

1% Richard Seebohm, “Dreigliederung des sozialen Lebens” Die Tat February 1921, 832-39. Seebohm
was the leader of the Anthroposophical Society branch in Jena, where the Eugen Diederichs Verlag and
Die Tat were based. During World War One he served as a lieutenant colonel on the German general
staff.

107 See Steiner, Perspektiven der Menschheitsentwickelung, 163-64, and Steiner, Die Verantwortung des
Menschen fiir die Weltentwickelung, 202-04, 212-19.

"% There are many insightful studies of the vélkisch phenomenon, but relatively little consensus on its
parameters and distinguishing marks; for a variety of perspectives see Puschner, Die volkische
Bewegung; Puschner, Schmitz, and Ulbricht, eds., Handbuch zur ‘Vélkischen Bewegung’; Breuer, Die
Vélkischen in Deutschland; Mosse, Crisis of German Ideology; Hermand, Der alte Traum vom neuen
Reich; von See, Freiheit und Gemeinschaft; Walter Schmitz and Clemens Vollnhals, eds., Vélkische
Bewegung - Konservative Revolution - Nationalsozialismus: Aspekte einer politisierten Kultur
(Dresden: Thelem, 2005); Uwe Puschner, “Strukturmerkmale der volkischen Bewegung (1900-1945)”
in Grunewald and Puschner, eds., Das konservative Intellektuellenmilieu in Deutschland, 445-68;
Stefan Breuer, Grundpositionen der deutschen Rechten 1871-1945 (Tiibingen: diskord, 1999), 80-89,
148-55; Michael Kater, “Die Artamanen — Volkische Jugend in der Weimarer Republik” Historische
Zeitschrift 213 (1971), 577-638; Ulrich Herbert, “‘Generation der Sachlichkeit’: Die volkische
Studentenbewegung der frithen zwanziger Jahre in Deutschland” in Frank Bajohr, Werner Johe, and
Uwe Lohalm, eds., Zivilisation und Barbarei.: Die widerspriichlichen Potentiale der Moderne: Detlev
Peukert zum Gedenken (Hamburg: Christians, 1991), 115-44; Wedemeyer, “‘Zum Licht’: Die
Freikorperkultur in der wilhelminischen Ara und der Weimarer Republik zwischen Vélkischer
Bewegung, Okkultismus und Neuheidentum”; Christian Niemeyer, “Die ‘volkische Bewegung’ —
Urspriinge, Ideen, Folgen” Sozialwissenschaftliche Literatur Rundschau 26 (2003), 53-61; Stefan
Breuer, “Gescheiterte Milieubildung: Die Volkischen im Deutschen Kaiserreich” Zeitschrift fiir
Geschichtswissenschaft 52 (2004), 995-1016; Uwe Puschner, “Volkisch. Pladoyer fiir einen ‘engen’
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to anthroposophy, and of anthroposophists to the palette of interwar nationalist
themes, stemmed from the unusual nature of Steiner’s racial and ethnic doctrines and
the concomitant anthroposophical claim to higher spiritual wisdom regarding the

1'% In spite of this dynamic, or perhaps as a

German essence and the national sou
result of it, the borders separating anthroposophy, other occult and esoteric groups,
various volkisch tendencies, and the array of Lebensreform associations and similar

trends were notably porous, with substantial overlap not just in ideas but in personnel

as well. Ariosophist texts could be found in pan-German publications, for example,

Begriff” in Paul Ciupke, Klaus Heuer, Franz-Josef Jelich, and Justus Ulbricht, eds., “Erziehung zum
deutschen Menschen”: Volkische und nationalkonservative Erwachsenenbildung in der Weimarer
Republik (Essen: Klartext, 2007), 53-66. While more precise usage of the term volkisch is a
historiographical desideratum, Oliver Piecha’s remarks on the broad resonance of volkisch themes are
equally apposite: “Die volkischen Gruppen und Griippchen der germanischen Ordensgriinder,
Wotansgldubigen und arischen Ziichtungsideologen waren nicht mehr oder weniger als der lunatic
fringe eines viel breiter angelegten Wirkungsfeldes, das sich beunruhigenderweise nur sehr schwer
abgrenzen ldsst — von der deutschen Gesellschaft insgesamt. Bezeichnend war das Gemeinsame, nicht
das Trennende, das diese volkische Subkultur mit dem mainstream deutscher Diskurse und Denkmuster
in der ersten Halfte des 20. Jahrhunderts verband.” Piecha, “Das Weltbild eines deutschen Didtarztes,”
120. Piecha mentions the concepts of a German historical mission and of a German rebirth as
particularly influential in this regard. On the widespread currency of volkisch nationalism see also Eric
Kurlander, “Vlkisch-Nationalism and Universalism on the Margins of the Reich: A Comparison of
Majority and Minority Liberalism in Germany, 1898-1933” in Neil Gregor, Nils Roemer, and Mark
Roseman, eds., German History from the Margins (Bloomington: Indiana University Press, 2006), 84-
103.

1% For comparative purposes see Wolfgang Altgeld, “Volk, Rasse, Raum. Volkisches Denken und
radikaler Nationalismus im Vorfeld des Nationalsozialismus” in Rudolf Lill and Heinrich Oberreuter,
eds., Machtverfall und Machtergreifung: Aufstieg und Herrschaft des Nationalsozialismus (Munich:
Bayerische Landeszentrale fiir Politische Bildungsarbeit, 1983), 95-119; Uwe Puschner, “Grundziige
volkischer Rassenideologie” in Leube, ed., Prdhistorie und Nationalsozialismus, 49-72; Niels Losch,
“Zur Biologisierung rechtsintellektuellen Denkens in der Weimarer Republik” in Wolfgang Bialas and
Georg Iggers, eds., Intellektuelle in der Weimarer Republik (Frankfurt: Lang, 1996), 333-50; Eva-Maria
Ziege, Mythische Kohdrenz: Diskursanalyse des volkischen Antisemitismus (Konstanz: UVK, 2002);
Christian Jansen, “Volkische und rassistische Tendenzen in den deutschen Wissenschaften 1900-1940”
in Jan-Erik Schulte, ed., Die SS und die Wewelsburg (Paderborn 2007), 141-60; Bernard Mees, “The
Tradition of Vélkisch Germanism” in Mees, The Science of the Swastika (Budapest: Central European
University Press, 2008), 11-31; for context see Axel Schildt, “Radikale Antworten von rechts auf die
Kulturkrise der Jahrhundertwende: Zur Herausbildung und Entwicklung der Ideologie einer ‘Neuen
Rechten’ in der Wilhelminischen Gesellschaft des Kaiserreichs™ Jahrbuch fiir Antisemitismusforschung
4 (1995), 63-87; Uwe Lohalm, Vélkischer Radikalismus: Die Geschichte des Deutschvélkischen Schutz-
und Trutz-Bundes, 1919-1923 (Hamburg: Leibnitz, 1970); Stefan Breuer, Ordnungen der Ungleichheit -
die deutsche Rechte im Widerstreit ihrer Ideen 1871-1945 (Darmstadt: Wissenschaftliche
Buchgesellschaft, 2001), 77-104; and Thomas Rohkrémer, “Playing with Fire: The Right in the Weimar
Republic” in Rohkrdmer, 4 Single Communal Faith? The German Right from Conservatism to National
Socialism (New York: Berghahn Books, 2007), 142-87.
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while volkisch-esoteric authors drew on anthroposophical, theosophical and

ariosophical sources alike.''’

The same individual might belong simultaneously to
anthroposophist and ariosophist organizations, while also being involved in volkisch
pursuits.

Swiss occultist Karl Heise, for instance, was a member of the ariosophical
Guido-von-List-Gesellschaft and a leading figure in the Mazdaznan movement, an
esoteric tendency that emphasized vegetarianism and Aryan supremacy; he joined the
Anthroposophical Society in 1916. His publications drew heavily on Steiner’s work,
as well as on List’s ariosophical writings, and in 1926 he collaborated with Alfred
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Rosenberg’s Nazi periodical Der Weltkampf." " Heise’s sometime protégé, the

"% Ariosophist texts in pan-German periodicals include Lanz von Liebenfels, “Das Morgenrot des
Ariertums” Alldeutsche Blittter 15 (1905), 379-81, and Willibald Hentschel, “Ozeanien, Urheimat der
weillen Rasse” Alldeutsche Blittter 19 (1909), 155-56, 171-73. On the personnel overlap between
‘mainstream’ volkisch and ariosophical organizations see Puschner, Die vélkische Bewegung, 70.
Harald Grévell (1856-1932) is a prime example of a volkisch author who drew on a wide range of
esoteric sources, publishing articles such as “Volkische Richtlinien fiir unsere Zukunft” and “Das
Ariertum und seine Feinde” in Lanz von Liebenfels’ journal Ostara in 1906 and 1908. In the latter
article, appearing midway through Steiner’s tenure as the head of German theosophy, Gréavell “outlined
a thoroughly theosophical conception of race and a programme for the restoration of Aryan authority in
the world. His quoted occult sources were texts by Annie Besant, Blavatsky’s successor as leader of the
international Theosophical Society at London, and Rudolf Steiner, the Secretary General of its German
branch in Berlin.” (Goodrick-Clarke, Occult Roots of Nazism, 101) In particular Gravell cited Steiner’s
1907 text The Occult Significance of Blood, “which reflected the theosophical interest in racist ideas.”
(ibid., 242) See also Harald Gravell, Zarathustra und Christus (Bad Schmiedeberg: Baumann, 1913),
which cites Steiner’s central works and combines anthroposophical and theosophical elements with a
strong Lebensreform emphasis while praising the Mazdaznan movement. The details of Gravell’s
theosophically-derived racial theories displayed similarities with Steiner’s teachings; see e.g. Gravell’s
main work Aryavarta (Leipzig: Akademischer Verlag, 1905), 69-75. Cf. Gravell, “Deutsche Kultur und
franzdsische Zivilisation im Kampf” Theosophie 5 (1915), 377-93. For background on Grévell see
Puschner, Schmitz, and Ulbricht, eds., Handbuch zur ‘Volkischen Bewegung’, 908; Klatt, Der Nachlafs
von Wilhelm Hiibbe-Schleiden, 107; and Puschner, Die volkische Bewegung, 94, 100-02, 173; Puschner
describes Grivell as one of the “leading antisemitic-volkisch agitators” (55).

"1 In addition to the works examined below, see Heise, Der katholische Ansturm wider den
Ofkkultismus, which discusses his relationship to ariosophy and to pan-German politics; Karl Heise, Wie
aus Traum und iibersinnlichen Tatsachen Weltgeschichte wurde (Zurich: Gral-Verlag, 1931); Karl
Heise, Die englisch-amerikanische Weltliige (Konstanz: Wolfing, 1919); Karl Heise, “Die Toten leben”
Zentralblatt fiir Okkultismus April 1920, 433-44. An extended example of Heise’s synthesis of
theosophical, anthroposophical, and ariosophical themes, complete with citations from Blavatsky, List,
Lanz, and above all Steiner, can be found in his serial article “Ein paar Worte zum Dunkelhaar und
Braunauge der Germanen” in volume 8 of the Zentralblatt fiir Okkultismus, July 1914 through
November 1914. Guido List’s book Die Ursprache der Ario-Germanen und ihre Mysteriensprache
(Vienna: Guido von List Gesellschaft, 1914) draws on Heise’s work. For an anthroposophist defense of
Heise and his views see Ravagli, Unter Hammer und Hakenkreuz, 127-36 and 196-212.
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Russian-German esotericist Gregor Schwartz-Bostunitsch, followed a similarly
intricate trajectory during much of the 1920s.''? Schwartz-Bostunitsch was an
anthroposophist, an ariosophist, a theosophist, a self-described “Christian occultist,”
an adherent of Artur Dinter’s volkisch religious movement, and an active Nazi, all

113 .
Prominent

before turning against anthroposophy at the end of the decade.
ariosophists, meanwhile, at times treated Steiner and other anthroposophists very
positively.''* In the mid-1920s anthroposophist Hanns Rascher maintained contacts
with Rudolf von Sebottendorf, the founder of the Thule Society, and explored the
possibility of cooperation with him.""> A number of anthroposophists were also

members of the nationalist paramilitary organization known as the Stahlhelm, as well

as other Freikorps units.''°

"2 1 discuss Heise, Schwartz-Bostunitsch, and the Mazdaznan movement more extensively in chapter 6.
On the personnel overlap among theosophy, anthroposophy, ariosophy and Mazdaznan cf. Linse,
“Mazdaznan — die Rassenreligion vom arischen Friedensreich” in Schnurbein and Ulbricht, Vélkische
Religion, 285-86. For background on vélkisch occultism in the Weimar period see Doering-Manteuffel,
Das Okkulte, 193-228.

'3 Another anthroposophist who eventually turned against Steiner was Max Seiling (1852-1928).
Before his acrimonious break with Steiner, Seiling was for years both a dedicated anthroposophist and
an active ariosophist. Seiling’s 1913 book Theosophy and Christianity, for which Steiner wrote an
enthusiastic Afterword, praises Guido List’s foundational ariosophical work Die Religion der Ario-
Germanen and calls List a “highly esteemed investigator of Aryanism”; see Max Seiling, Theosophy
and Christianity (Chicago: Rand McNally, 1913), 31. On Seiling see also Goodrick-Clarke, Occult
Roots of Nazism, 43 and 55, and Klatt, Der Nachlaf3 von Wilhelm Hiibbe-Schleiden, 257; for an
anthroposophist view cf. Heyer, Wie man gegen Rudolf Steiner kdmpft, 51-59. For a further example of
this sort of theosophical-anthroposophical-ariosophical crossover see Max Heindel, Die Esoterik in
Wagners ‘Tannhduser’ (Leipzig: Theosophisches Verlagshaus, 1918), which cites Steiner, Schuré,
Lienhard, and Uehli alongside lengthy quotations from List’s Armanenschafi der Ario-Germanen.

4 See e.g. volume 9 (1918-1919) of the Leipzig-based ariosophical journal Prana: Organ fiir
angewandte Geisteswissenschaft, edited by Johannes Balzli. The summer 1919 issue opens with a
hagiographic obituary for Guido von List, followed immediately by an article by Steiner; later in the
issue is an outspokenly positive review of Steiner’s book Kernpunkte der sozialen Frage, written by
Balzli himself. The winter 1919 issue carries another extremely positive review by Balzli of a book by
anthroposophist Ernst Uehli, praising its compatibility with List’s work. The 1918-19 issues
additionally contain an ongoing series titled “Seelen-Kalender nach Dr. R. Steiner” adapted by Balzli
from Steiner’s works. In contrast, Balzli is severely critical of theosophist Hermann Rudolph, the
International Theosophical Brotherhood in Leipzig, and the Mazdaznan movement.

3 zander, Anthroposophie in Deutschland, 1573. Heise’s works also cite Sebottendorf approvingly.
For further positive references to ariosophical works in anthroposophist publications see Richard
Karutz, “Einbein und Einaug” Das Goetheanum July 5, 1925, 212-14.

"¢ Anthroposophist Kurt Wiegand belonged to the Stahlhelm (BA R58/5709c: 1077), as did Otto Feyh,
leader of the Anthroposophical Society branch in Schweinfurt (BA PK/C174: 2658), while Wilhelm zur
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Early anthroposophy was thus in several ways a point of crossover and contact
among various esoteric and vélkisch streams, and the intense shared focus on a cluster
of related themes from a range of shifting political and cultural perspectives could give
rise to animosity and competition. Historian James Webb has argued that for all of the
invective traded back and forth between anthroposophy and various right-wing groups,
the hostilities were due not to fundamental differences between them, but on the
contrary to their ideological proximity — indeed it was these basic ideological affinities
which made them rivals in the first place. “Steiner was not really alien to volkisch
thought,” Webb concludes: “the vélkisch reaction was an admission that both camps
were operating on the same level. And a proportion of the volkisch rage came from the
realization that here was another vision of the universe which claimed to be
‘spiritual’.”""” From the perspective of contemporary critics of the vélkisch scene,
Steiner’s movement could sometimes appear to be cut from the same cloth as the
emerging Hitler movement.''®
Perceptions such as these were formed in the diffuse and contentious context
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of volkisch religiosity within late Wilhelmine and Weimar culture.”~ But more than

Linden was a Freikorps officer, according to his autobiographical account, Wilhelm zur Linden, Blick
durchs Prisma: Lebensbericht eines Arztes (Frankfurt: Klostermann, 1965). Gottfried Richter, who
went on to become a Christian Community pastor, fought in one of the paramilitary units that
suppressed the Munich council republic in 1919 (BA RK/1475: 2674).

""" Webb, Occult Establishment, 290. The constant intermingling of right-wing and esoteric groups is a
major theme of Webb’s study, and the book includes a thoughtful exploration of both the overlaps and
the mutual hostilities between Steiner and his followers and the militant volkisch forces; see especially
285-90. Zander, “Sozialdarwinistische Rassentheorien aus dem okkulten Untergrund des Kaiserreichs”
is a similarly pioneering attempt to sort out theosophical, anthroposophical, and vélkisch discourses on
race and nation in the early decades of the twentieth century.

"% In a November 1922 essay on the rise of Hitler within the far-right Munich milieu, Carl Christian
Bry compared Hitler to Steiner, Louis Haeusser, and other would-be saviors of Germany; see Carl
Christian Bry, Der Hitler-Putsch (Nordlingen: Greno, 1987), 64: “Unter den ‘Politikern’ von heute ist
Hitler allerdings eine einzigartige Erscheinung. Denn er gehort mehr in die Reihe der Steiner, Hausser,
und anderer Wundertéter. Wenn nicht er selbst, seine Gefolgschaft sieht ihn sicherlich so an.” For Bry’s
critical assessment of anthroposophy see Carl Christian Bry, Verkappte Religionen (Gotha: Klotz,
1925), 231-36.

"% On vélkisch religion see Ulrich Nanko, “Das Spektrum volkisch-religiéser Organisationen von der
Jahrhundertwende bis ins ‘Dritte Reich’” in Schnurbein and Ulbricht, eds., Vélkische Religion und
Krisen der Moderne, 208-26; Rainer Lachele, “Protestantismus und volkische Religion im deutschen
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spiritual tenets were at issue. The specific development and elaboration of Steiner’s
racial and ethnic doctrines within the early anthroposophist movement framed many of
the concrete claims at stake in the ongoing rivalry between different occult and
volkisch tendencies. Both before and after Steiner’s death in 1925, his followers
produced a prodigious series of publications on such themes, including books, articles,
pamphlets, and other treatises devoted to questions of race and nation from an esoteric
perspective. Many of these works centered on the meaning of Germanness in a time of
national uncertainty, confusion, and upheaval, while others delineated a more general
racial outlook or extended the anthroposophical version of the Aryan myth. Still others
promoted a revival of Germanic mythology under esoteric auspices or explored the
spiritual significance of racial evolution. The authors of these works, the first
generation of anthroposophical race theorists, included several of the most active
members of Steiner’s movement.

A number of early anthroposophist treatments of the ‘race question’

highlighted the connections between ‘blood’ and ‘spirit” while disputing materialist

Kaiserreich” in Puschner, Schmitz, and Ulbricht, eds., Handbuch zur ‘Volkischen Bewegung’, 149-63;
Stefanie von Schnurbein, “Die Suche nach einer ‘arteigenen’ Religion in ‘germanisch-’ und
‘deutschgldubigen’ Gruppen” in ibid., 172-85; Justus Ulbricht, “Deutschchristliche und deutschglaubige
Gruppen” in Kerbs and Reulecke, eds., Handbuch der deutschen Reformbewegungen, 499-511; Peter
Walkenhorst, “Nationalismus als ‘politische Religion’? Zur religiésen Dimension nationalistischer
Ideologie im Kaiserreich” in Blaschke and Kuhlemann, eds., Religion im Kaiserreich, 503-29;
Schnurbein, Religion als Kulturkritik; Cancik and Puschner, eds., Antisemitismus, Paganismus,
Volkische Religion; Daniel Junker, Gott in uns! Die Germanische Glaubens-Gemeinschaft - ein Beitrag
zur Geschichte volkischer Religiositdt in der Weimarer Republik (Hamburg: Junker, 2002); Sylvia
Siewert, Germanische Religion und neugermanisches Heidentum: Zur Rezeptionsgeschichte
germanischer Religionen und zum Problem der Kontinuitdtsfrage aus religionswissenschaftlicher Sicht
(Frankfurt: Lang, 2002); Ekkehard Hieronimus, “Zur Religiositét der volkischen Bewegung” in Hubert
Cancik, ed., Religions- und Geistesgeschichte der Weimarer Republik (Diisseldorf: Patmos-Verlag,
1981), 159-75; Ekkehard Hieronimus, “Zur Frage nach dem Politischen bei volkisch-religidsen
Gruppierungen” in Jacob Taubes, ed., Religionstheorie und Politische Theologie (Paderborn:
Schoningh, 1983), 316-21; Rainer Flasche, “Vom deutschen Kaiserreich zum Dritten Reich:
Nationalreligiose Bewegungen in der ersten Hélfte des 20. Jahrhunderts in Deutschland” Zeitschrift fiir
Religionswissenschaft 1 (1993), 28-49; Justus Ulbricht, “Deutsche Wiedergeburt als volkisch-religidses
Projekt” in Richard Faber, ed., Politische Religion — Religiose Politik (Wiirzburg: Konigshausen &
Neumann, 1997), 161-72; Uwe Puschner, “Weltanschauung und Religion — Religion und
Weltanschauung. Ideologie und Formen volkischer Religion” zeitenblicke 5 (2006), 1-22.
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conceptions of these terms and assigning the German spirit a special status as the
herald of cosmic progress.'*’ From an anthroposophical point of view, these notions
played an important role in the context of Steiner’s teachings on “race spirits” and
“folk souls.”"*' An early book by anthroposophist Elise Wolfram, for example,

122 Wolfram, a long-time

portrayed Teutonic sagas as a narrative of racial evolution.
theosophist and co-founder of the Anthroposophical Society, extolled the “Aryan
race” as well as the “Germanic race” and presented ancient German and Nordic myths

133 The Aryans, she explained, are the race of

as inspired by “the genius of the race.
the intellect and the race that has united the physical with the spiritual, in sharp
contrast to indigenous peoples, whom she characterized as “the debased remnants of

the peoples of the past.”'** According to Wolfram, “Racial differences are

120 Wilhelm Dérfler, “Geist oder Blut als Grundlage der neuen Gemeinschaft” Der Pfad December
1924, 21-23, argues for the importance of both spirit and blood, with the former taking priority; for
Dérfler’s views on “germanisches Blut” see Wilhelm Dorfler, “Die Erziehung des Germanen zum
Kulturtrdger” Der Pfad December 1926, 6-12. On Dorfler’s leading role in the anthroposophist youth
movement see Friedrich Hiebel, Time of Decision with Rudolf Steiner (Hudson: Anthroposophic Press,
1989), 272. Cf. also Alfred Heidenreich, “Menschheit, Volk, Kirche” Der Pfad January 1925, 39-41,
and Friedrich Rittelmeyer, “Die Entdeckung des Menschen: Volk und Blut” in Rittelmeyer, Rudolf
Steiner als Fiihrer zu neuem Christentum. On “race psychology” and the “souls of races” see Guenther
Wachsmuth, “The Face of the Earth and the Destiny of Mankind” Anthroposophy: A Quarterly Review
of Spiritual Science 2 (1927), 208-25.

1! Steiner re-affirmed the doctrine of “race spirits” and “national spirits” or “folk spirits” at the end of
his life; see his January 1925 text in Steiner, Anthroposophische Leitsditze (Dornach: Rudolf Steiner
Verlag, 1972), 195; in English as Steiner, Anthroposophical Leading Thoughts, 165. See also Steiner,
Destinies of Individuals and of Nations, 58-65, 175-80; Steiner, Die geistigen Hintergriinde des Ersten
Weltkrieges, 18-45; Lauer, Die Volksseelen Europas, 26-58.

122 The first edition was published by Max Altmann’s theosophical publishing house: Elise Wolfram,
Die germanischen Heldensagen als Entwickelungsgeschichte der Rasse (Leipzig: Altmann, 1910); a
later edition was published by the anthroposophist publishing house Der Kommende Tag: Elise
Wolfram, Die germanischen Heldensagen als Entwicklungsgeschichte der Rasse (Stuttgart: Der
Kommende Tag, 1922). I will cite the latter edition. On Wolfram’s very active role within Steiner’s
movement from 1904 onward see Lindenberg, Rudolf Steiner: Eine Chronik, 241, 258-63, 282, 331,
469. Wolfram (1868-1942) became a member of Steiner’s Esoteric School in 1906 and joined the Board
of Directors of the German Section of the Theosophical Society in 1908. In 1935 Wolfram was still
head of the Anthroposophical Society branch in Leipzig (BA R58/6193/2: 547).

12 Wolfram, Die germanischen Heldensagen, 33, 62, passim. A representative passage reads: “Und
wenn wir schlieBlich finden, dafl die Menschengruppenseele zerfallt in Rassen, in Volker, in Stimme,
so bedeutet dies wiederum nur, daf3 nicht alle astralischen Bildner gleiche Fahigkeiten haben, und nur
ein Teil derselben vermag ihre Erdenformen bis zur Hochstentwicklung, dem arischen Menschen, zu
bringen.” (86-87)

"**Ibid., 27, 72, 109-110.
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evolutionary differences, and every race has the religion that is best suited to its
physical body.”'* Other anthroposophist treatments of Germanic mythology pursued
related themes.'*

Anthroposophical texts along these lines sometimes displayed a particular
fascination with ancient Teutonic tribes as earlier embodiments of the German
spirit.'*” Such texts may be seen as an esoteric variant on the revival of interest in
8

Germanic pre-history, a phenomenon that extended well beyond the vélkisch milieu. '

After Steiner’s death, the major anthroposophist statement on the topic was Ernst

123 Ibid., 140. Steiner held that the Germans were the “avant-garde” of the coming race of the future:
Steiner, Zur Geschichte und aus den Inhalten der ersten Abteilung der Esoterischen Schule, 85.

126 See among others Johannes Werner Klein, Baldur und Christus (Munich: Michael Verlag, 1923);
Friedrich Doldinger, Christus bei den Germanen (Stuttgart: Verlag der Christengemeinschaft, 1933);
Alfred Heidenreich, “Der Nibelungen-Mythos, eine deutsche Schicksalskunde vom Sinn des Bdsen” in
Heidenreich, Im Angesicht des Schicksals, 70-85; Adolf Miiller, “Der Heliand: Altgermanische
Evangeliendichtung” Die Christengemeinschaft January 1940, 209-13.

127 Cf. Karl Heyer, “Blut und Rasse” Korrespondenz der Anthroposophischen Arbeitsgemeinschaft
October 1932, 18-23; Martin Beheim-Schwarzbach, “Theodor Daubler und die Anthroposophie”
Anthroposophie November 9, 1930, 357-59; Sigismund von Gleich, “Die Externsteine —
Hauptheiligtum der alten Germanen” Korrespondenz der Anthroposophischen Arbeitsgemeinschaft
August 1933, 11-14; Berthold Georg, “Christentum und Germanentum” Die Christengemeinschaft
September 1935, 180-85; Rudolf Meyer, Die Weisheit der deutschen Volksmdrchen (Stuttgart: Verlag
der Christengemeinschaft, 1935).

128 For background see Klaus von See, “Kulturkritik und Germanenforschung zwischen den
Weltkriegen™ Historische Zeitschrift 245 (1987), 343-62; Rainer Kipper, Der Germanenmythos im
deutschen Kaiserreich: Formen und Funktionen historischer Selbstthematisierung (Gottingen:
Vandenhoeck & Ruprecht, 2002); Julia Zernack, “Germanische Restauration und Edda-Frommigkeit”
in Faber, ed., Politische Religion - Religiose Politik, 143-60; Ekkehard Hieronimus, “Von der
Germanen-Forschung zum Germanen-Glauben: Zur Religionsgeschichte des Prafaschimus” in Faber
and Schlesier, eds., Die Restauration der Gotter, 241-57; Beatrix Glinnewig, Das Bild der Germanen
und Britannier: Untersuchungen zur Sichtweise von fremden Volkern in antiker Literatur und moderner
wissenschaftlicher Forschung (Frankfurt: Lang, 1998), 177-228; Uwe Puschner, “Germanenideologie
und volkische Weltanschauung” in Heinrich Beck, ed., Zur Geschichte der Gleichung ‘germanisch-
deutsch’ (Berlin: De Gruyter, 2004), 103-29; Heiko Steuer, “Das ‘volkisch’ Germanische in der
deutschen Ur- und Friihgeschichtsforschung” in ibid., 357-502; Wolfgang Emmerich, Zur Kritik der
Volkstumsideologie (Frankfurt: Suhrkamp, 1971); Klaus von See, Deutsche Germanen-Ideologie
(Frankfurt: Athendum, 1970); Volker Losemann, “Aspekte der nationalsozialistischen
Germanenideologie” in Peter Kneissl und Volker Losemann, eds., Alte Geschichte und
Wissenschaftsgeschichte (Darmstadt: Wissenschaftliche Buchgesellschaft, 1988), 256-84; Heinz
Gollwitzer, “Zum politischen Germanismus des 19. Jahrhunderts” in Gollwitzer, Weltpolitik und
deutsche Geschichte, 287-361; Bernhard Maier, Die Religion der Germanen: Gétter, Mythen, Weltbild
(Munich: Beck, 2003), 142-67; Ingo Wiwjorra, Der Germanenmythos: Konstruktion einer
Weltanschauung in der Altertumsforschung des 19. Jahrhunderts (Darmstadt: Wissenschaftliche
Buchgesellschaft, 2006); Bernard Mees, “Hitler and Germanentum” Journal of Contemporary History
39 (2004), 255-70; Esther Gajek, “Germanenkunde und Nationalsozialismus” in Schmitz and Vollnhals,
eds., Volkische Bewegung - Konservative Revolution — Nationalsozialismus, 325-56.
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Uehli’s 1926 book on Nordic-Germanic mythology.'? Amidst lengthy passages about
Thule and Atlantis and proclamations about the deep connection between “language
and blood,” Uehli’s book underscored the evolutionary differences between “the
southern and northern peoples, the Semitic and Aryan peoples.”'*® Celebrating the
special qualities of the northern “Aryan peoples,” Uehli emphasized the
“Blutsippenkrdfte” and “the blood of the Germanic peoples” which rendered them
uniquely close to the natural world."*! While “the early Germans were a people of
nature,” Uehli explained, “the Jews succumbed to Ahriman and could not recognize
Christ in the flesh.”'*?

Uehli’s earlier book on the mystery of the Holy Grail displayed a similar focus
on “Aryan” and “Nordic-Germanic” themes, while also contrasting “Germanentum”
and “Judentum”."*® According to Uehli, the task of the Christian era is to overcome

the bonds of blood and strive toward Universal Humanity, but the Jews are the one

12 Ernst Uehli, Nordisch-Germanische Mythologie als Mysteriengeschichte (Basel: Geering, 1926).
The book is dedicated to the recently deceased Steiner. It was re-published in 1965 and again in 1984
by the anthroposophist Mellinger Verlag in Stuttgart. A heavily abridged English version is available as
Ernst Uehli, Norse Mythology and the Modern Human Being (Fair Oaks: Association of Waldorf
Schools of North America, 1999). For background on Uehli (1875-1959), one of the foremost figures in
the history of the anthroposophical movement, see Hans Reinhart and Jakob Hugentobler, Ernst Uehli:
Leben und Gestaltung (Bern: Francke, 1945), and cf. the translator’s appendix to Steiner, Mission of the
Folk Souls, 187-89. See also the extremely positive review of Uehli’s book in Anthroposophie January
16, 1927, 10-11. For background on the Nordic myth in German culture see Karl Heinz Bohrer, Der
Mythos vom Norden: Studien zur romantischen Geschichtsprophetie (Cologne 1961).

10 Uehli, Nordisch-Germanische Mythologie, 138-39.

B bid., 40-41, 110, 218. Uehli further noted that the spiritual mission of the Jews had been completed
two millennia earlier, and that “certain primitive peoples that are currently dying out” were “the
decadent remnants of the Hyperboreans.” (129) In contrast, “die begabtesten und entwicklungsfédhigsten
Menschen bildeten den Keim fiir die arische Rasse.” (39)

2 1bid., 142. Helga Scheel-Geelmuyden, a leader of the Anthroposophical Society in Norway, referred
to the Jews as those who “rejected the Son of the Virgin” and as ““a scattered people that appears
everywhere as the agent of the atomistic elements of our intellectual culture.” Helga Scheel-
Geelmuyden, “Die Schopfung des Menschen im Nordischen Mythos™ Die Drei November 1925, 629.
13 Ernst Uehli, Eine neue Gralsuche (Stuttgart: Der Kommende Tag, 1921); see e.g. 54-61 and the
chapter “Der Gral als Blutsgeheimnis.” Uehli notes that he wrote the book in personal consultation with
Steiner (275). During the Third Reich Uehli’s works were distributed by the major anthroposophical
publisher in Germany, the Verlag Emil Weises Buchhandlung in Dresden; see the 1937 report in BA
R58/6187: 109. For background on Grail myths in vélkisch contexts see Hermand, Old Dreams of a
New Reich, 239-45, and Jost Hermand, “Gralsmotive um die Jahrhundertwende” in Hermand, Von
Mainz nach Weimar (Stuttgart: Metzler, 1969), 269-97.
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people to refuse this evolutionary trend."** In a 1936 book on Atlantis, Uehli
highlighted the spiritual facets of race and the divinely ordained nature of racial
evolution, giving pride of place to the role of Rassengeister or spirits of the race.'*
Offering a cosmic explanation for racial differences, Uehli stressed that the origin of
race lies in the spiritual realm and is expressed in the physical realm.'*® The leading
character in this unfolding racial drama was the “Aryan race,” whose members were
carefully selected by their cosmically appointed guide."*” The theme of certain racial
groups with exceptional biological and spiritual traits runs throughout the text,

consistently contrasted to the large mass of people who do not share these superior

13 Uehli writes of the Jews: “Dieses Volk stellt eine streng in sich geschlossene Blutsgruppe dar. Mit
einer beispiellosen Konsequenz hilt es an seiner Blutsberufung fest. Wéhrend alle anderen Volker
frither oder spéter durch das Mittel der Fernehe zur Blutsmischung {ibergehen und dadurch der
Selbstberufung den Weg bahnen, wird hier mit allen Mitteln Blutsreinheit angestrebt.” (ibid. 141) This,
says Uehli, explains why the Jews reject Christ. A proper spiritual conception of blood is the antidote to
this “Wut der Juden” against Christ. (147)

13 Ernst Uehli, Atlantis und das Ritsel der Eiszeitkunst: Versuch einer Mysteriengeschichte der Urzeit
Europas (Stuttgart: Hoffmann, 1936). The book was republished in 1957 and again in 1980. Uehli’s
narrative is based closely on Steiner’s model, and he cites Steiner’s racial works throughout the book.
Describing a racial-spiritual selection process overseen by divine beings, beginning in Atlantis and
continuing through subsequent stages of racial evolution, Uehli writes that “die Gliederung der
atlantischen Menschheit in verschiedene Rassen” was a “Gotterauftrag” (61); “Diese Rassengriindung
durch die atlantischen Mysterien war ein kosmisch begriindetes und planvolles Unternehmen, auch in
bezug auf die Auswahl und den Erdenort derer, welche an diesen Wanderziigen teilnehmen sollten.”
(62-63) “Der Rassencharakter driickt sich in einer bestimmten physischen Organisation (z.B. der
Pigmentierung der Haut), aber auch in urtiimlichen seelischen Anlagen und Féhigkeiten aus.” (63)
“Rudolf Steiners Rassengliederung ist kosmologisch begriindet, von den Mysterienfiihrern der Atlantis
ins Werk gesetzt und an fiinf Erdenorten verwirklicht.” (64) For further relevant passages see above all
the chapters “Rassengriindung durch die atlantischen Mysterien” and “Griindung der arischen Rasse
durch den Manu” (60-77).

10 Ibid. 69: “Das Ursprungsgeheimnis der fiinf Grundrassen der Menschheit ist im Geistigen, nicht im
Irdischen zu suchen, dann aber enthiillen sich bis in das Physische, bis in die Pigmentierung hinein, die
Ratsel, welche die Rassen im Erdenraum darbieten. L&t man den an geistiger Erkenntnis geschulten
Blick iiber die Erdenkontinente und die Erdenorte, auf denen sich die fiinf Rassen entwickelt haben,
gleiten, so erscheint die Rassenlandkarte als grandioses, Staunen erweckendes Abbild kosmischen
Kriftewirkens, welches die Menschheit formte. Rassengeschichte ist Mysteriengeschichte.”

7 The early Aryans were “eine kleine Schar von Vorgeschrittenen” under the guidance of Manu, who
chose the best specimens to form this uniquely advanced racial group: “Mit diesen vorgeschrittenen
Schiilern unternahm der Manu eine neue Aufgabe von gewaltigem AusmaB; er griindete mit dieser
kleinen Schar die arische Rasse.” “Der Manu wurde durch die Begriindung der arischen Rasse der
grof3e Fiihrer zur Entwickelung der menschlichen Individualitit.” (ibid., 70) Within this select
population Manu gave special attention to an even smaller group whose task was to develop the
intellect and who were “zum Fiihrertum befdhigt.” (72) Uehli concludes: “Der Keim zum Genie ist der
arischen Rasse bereits in ihre atlantische Wiege gelegt worden.” (131)
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traits, coupled with the distinction between racial and ethnic groups that “lead” and
those that “follow” and the divergence between “more advanced” groups and those
that have failed to evolve."*®

Following Steiner’s model, Uehli held that while other races had devolved and
were incapable of further progress, the “Aryan race” or the “Caucasian race” continued

139

to evolve higher. °” The “red race” of the “American Indians” is “incapable of further

evolution” and thus “dying out.” The “black race” is “unable to develop further,” hence

9140

its physiological and spiritual “symptoms of racial decline.” ™ In contrast, “the Aryan

race, and with it the Germanic peoples, were born from spiritual foundations,” the basis
of the “mission of the Germanic peoples in the cultural development of Europe.”'*!
Uehli’s Aryan arguments re-appear in many other works.'*> One of the most interesting
aspects of Uehli’s racial writings is his continual and largely positive engagement with
other racial theorists of his time, above all vélkisch author Herman Wirth."* In 1935

Wirth co-founded Himmler’s Ahnenerbe, the SS agency devoted to the supposed

prehistoric origins of the Aryan and Nordic peoples. His magnum opus was a sprawling

8 See e.g. ibid., 100-02, 114-16.

"% See e.g. ibid., 67: Because the Caucasian race was blessed with a cosmically ordained and specially
advanced racial character, “dadurch wurde sie zur entwickelungsfahigsten, zur fithrenden Rasse.”

"% Ibid., 66. “Der heutige Neger ist kindlich, ist ein nachahmendes Wesen geblieben. Der heutige
aussterbende Indianer ist in seiner &ufleren Erscheinung verkndchert, im Denken greisenhaft. Beide
Rassetypen bringen ihre Wesenspolaritét in frappanter Weise zur Erscheinung.” The “gelbe Rasse, die
Mongolen” have similarly remained “auf einer fritheren Stufe” of evolution, while the “malayische
Rasse” represents a racial type “mit trdumerischer, passiver, in sich gekehrter Seelenlage und der
Unmdéglichkeit, sich auf eine hohere Stufe hinaufentwickeln zu kdnnen.” These racial characteristics are
based on “kosmisch verankerten Entwicklungsgesetze.”

! Ibid., 77. Reviewing the book, Wolfgang Moldenhauer praised Uehli’s depiction of “die Anfinge
unserer Arischen Wurzelrasse”: Moldenhauer, “Ernst Uehlis Atlantis-Arbeit” Das Goetheanum August
9, 1936, 252-54.

12 See for example the extensive passages on racial evolution in Ernst Uehli, Kultur und Kunst
Agyptens: Ein Isisgeheimnis (Dornach: Philosophisch-Anthroposophischer Verlag, 1955). Although not
published until after the war, the text was available in manuscript form before 1945; cf. Reinhart and
Hugentobler, Ernst Uehli, 145.

' For background on Wirth (1885-1981) see Ulrich Hunger, Die Runenkunde im Dritten Reich
(Frankfurt: Lang, 1984), 180-203; Ingo Wiwjorra, “Herman Wirth — Ein gescheiterter Ideologe
zwischen ‘Ahnenerbe’ und Atlantis” in Danckwortt, ed., Historische Rassismusforschung, 91-112;
Mees, Science of the Swastika, 135-66, 217-58.
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1928 volume that posited Atlantis as the origin of the Aryan race, as Steiner had.'*
Uehli frequently referred to Wirth’s work, portraying it as an “ample material
confirmation of Dr. Steiner’s anthroposophical research on Atlantis.”'* At times Uehli
also criticized Wirth’s approach for failing to take anthroposophist premises into
account, and for giving insufficient attention to the spiritual aspects of Aryan history.'*
Other anthroposophist writers discussed Wirth’s ideas as well.'*’ Some vélkisch works,

meanwhile, cited Uehli’s writings approvingly.148

'** Herman Wirth, Der Aufgang der Menschheit: Untersuchungen zur Geschichte der Religion,
Symbolik und Schrift der atlantisch-nordischen Rasse (Jena: Eugen Diederichs, 1928). Wirth does not
seem to have had an especially positive impression of Steiner’s work; see the somewhat oblique
references on pages 4 and 9 in his Introduction.

'3 Ernst Uehli, “Atlantis-Forschung II” Das Goetheanum May 4, 1930, 141.

14 Uehli adopted a significantly more critical perspective on Wirth in Atlantis und das Riitsel der
Eiszeitkunst. Many of his references to Wirth are nevertheless positive. See e.g. Ernst Uehli, “Atlantis-
Forschung” Das Goetheanum April 27, 1930, 132-34; Uehli, “Die heilige Urschrift der Menschheit”
Das Goetheanum July 16, 1933, 226-29 (Uehli’s discussion of “Ario-Germanentum” on 227 is
particularly noteworthy); Uehli, “Ein Beitrag zu den Mysterien des Zeichens” Das Goetheanum July 23,
1933, 233-35; Uehli, “Eiszeitkunst II” Das Goetheanum November 12, 1933, 363. The latter article also
discusses Oswald Menghin’s antisemitic work Geist und Blut (Vienna 1933), giving it a basically
positive evaluation while averring that Menghin’s analysis could have gone further and avoided
unnecessary errors if Menghin had availed himself of Steiner’s insights into Atlantis and racial
evolution. See also the positive references to Menghin’s work by anthroposophists Gottfried Richter,
Die Germanen als Wegbahner eines kosmischen Christentums (Breslau: Ullrich, 1936), 61-62, and
Arnold Wadler, Germanische Urzeit: Quellen zur Vorgeschichte der deutschen Sprache (Basel:
Geering, 1936), 6-7, 17. Menghin was active in Austrian Nazi circles throughout the 1930s; after the
annexation in 1938 he was named Minister of Education and oversaw the “cleansing” of the University
of Vienna.

147 Examples include Richard Karutz, “Zur Rassenkunde” Das Goetheanum January 3, 1932, 3-6;
Arnold Wadler, “Die geistige Geburt Europas” Das Goetheanum August 30, 1936, 274-76; Gerhard
Hardorp, “Zu Herman Wirths ‘Aufgang der Menschheit’” Die Christengemeinschaft February 1931,
338-41; Cornelia Los, “Jugenderinnerungen der Menschheit” Die Christengemeinschaft November
1932, 242-43; and Friedrich Rittelmeyer, “Atlantische Urweissagung” Die Christengemeinschaft
December 1933, 257-64, which lauds Wirth and calls for a synthesis of Wirth’s work with Steiner’s.
Another very positive dicsussion of Wirth’s work appears in anthroposophist Georg Halbe’s article
“Versuch zur Deutung germanischer Symbole” Odal September 1935, 216-25. From a somewhat more
critical viewpoint see Sigismund von Gleich, “Die Menschheit vor 15000 Jahren” Anthroposophie July
19, 1931, 229-30. Gleich scolds Wirth’s Aufgang der Menschheit for an excessively volkisch bent and
charges Wirth with “Rassen-Voreingenommenheit,” but also has considerable praise for the book.
Gleich refers positively and unproblematically to “der arisch-germanischen Rasse” (229) and surveys
anthroposophist teachings on Atlantis in order to complement, expand, and amend Wirth’s account.
Drawing in part on Uehli’s work, Richter, Die Germanen als Wegbahner eines kosmischen
Christentums, 22-24 and 63-66, offers a generally positive appraisal of Wirth’s claims, and says that if
science were to embrace anthroposophy, it would confirm Wirth’s research. See also Friedrich
Rittelmeyer, Deutschtum (Stuttgart: Verlag der Christengemeinschaft, 1934), 37-53.

148 See, for example, Rudolf John Gorsleben, Hoch-Zeit der Menschheit (Leipzig: Koehler & Amelang,
1930), 125, citing Uehli’s Nordisch-Germanische Mythologie positively alongside Wirth’s Aufgang der
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Arguments such as Wolfram’s and Uehli’s were not unusual in early
anthroposophist literature. Anthroposophist Sigismund von Gleich published a major
work on Atlantis the same year as Uehli’s book, drawing on esoteric authors such as
Blavatsky and Schuré and contemporary racial theorists like Wirth, Menghin,
Kossinna, Ripley, and Giinther.'* Gleich held that “lower races” were “degenerated”
versions of the human form, standing evolutionarily between apes and full humans,

d 95150

while the most advanced racial group was “Aryan-Nordic mankin Relying

primarily on Steiner’s texts, Gleich explored “the cosmic order in the arrangement of

the races.”"!

He explained that the “Aryan race,” which he also termed “the white
race,” the “Nordic race,” the “Nordic-Aryan Europeans,” the “Caucasian-Indo-
Germanic race,” and “Aryan-Indo-Germanic mankind,” was the most highly

developed of a series of races that arose on Atlantis. In contrast to the noble Aryans

stood the Turanians, a dark Asiatic race:

Menschheit. According to Hieronimus, “Von der Germanen-Forschung zum Germanen-Glauben,” 225,
Gorsleben was partly influenced by Steiner. See also the positive references to Gorsleben in Das
Goetheanum October 14, 1934, as well as Johannes Hohlenberg, “Runenweisheit” Das Goetheanum
March 23, 1930. Gorsleben (1883-1930) was an ariosophically inclined rune mystic and founder of the
Edda-Gesellschaft; he published the journal Deutsche Freiheit: Monatsschrift fiir Arische Gottes- und
Welterkenntnis.

' Sigismund von Gleich, Der Mensch der Eiszeit und Atlantis (Stuttgart: Waldorf-Verlag, 1936). The
book has been re-published several times by anthroposophist presses, most recently in 1990. For
references to race theorists William Z. Ripley and Hans F.K. Giinther see e.g. 203; references to Wirth
can be found at 103, 123-4, 202-203, and references to Menghin at 12, 101-102, 113-114, 128-141, 145,
156, 201. Gleich cites Steiner’s Unsere atlantischen Vorfahren and Mission der Volksseelen throughout
the book, calling the latter “fundamental for all knowledge of peoples and races” (145). For a similar
anthroposophist account see Fred Poeppig, Das Zeitalter der Atlantis und die Eiszeit (Freiburg: Die
Kommenden, 1962), particularly the chapter on “Atlantische Rassengriindungen” (52-59) and the
section “Ur-Semiten und Arier” (68-71).

130 Sigismund von Gleich, “Der Ursprung des Menschen” Waldorf-Nachrichten October 1920, 453-56;
Hans Heinrich Frei, “Noah und seine S6hne” Anthroposophie May 13, 1928, 156-57. ‘Hans Heinrich
Frei’ was a pseudonym for Sigismund von Gleich (1896-1953). See also Hans Heinrich Frei, “In
Vererbung wiederholte Menschenleibes-Form und in Schicksalsgestaltung wiederholte Geisteswesens-
Form” Anthroposophie August 14, 1927, 129-30, and Sigismund von Gleich, “Kosmisch-geistige
Impulse in weltgeschichtlichen Perioden” Anthroposophie June 28, 1931, 201-02. For a biographical
portrait see Stefan Leber, “Sigismund von Gleich” in von Plato, ed., Anthroposophie im 20.
Jahrhundert, 226-277.

! Gleich, Der Mensch der Eiszeit und Atlantis, 192. The chapter titled “The evolutionary high point
and decline of the Atlanteans: The Atlantean primeval era of the red, yellow and white race” begins by
explaining that the arrangement of the races reflects the “heavenly hierarchies” (60).
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During the fourth Atlantean epoch, as souls that were filled with
impure urges immersed themselves deeper into the body, into the nerve
system and the blood, there arose among the Turanians an occult and
sensuous-egoistic colored intellectuality, a seductive magical-
kabbalistic kind of reasoning, that leads toward an impure and greedy
addiction to knowledge and a materialistic and egoistic exploitation of
stolen insights. One was to feel that all spiritual truth, when coveted
and pilfered by these sorts of souls in an impure way, is falsified into
base and materialistically colored occultism, as if killed by a poisonous
scorpion sting.'*?

Unlike the Aryans, the fate of the Turanians was evolutionary doom. “The
largest part of this race perished from its own decadence,” while “the Aryan root race
arose out of the best of the northern Atlanteans.”'>® Gleich reported that the early
white races were “at the mercy of violent onslaughts by other, colored races,”

154 The Turanians

identifying these “colored races” with the Turanians and Africans.
continue today within “the Semitic element” and remain the spiritual counter-pole to
the Aryans.'”> But “the best members of the white race” carry a spiritual
consciousness “which enables humankind to become a free spiritual being.”'*® The

virtues of the Aryans are the result of a rigorous spiritual-racial selection process

overseen by esoteric Initiates:

"2 ibid. 71. Gleich then compares the Turanians to vampires (72) and declares them responsible for

Bolshevism (77). He continues: “Thus under the paradisiacal and innocent Hyperborean impulses, the
first white race of humankind was formed in north Atlantis as a counter-pole to the south Atlantean
black race. Just as the life processes and reproductive processes cooked inside the bodies of the
Atlantean-Lemurian Indo-Ethiopians, synchronized with the rampant vegetation of the tropics and the
Vulcan earth-fire powers, so the Atlantean-Hyperborean north Atlanteans in cold mist regions
developed the cool sensory and thinking life of the mind.” (81)

133 1bid., 129-30. Gleich portrays the racial selection process in some detail: “Beim Hereinbrechen der
atlantischen Katastrophen sind die brauchbaren Teile der Nordatlantier aus ihren Wohnsitzen bei Irland-
England-Skandinavien auf nérdlichen Wegen nach dem Osten gerettet worden, damit aus ihnen die
Keime der arischen Wurzelrasse mit ihren verschiedenen Verzweigungen spater gebildet wiirden. Auf
diesen Wanderziigen blieben auf verschiedenen Zwischenstationen verschiedene weniger
fortbildungsfahige Bevolkerungsgruppen stehen, die aber dennoch viel hoher standen als die Tibrigen in
tiefe Dekadenz gesunkenen Reste der verschiedenen Atlantierrassen.” (135)

*1bid., 113. “The pre-Aryan Dravidians of southern India are decadent remnants of the proto-Indo-
Ethiopians” (117), while aboriginal peoples represent “the lowest racial remnants” of long-superseded
eras of evolution (170).

"% Ibid., 153-57. Gleich contrasts the “natural dispositions” of “the peoples of the northern or Aryan
current” to “the southern Atlantean Hamitic-Turanian-Semitic current” (157).

1% Ibid., 83.
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A small number were led out of the general moral decline and the
violent natural catastrophes by the Initiates to an isolated region, in
order to be cultivated into the primary seed of future evolution. These
were members of the white race from north Atlantis, whose spiritual
thinking ability — in place of the old vision — was the most highly
developed. They were able to mature into the seed of the post-
Atlantean root race, which in Spiritual Science is called the Aryan. [...]
Because the capacity for thought had been fostered in the finest way
among the north Atlanteans, their highest spiritual leader, Manu, chose
the best from among them and led them, as Rudolf Steiner describes, to
a special location in inner Asia, in order to protect them from the
harmful influences of those who were left behind or of peoples who
had gone astray."”’

In today’s world, according to Gleich, cultural differences are based on racial
and ethnic differences: “In the post-Atlantean epochs, human souls develop diverse
cultures on the basis of different racial and ethnic forces.” Race itself is not merely
physical, but encompasses spirit, soul, and body, the three elements that yield “the
specific racial traits” of each human group.'>® Dark skin, for example, is due to

spiritual failure and demonic forces:

People became black because of the after-effects of the Fall from grace,
they became ‘black as sin,” or ‘black as the devil,” to whose
temptations man had succumbed. Through Lucifer’s influence the astral
body with its desires was corrupted and made more powerful than the
divine spark, which was weakened and darkened.'”

In vivid contrast, Gleich describes the racial origins of the Aryans:

The two white-skinned races of Atlantis, the fifth and the sixth races,
who populated the northern and southern European parts of Atlantis as
pre-Aryan and pre-Caucasian Atlanteans, did not have a long way to
travel from their European-Atlantean home to the Caucasus, the
formative center of the Eurasian-Caucasian race. There the Greeks
experienced the Zeus-Jupiter-God especially intensely, who forged the
bold Promethean power of thought in the rocky pinnacle of the head.

7 1bid., 88-89.

¥ bid., 163-64.

9 bid., 171. Gleich also delineated both “races of blood” and “races of soil,” echoing the conceptual
pairing of blood and soil popularized by Nazi racial theorist Walther Darr¢; see e.g. 173 on
“Blutsrassen” and “Bodenrassen.” The interplay of blood-forces and soil-forces runs throughout
Gleich’s account of racial development.
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The outstanding sensory talents and the spiritual thinking power of the
North Atlanteans reached perfection in their descendents, the Aryan-
Caucasian peoples, under the Jupiter forces radiating from the
Caucasus. The sensory and aesthetic gifts of the Greeks, the people of
philosophers and artists, made them the noblest branch of Zeus-Jupiter
humankind in antiquity.'®

Under the heading “The harmonious cosmic purpose of the earth” Gleich summed up

his message in anthroposophical vocabulary:

In the center of the world lies the light-ether zone of Aryan Jupiter-
mankind, whose constitution in many respects offers the purest sensory
reflection of the original image of the human form, solar and life-etheric,
and who is therefore the most fit for the further development of the ‘I’
through the spiritual power of thought.''

Gleich’s anthroposophist contemporaries published a number of similar works
on race.'® Some of these centered on the “Aryan root-race” or on the “decadent”

peoples belonging to “the colored racial groups of the present day.”'®® Others analyzed

' Ibid., 174. The darker-skinned southerly racial groups, however, including “the Semites” and “the
Indo-Ethiopians,” are “naturally predisposed” toward “hot blood, because the prevailing forces in their
constitution are the cooking warmth-etheric forces of the glandular system, the blood, and the
reproductive system.” (195)

" bid., 195. Gleich explored these themes further in a variety of other publications; see above all
Sigismund von Gleich, Marksteine der Kulturgeschichte (Stuttgart: Waldorf-Verlag, 1938); Gleich, Die
Menschwerdung des Weltenwortes, in particular the introductory section titled “Kosmische Eugenetik”
(9-11); and Gleich, Geisteswissenschaft, Kunstoffenbarung und religiose Lebensanschauung in ihrer
Dreieinheit philosophisch-anthroposophisch entwickelt aus dem Menschenwesen und Ideenkosmos: Mit
einer Einleitung iiber die Schopfung der Anthroposophie in Rudolf Steiners Geistesentwicklung
(Stuttgart: Mellinger, 1971; photomechanical reproduction of the 1937 edition). Gleich’s post-war
works discuss “the Aryan root race” as well; see e.g. Gleich, Siebentausend Jahre Urgeschichte der
Menschheit (Stuttgart: Mellinger, 1987, originally published 1950).

12 For representative examples see Harry Kohler, “Wiederholte Erdenleben und Karma im Bewusstsein
einzelner Volker” Das Goetheanum April 6, 1930, 109-10, and Harry Kohler, “Menschheits-
Entwickelung und Vélkerschicksale im Spiegel der Historie” Das Goetheanum August 21, 1932, 273-
74. ‘Harry Kohler’ was a pseudonym for Baroness Harriet von Vacano (1862-1949), a member of
Steiner’s Esoteric School and head of the Anthroposophical Society branch in Konstanz who was also
active in the social threefolding movement.

1% Wolfgang Moldenhauer, “Der Mensch vor und neben den grossen Kulturen” Das Goetheanum
February 13, 1938, 51-52, explains that anthroposophical race thinking will help to understand the
“farbigen Rassenstdmme unserer Gegenwart.” (51) For his views on “die arische Wurzelrasse” see
Moldenhauer, “Menschheitsgruppen vor und neben den grossen Kulturen” Das Goetheanum June 7,
1931, 180-81; on “Negroes,” the “Malayan race,” and the “Semitic” peoples see Moldenhauer, “Die
Wanderungs-Atlantier und das Gesetz des Manu” Das Goetheanum June 26, 1938, 203-05. See also
Moldenhauer, “Von der anthropologisch orientierten Volkerkunde zum anthroposophischen Erkennen
der Volksseelen” in Wachsmuth, ed., Gda-Sophia vol. 1l1: Vélkerkunde, 86-95.
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the perils of “Asian spiritual life” and warned that Russian Communism was preparing
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the souls of Eastern Europe to be inundated by Chinese collectivism.””" But the most

prolific anthroposophist race theorist during the interwar period was Richard

Karutz.'®

With a background in ethnology, Karutz embraced anthroposophy in the
wake of World War I and devoted many of his subsequent publications to developing
and extending Steiner’s racial teachings. Karutz forcefully rejected “materialist”
approaches to anthropology as incapable of grasping the meaning of race.'*® Painting a
complex panorama of “lower races” and “higher races,” or “early races” and “later
races,” Karutz depicted Europeans as the highest racial group while characterizing
non-European peoples as “debased” and “decadent.”'®’

Following Steiner, Karutz portrayed the various racial groups as rungs on the
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ladder of spiritual progress, with white people at the top. " Racial traits, according to

1% Valentin Tomberg, “Asiatisches Geistesleben” Anthroposophie January 18, 1931, 17-19; Tomberg,
“Das Chinesentum und der europdische Osten” Anthroposophie February 15, 1931, 49-51; Tomberg,
“Mongolentum in Osteuropa” Anthroposophie February 22, 1931, 57-59; Tomberg, “Das
Antichristentum im europdischen Osten” Anthroposophie June 7, 1931, 177-79.

195 For biographical background on Karutz (1867-1945) see Matthias Karutz, “Richard Karutz” in von
Plato, ed., Anthroposophie im 20. Jahrhundert, 348-49, and Peter Selg, Anthroposophische Arzte:
Lebens- und Arbeitswege im 20. Jahrhundert (Dornach: Verlag am Goetheanum, 2000), 88-89. His
works include Richard Karutz, Die Vélker Europas (Stuttgart: Franckh, 1926); Karutz, Atlas der
Vélkerkunde (Stuttgart: Franckh, 1927); Karutz, Das Wiederverkiorperungs-Erlebnis der frithen Volker
(Stuttgart: Ernst Surkamp, 1933); Karutz, Die Ursprache der Kunst (Stuttgart: Strecker & Schroder,
1934). Both Karutz and Uehli were considered leading anthroposophist authorities on racial questions;
see for example the extensive references to both authors in Guenther Wachsmuth, Mysterien- und
Geistesgeschichte der Menschheit (Dresden: Emil Weise, 1938).

1% See Richard Karutz, Von Goethe zur Vilkerkunde der Zukunft (Stuttgart: Ernst Surkamp, 1929), 61,
66, 69, 81, 103; according to Karutz, an anthroposophical ethnology is based on an “Untersuchung des
Menschen innerhalb einer volkischen Gemeinschaft, in der Bindung durch Rasse, Volk, Gesellschaft,
Beruf, Gewerbe, usw.” (16) Karutz ridiculed “materialist” versions of anthropology because they “place
today’s Australian, American Indian, and Negroid savage tribes at the same level as the ancient Celts
and Teutons” (126).

7 Ibid., 115, 125, 127; Karutz also describes “die auBlereuropdischen Volker” as “derjenige Teil der
Menschheit, der dem RassenbildungsprozeB erlegen ist, wéhrend die europédischen ihn iberwunden
haben” (118); non-Europeans are “diejenigen Menschen, die den dufleren kosmischen Einfliissen keine
inneren metamorphosierten kosmischen Krifte entgegenzusetzen vermochten.” (119) Cf. Karutz, “Uber
Mysterien der frithen Volker” in Wachsmuth, ed., Gda-Sophia vol. I11: Vélkerkunde, 59-67, and Karutz,
“Zum Atlantisproblem” Anthroposophie April 1932, 276-79.

18 arutz, Von Goethe zur Vilkerkunde der Zukunft, 120-22.
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Karutz, were both “physiological features” and “spiritual facts”; light skin indicates

spiritual development and dark skin indicates spiritual debility:

A constant struggle is at work in racial color, a conflict between
external spiritual light and internal spiritual light. As much as the
materialistic and mechanistic worldview may scoff and spurn it, the
fact remains that colored people are colored because their soul-spiritual
structure is too weak in relation to their bodily structure.'®

Karutz took a particular interest in Africans, whose impoverished souls could
potentially be led toward higher development by empathetic and spiritually aware
Europeans.'”° At the same time, Karutz argued that cultural factors were gradually
replacing racial factors as spiritual evolution progressed.'”"

Like other anthroposophists, Karutz engaged with the work of a range of
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contemporary racial thinkers, including several Nazi race theorists.” ' His most

extensive discussions addressed central themes of the volkisch movement, offering

' Ibid., 117: “In der Rassenfarbe wirkt dauernder Widerstreit zwischen duBerem geistigen Licht und
innerem geistigen Licht. Der Farbige ist — so sehr die materialistische mechanistische Weltanschauung
sich dagegen wehren und dariiber hohnen mag — farbig, weil seine seelisch-geistige Struktur zu
schwach gegeniiber der korperlichen ist.” His fellow anthroposophists viewed Karutz’ claims as non-
racist, indeed as the antidote to racism. In 1937 anthroposophist Ludwig Paul (Paul Oldendorff ) praised
Karutz’ Von Goethe zur Vélkerkunde der Zukunft as “echte Wissenschaft” in contrast to the excessively
intellectualistic and materialistic “sturen Rassismus” of the day; cf. Ludwig Paul, Krankheit und
Heilung des Abendlandes (Basel: Zbinden & Hiigin, 1937), 178.

170 Richard Karutz, Die afrikanische Seele: Erster Versuch einer afrikanischen Geistesgeschichte
(Basel: Geering, 1938). Karutz partly blames the “Semiten” for the spiritual impoverishment of Africa
(330). His argument centers on the “Verhiltnis der leiblichen Blut- und Erbanlage zur seelischen
Artung.” (11) “Die Wissenschaft muss ihr Unrecht am Geiste wieder gutmachen. Sie muss einsehen,
dass sie die morphologischen und biologischen Erscheinungen — Formen, Leben, Entwicklung,
Vererbung, Rassen, Volker — nicht vom toten Stoffe aus erklaren kann, and dass fiir die Kulturen das
Gleiche gilt.” (13) He explains that the human being is “ein rasslich unterschiedlicher, in der Rasse fest
vererblicher Typus” (14). See also Richard Karutz, Des schwarzen Menschen Mdrchenweisheit
(Stuttgart: Orient-Occident Verlag, 1929); Guenther Wachsmuth, “Afrika als Organ der Erde:
Kindheitsstadien der Menschheit” in Wachsmuth, ed., Géda-Sophia vol. 111 Vélkerkunde, 39-58; Ernst
von Hippel, “Eindriicke aus Afrika” Die Christengemeinschaft June 1938, 75-78; and Ernst von Hippel,
Afrika als Erlebnis des Menschen (Breslau: Ullrich, 1938).

" Karutz, Von Goethe zur Vilkerkunde der Zukunft, 122: “Des weiteren erklért sich aus dem Geistig-
Wesenhaften von Rasse und Mensch das Verhéltnis zwischen Rasse und Kultur, insofern in der
Weltgeschichte die Bedeutung der ersteren sinkt und der letzteren steigt, ‘der Kulturbegriff den
Rassenbegriff ablost” nach einem Worte Rudolf Steiners.” In this process, however, the “carlier races”
are destined to die out, because “die heute lebenden sogenannten Naturvolker nur Entartung fritherer
Zustiande darstellen.” (127)

1721 examine Karutz’s appraisal of the works of Hans F. K. Giinther and R. Walther Darré in chapter 4.
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both praise and criticism, and insisting above all on the spiritual basis of race.””” In

1932 Karutz wrote:

Within volkisch circles there are many promising seeds for a spiritual
future; it is as if the ancient Germanic spirituality were rising again
within them, truly transformed. But the suffering of the homeland
diverts their attention to the superficial realm of politics, and they
become fixated on external appearances.'”*

Thus vélkisch figures, in Karutz’s view, were distracted by the merely political surface
of Germany’s crisis and did not fully appreciate its spiritual roots. He also criticized
the hope of some vélkisch thinkers of replacing Christ with Wotan. But Steiner’s
anthroposophy provided the synthesis that would brings all of these strands

together.'”

Under the benevolent guidance of anthroposophical ideals, the promising
seeds within volkisch circles could be brought to fruition.
Karutz’s major statement on racial and national themes before the advent of

the Nazi regime was the prodigious series of “lectures on moral ethnology” he

published from 1930 onward, culminating in a volume on “Racial Questions” in 1934.

17 See e.g. Karutz, “Zur Rassenkunde” Das Goetheanum January 3, 1932, 4: “Sippe ist
Blutszusammenhang erst indem sie Geistzusammenhang ist.” In a related article four months earlier,
Karutz discussed volkisch author August Winnig’s 1928 book Das Reich als Republik, arguing that
Steiner already exemplified what Winning calls for; see Richard Karutz, “Zur Rassenkunde” Das
Goetheanum August 23, 1931, 268-70. Karutz then turned to Winnig’s next book, Vom Proletariat zum
Arbeitertum (1930), commenting: “Wie bei Darré, so hier bei Winning ein Erkennen und
Uberwindenwollen des Materialismus, ein Erkennen iibersinnlicher fiihrender Michte, ein Ahnen des
Volkgeistes, eine Verstindigungsmdglichkeit mit der Geisteswissenschaft” (270), if only Winnig and
Darré could make the leap from abstract and merely biological notions to the true spiritual realities
revealed by anthroposophy.

174 Karutz, “Zur Rassenkunde” Das Goetheanum January 3, 1932, 4: “In den Menschen volkischer
Kreise liegt viel gute Saat fiir eine geistige Zukunft, es ist als stiege in ihnen die altgermanische
Spiritualitit richtig verwandelt wieder hoch, aber die Not der Heimat bannt ihren Blick auf den
politischen Vordergrund, verkrampft sie mit den &usseren Erscheinungen [...]” Due to the “Schéiden der
materialistischen Wissenschaft,” vélkisch thinkers are preoccupied with “das Vergangenheitsideal der
Blutssippe” instead of “das Zukunftsideal des freien Einzelmenschen” and therefore do not realize the
full potential of the German spirit.

'3 Ibid., 5-6. Much of the article is a review of Nordicist Bernhard Kummer’s 1927 book Midgards
Untergang. For background on Kummer and his Nazi career see Mees, Science of the Swastika, 121-28;
Hans-Jiirgen Lutzhoft, Der Nordische Gedanke in Deutschland 1920-1940 (Stuttgart: Klett, 1971), 50-
51; Bernard Mees, “The Politics of Nordic Studies in the German-Speaking Countries, 1926-45” in
Geraldine Barnes and Margaret Clunies Ross, eds., Old Norse Myths, Literature and Society (Sydney:
Centre for Medieval Studies, 2000), 316-26.
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These lectures were published with the imprimatur of the official anthroposophical
leadership under the auspices of the Freie Hochschule fiir Geisteswissenschaft at the
Goetheanum in Dornach.'”® Calling his approach “ethno-anthroposophy” and citing
Steiner throughout, Karutz declared that “today’s ethnology must once again
acknowledge the idea of degeneration.”'”” Emphasizing the profound spiritual and
racial differences between Europeans and “early peoples,” he explained that the fate of
many non-European peoples was extinction rather than evolution.'” The “colored
peoples” were unable to participate in the development of culture and civilization
because of their “spiritual-bodily constitution” and were destined to stagnate or die

out. This seeming tragedy served a higher spiritual purpose; racial evolution, for

17 Richard Karutz, Vorlesungen iiber moralische Volkerkunde (Stuttgart: Ernst Surkamp, 1930-1934),
co-published by the Goetheanum in Dornach. The series comprised fifty installments of varying size,
generally between 40 and 80 pages each. For an extremely enthusiastic review see Hermann
Poppelbaum, “Hinweis auf die Vorlesungen iiber moralische Vélkerkunde von Richard Karutz”
Anthroposophie July 1932, 489-90; excerpts from the series were also published in Die
Christengemeinschaft in August and December 1935. The final three installments appeared combined in
one volume in 1934 under the title Rassenfragen; I examine this work in detail in chapter 4.

""" Karutz, Vorlesungen iiber moralische Vilkerkunde 5, “Vom Werden und vom Wege der
Volkerkunde” (1930), 22: “Die Volkerkunde mufl heute wieder den Entartungsgedanken bekennen.”

'8 Following Steiner’s narrative of racial evolution, centered on the migrations out of Atlantis and the
contrast between Aryan and non-Aryan populations, Karutz explained the category of ‘early peoples’ as
follows: “Unter frithen Vélkern verstehe ich diejenigen, die vor dem groB3en europdisch-asiatischen,
dem arischen Strome der Nachatlantier nach Indien, aus Lemurien, Atlantis, Nachatlantis ausgezogen
sind: die Zwergvdlker, die amerikanischen, die turanischen, die negroiden, die malayischen, die
mongolischen, die chinesischen Volker, die europdischen Volker der Alt- und der frithen Jungsteinzeit;
und unter spateren Volkern die Inder, Perser, die Européer der spéten Jungsteinzeit. Alle heutigen
Volker versteht man dabei natiirlich nur als Reste.” (ibid., 3) In the seventh installment of the
Vorlesungen iiber moralische Volkerkunde, titled “Die Kultur” (1930), Karutz referred to “die frithen
Volker” as “verkriippelte Aeste” on the “Stammbaum” of human evolution, “die nach kurzem Dasein
ihre weitere Entwicklung eingestellt haben.” (21) Today the “farbigen Vdlker” are spiritually and
culturally “stehengeblieben und entartet, weil die Seele des Farbigen den Ich-Impuls nicht
aufgenommen hat und das Eigentliche, Innerste des Mysterienwesens, die Wandlung der Seele nicht
vollziehen kann.” (34) According to Karutz, the ‘I’ or true individuality has fully developed “bisher nur
in den europdischen Rassen”; “Vom Anfang seiner Rassenbildung an hat der europdische Mensch zu
seinem Ich anders gestanden als die farbigen Menschen [...] Der Farbige has es niemals in dem
gleichen Malle getan — er wére sonst eben nicht farbig.” Karutz, Vorlesungen iiber moralische
Volkerkunde 13, “Herkunft und Wesenheit des Menschen” (1931), 41.
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Karutz, was properly understood as a process of growth for individual souls, extending
over multiple incarnations.'”

Karutz focused much of his attention on the spiritually degrading impact of
non-European racial, ethnic, and cultural influences on contemporary Germany.
Noting the increased presence of “Mongoloid, Egyptoid, Negroid and Australoid
types” on European streets, he characterized such peoples as the physical reincarnation
of souls with too weak a sense of individuality, voicing the suspicion that their influx
into German lands was part of a hidden plot against the spiritual center of
Mitteleuropa."*® Karutz warned against ‘Negro’ influences in particular, which cause

1,,181

Europeans to “sink lower to an earlier stage of development of the sou To combat

17 Karutz, “Die Kultur,” 21: “Die kulturgeschichtlichen Epochen sind Ausdruck einer
ununterbrochenen Wandlung des BewuBtseins. Man kann fragen, warum an ihr die farbigen Volker
nicht teilnehmen, warum Vdlker aussterben: die geistig-leibliche Konstitution der Menschen ist daran
Schuld [...] Die hier zweifellos vorhandene Tragik und Grausamkeit des Schicksals farbiger Volker und
Menschen 16st sich auf, wenn man sich sagt, daf} es sich nicht um Vélker, sondern um Seelen handelt,
daB3 die Seelen wiederkehren, daf3 sie durch die Erlebnisse in der farbigen Rasse hindurchmiissen, daf3
sie auf ihre ndchste Inkarnation, ihr ndchstes Erdenleben sich vorbereiten miissen und vertrésten
diirfen.” For context on such ideas see Urs Bitterli, Die “Wilden” und die “Zivilisierten”: Grundziige
einer Geistes- und Kulturgeschichte der europdisch-iiberseeischen Begegnung (Munich: Beck, 2004).
180 Karutz, Vorlesungen iiber moralische Vélkerkunde 3, “Die frithen Volker und wir” (1930), 27: “Wie
eine Bestitigung dieses ganzen Vorganges sehen uns die mongoloiden, aegyptoiden, negroiden,
australoiden Typen an, denen wir uns auf der Strafle begegnen; sie sind keine Rassenmischungen, keine
Nachlissigkeiten im dusseren Rassenkampf, sie sind Wiederverkdrperungen ich-schwacher Seelen, in
denen die kosmischen Bildekréfte und Seelenkriéfte, die frither einmal, in der Vor-Ichepoche der
menschlichen Entwicklung die Rassen aufgebaut haben, wieder hochkommen und iiber die
individualisierenden, physiognomie-bildenden Ich-Krifte triumphieren.” He continues: “So sehen wir
unsere mitteleuropédische Gegenwart von Strebungen beherrscht, die das Ich abddmmern [...] Dal} hier
zielsichere Michte an einem Zerstorungswerke arbeiten, ist nur allzuklar.” This is a campaign directed
against “dem mitteleuropdischen Geiste” and led in part by “Amerika,” designed to bring “primitive
Bewultseinsinhalte heriiber, die unserer Stufe fremd, widersetzlich, schiadlich sind.”

"8 1bid., 21. Karutz provided considerable detail on this point: “Negerrhythmus und Européerrhythmus
gehoren so wenig zusammen wie Nacht und Tag [...] Der Européer, der den Negerrhythmus annimt,
miifite folgerichtig zur Weltanschauung des Negers zuriickkehren, denn der Rhythmus ist in
Weltzusammenhdngen begriindet. Und in der Tat, dahin geht die Richtung des Gegenwartslebens,
zuriick zur Gruppenseelenhaftigkeit des Primitiven, zur UnbewuBtheit, zur Triebhaftigkeit.” (19) “Der
Neger ist also der Nachahmer und verharrt im Grunde in seinem unbewufiten Rhythmus, der Arier ist
der Schopferische, der fremde primitive Rhythmen mit seinem Ich durchkraftet und in ein Neues
verwandelt. Deutlicher kdnnen Rassenunterschiede nicht gezeichnet werden.” (20) Karutz also offered a
karmic explanation for slavery: “Wir finden bei den Negern,” he wrote, a “Schuld- und Sithneverhéltnis
in der Wiedergeburtstatsache: Vergehen in einem fritheren Erdenleben werden in dem jetzigen durch
Verlust der Freiheit, Fall in die Sklaverei etc. bestraft.” Karutz, Vorlesungen iiber moralische
Vélkerkunde 15, “Schicksal” (1931), 51.
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such tendencies, Karutz called for an “inner racial struggle” (innerer Rassenkampf),
declaring that a correct understanding of race “must provide the weapons for this inner
racial struggle.”'®* And anthroposophy, in turn, supplied the basis for a proper

understanding of race.'®

For Karutz, it is “the spirit of the race which has molded the
physical form of the race with cosmic and earthly spiritual forces.”'® When
understood rightly, “blood and spirit are identical,” hence “the community of blood is
the community of spirit.”'®* By 1933, Karutz openly greeted the rise of Nazism as the
fulfillment of this racial-spiritual program.'®

Anthroposophists were not always of one mind in delineating the relationship
between physical and spiritual aspects of race. Some argued that straightforwardly

racist approaches, such as Gobineau’s works or fashionable ‘Nordic’ theories, were

too materialist and failed to capture the true spiritual essence underlying race.'®’

182 K arutz, “Die friihen Volker und wir,” 28.

'8 Karutz, Vorlesungen iiber moralische Vélkerkunde 42, “Wirtschaft” (1934), 5. Historian of
anthropology George Stocking describes the background to this “romantic conception of race” built on
“ideas of racial ‘essence,’ of racial ‘genius,” of racial ‘soul,” of race as a supraindividual organic
identity.” Stocking, Race, Culture, and Evolution, 194.

184 Karutz, Vorlesungen iiber moralische Volkerkunde 9, “Religion” (1931), 25. “Der wahre Ahnherr
des in den Volkern der Volkerkunde angetroffenen Menschen ist der Rassengeist.” (26) The
“considerable difference” between Westerners and Easterners is both spiritual in origin and “grounded
in physiology.” Karutz, Vorlesungen iiber moralische Volkerkunde 34, “Der Schicksalsweg der
Mysterien” (1933), 3.

185 Karutz, Vorlesungen iiber moralische Volkerkunde 38, “Gesellschaftliches Leben” (1934), 12.

' 1 discuss Karutz’s embrace of Nazism in chapters 4 and 5. Writing in 1930, Karutz posed a choice
between Fascism and Bolshevism, invoking Steiner’s concept of the spirit of the nation: “Auf spiteren
Stufen folgt das Individuum dem Volksgeist oder tut es nicht. Im ersteren Falle wird es mit der ganzen
Volksmasse als Mittel zum Fortschritt benutzt — man darf den Faschismus wohl so betrachten — im
zweiten Falle wendet sich der Volksgeist von seinem Volk ab und dieses verfallt unguten Méchten, die
es von seinem richtigen Wege ablenken — man darf den Bolschewismus so werten — oder es geht unter
oder es findet zu einer neuen Aufgabe sich hin, ein neuer Volksgeist tibernimmt die Fithrung der sich
ihm frei zuwendenden. Jedes Volk, auch das deutsche, steht vor der Entscheidung in diesen
Richtungen.” Karutz, Vorlesungen iiber moralische Vélkerkunde 7. Lieferung, “Die Kultur” (1930), 24.
187 See e.g. Wadler, Germanische Urzeit, 12-28. Wadler classified Gobineau’s theories, along with
Darwinism and Marxism, among the “fremden, westlichen Ideen, die in Deutschland die idealistische
Gedankenwelt der Fichte, Schelling, Hegel in den Schatten dréngten.” (13) His subsequent work
recuperated many of the core concepts of anthroposophical race thinking; cf. “Rudolf Steiner und die
arische Kulturepoche” in Arnold Wadler, Das Rdtsel der Indogermanen (Basel: Geering, 1937), 79-
100. Many of Wadler’s formulations echo Uehli, Gleich, and Karutz; he describes the Aryan as the
“Trager der Menschheitsgeschichte” while saying of Native Americans: “Doch die Entfaltung des
Denkbewusstseins blieb diesen Stimmen versagt, sie waren dem Untergang geweiht und erlagen
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Others agreed that race was primarily a matter of the soul, while simultaneously
rejecting “race mixing” as detrimental to spiritual progress.'®® The common
denominator among such disparate viewpoints was the conviction that a merely
physical emphasis on racial or national identity was a regression to the past, and that
the way of the future lay in the spiritual mission of Germanness. This postulate was
accompanied by an emphasis on spiritual conceptions of ‘blood’ and a concomitant
rejection of materialism, intellectualism, positivism, liberalism, atomism, rationalism,
mechanism, abstraction, and other traits unsuited to the German character. What
anthroposophists shared with their nationalist, authoritarian, and vélkisch
contemporaries was an insistence on the Germanic essence as the highest expression
of human ideals.

On the basis of these principles, several anthroposophists engaged in a series of
critical debates with vélkisch positions in the early 1930s. Anthroposophist appraisals
of German nationalist politics sometimes involved Christian themes, which were

central to Steiner’s teachings but contested within vélkisch ranks."® Critically

kR

schicksalsgemaiss, kurz nach ihrer Berithrung mit den Zukunfttrdgern der nachatlantischen Menschheit.
(94)

'8 Examples include Heise, “Ein paar Worte zum Dunkelhaar und Braunauge der Germanen”
Zentralblatt fiir Okkultismus vol. 8 (1914); in the July issue Heise wrote: “Der wahrhaft rassische
arische Mensch hat den Adel in seiner Seele.” (28) In subsequent issues he elaborated a predominantly
negative view of racial mixing and intermarriage, firmly rejecting “das Rassengemisch von heute”
(October, 186) while declaring: “So miissen heute wieder viele rassisch allzu zersetzte Mitmenschen
abgestoflen werden, um den Wiederaufbau einer Hochrasse zu ermdglichen; ein ungeschriebenes
Gesetz verlangt dies sowohl um vieler geistiger als sozialer Werte willen.” (189) In the September issue
Heise wrote: “Und so zeigt sich eben gerade die germanische Rasse als die zukiinftigste Menschenrasse
und als die endlose Befruchterin der ganzen grolen Menschheit, was Grund genug ist, rassisch-ethische
Hochzucht nunmehr bewuf3t durch sie zu entwickeln. Dr. Steiner gehort das Verdienst, die hohe
Bedeutung der neugermanischen Entwicklung in seinen Werken in der verschiedensten Weise
dargestellt zu haben.” (136)

'8 Examples include Friedrich Rittelmeyer, “Die Externsteine — Ein Erlebnis von Deutschtum und
Christentum” Die Christengemeinschaft November 1932, 225-31; Richter, Die Germanen als
Wegbahner eines kosmischen Christentums; Robert Goebel, “Christentum und deutsches Wesen” Die
Christengemeinschaft April 1933, 11-12; and August Pauli, Blut und Geist: Volkischer Glaube und
Christentum (Stuttgart: Verlag der Christengemeinschaft, 1932), 7. Before turning to anthroposophy,
Pauli (1869-1959) had worked for three years as secretary to Protestant luminary Johannes Miiller, who
had strong vélkisch inclinations; for background see Harald Haury, Von Riesa nach Schlofs Elmau:
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reviewing the doctrines of figures such as Dinter, Ludendorff, and Rosenberg, these

analyses sympathized with the “national will” such movements brought to expression,

but found them too beholden to “the masses” and too compromised by materialism.'*’

Volkisch authors, in anthroposophist eyes, had reversed the cause and effect

relationship between spiritual decline and racial-ethnic degeneration.””' A decidedly

192
I

ambivalent attitude toward antisemitism marks these anthroposophist treatments. "~ In

a related series of largely laudatory exchanges in 1931 with the right-wing circle
around Die Tat, anthroposophists argued that the latter’s diagnosis of the political and
economic situation was accurate, but the proposed cure was inadequate to confront the

193

underlying spiritual causes of Germany’s crisis. ~ The Tat circle, according to their

Johannes Miiller (1864-1949) als Prophet, Unternehmer und Seelenfiihrer eines vélkisch naturfrommen
Protestantismus (Giitersloh: Giitersloher Verlagshaus, 2005).

1% Pauli’s pamphlet Blut und Geist criticizes an exclusive focus on one’s own race or nation while
nonetheless declaring: “So ist es gut, wenn wir anfangen, wieder mehr Rassegefiihl zu bekommen.”
(13) Pauli is especially harsh on Mathilde Ludendorft’s anti-Christian polemics, and rejects volkisch
religion as backward-looking. But the text concludes as follows: “Wenn das deutsche Wesen also erst
sich selbst gefunden hat, am wahren Geistchristentum selbst genesen ist und seine Bestimmung
begriffen hat, dann kann am Ende auch das Dichterwort noch wahr werden, das bis heute nur eine allzu
kiihne Prophetie geblieben ist, da} am deutschen Wesen noch einmal die Welt genesen solle. In dieser
Richtung liegt fiir uns die Verbindung von volkischem Glauben und Christentum.” (36) For Pauli’s
sympathetic response to Mathilde Ludendorff’s racial theories see August Pauli, “‘Siinde’ und
‘Selbstschopfung’: Aus Anlal von Alfred Rosenberg’s Schrift ‘Protestantische Rompilger’ Die
Christengemeinschaft December 1937, 239-42.

! See e.g. Hannes Razum, “Das volkische Problem” Das Goetheanum July 6, 1930, 212-14. Rejecting
both extremist volkisch politics and “internationalist tendencies,” Razum declares: “Das volkische
Problem ist heute ein geistiges Problem und nur aus geistigen Erkenntnissen heraus zu 16sen.” (213)

192 Pauli, Blut und Geist disapproves of “die haBlichen Auswiichse der antisemitischen Bewegung” (24)
while holding the Jews primarily responsible for the “auflésenden Wirkungen des Intellektualismus und
Materialismus™: “Und man kann verstehen, daf eine volkische Bewegung, die sich gegen diese
Auflosungen wehrt, gerade das Judentum in der Gegenwart als ein Element der Zersetzung empfindet.”
(29) “Uberwinden wir den Materialismus, dem wir selbst so reichlich verfallen sind, und wir werden
bald wenig Anlall mehr haben, tiber den schidigenden Einflufl des Judentums zu klagen. Das wire ein
gerechterer und wirksamerer Antisemitismus als das Schiiren von HaBinstinkten.” (30) “In diesem
Sinne wire z. B. die Frage zu erheben, ob die in der neuen Zeit ziemlich zahlreich gewordenen
Mischehen zwischen Deutschen und Juden wiinschenswert sind.” Many such marriages are “eine Siinde
gegen die Natur,” and Pauli concludes that “solche Verbindungen méglichst beschriankt bleiben
miifiten.” (30)

'3 Wilhelm Salewski, “Zur Weltlage” Anthroposophie August 2, 1931, 241-43. Nearly half of
Salewski’s article consists of excerpts from an essay in Die Tat by Ferdinand Fried (pen name for
Ferdinand Friedrich Zimmermann); for background on Fried see Sontheimer, Antidemokratisches
Denken in der Weimarer Republik, 273-78; Breuer, Ordnungen der Ungleichheit, 219-22; Lebovics,
Social Conservatism and the Middle Classes in Germany, 178-204; Karl Dietrich Bracher, Die
Auflosung der Weimarer Republik (Diisseldorf: Droste, 1984), 189-91, 357; Christoph Werth,
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anthroposophist interlocutors, failed to realize that Steiner had already pointed the way

to salvation.'”

On occasion anthroposophists also endorsed nationalist political organizations.
From 1928 to 1930, for example, Karl Heyer promoted Artur Mahraun’s corporatist
Jungdeutscher Orden and its affiliate, the Volksnationale Reichsvereinigung, as
potential partners for anthroposophist objectives, praising them for attempting to
transcend mass politics, the party system, and parliamentary democracy through an

55195

“organic community.” = When anthroposophists made their own explicitly political

pronouncements during the Weimar era, however, it was generally in the context of

196

various occult conspiracy theories. ~ The hidden maneuverings of evil forces plotting

Sozialismus und Nation: Die deutsche Ideologiediskussion zwischen 1918 und 1945 (Weimar: Verlag
fiir Geisteswissenschaften, 2001), 121-42; and Fritzsche, Politische Romantik und Gegenrevolution,
passim.

"% Wilhelm Salewski, “Dreigliederung oder totaler Staat? Offener Brief an den Kreis der Tat’”
Anthroposophie August 30, 1931, 275-77. Salewski begins by asserting that the texts in Die Tat “zum
Ernsthaftesten und AufschluBreichsten gehdren, was iiber die gegenwértigen Weltprobleme in
offentlichen Zeitschriften erschienen ist.” He goes on to criticize their political analyses for neglecting
to take Steiner’s teachings into account. Comparably sympathetic appraisals of Die Tat’s arguments can
be found in Karl Heyer, “Weltwirtschaftskrise” Anthroposophie July 19, 1931, 226-27, and Heyer,
“Kapitalistische Weltwirtschaft oder staatswirtschaftliche nationale Autarkie?” Anthroposophie
September 6, 1931, 283-85; while acclaiming Fried’s great insights, Heyer admonishes Die Tat for an
insufficiently profound assessment of the German mission and the destiny of Mitteleuropa.

13 Karl Heyer, “Das ‘Jungdeutsche Manifest’: Ein Streben nach sozialer Erneuerung” Anthroposophie
June 10, 1928, 189-90; Heyer, “Erneuerungsbestrebungen im inneren politischen Leben Deutschlands”
Anthroposophie June 1, 1930, 171-73; see also the positive references to the Jungdeutscher Orden in
Die Christengemeinschaft May 1930. Cf. Artur Mahraun, Das Jungdeutsche Manifest (Berlin:
Jungdeutscher Verlag, 1927); Mahraun, Gegen getarnte Gewalten: Weg und Kampf einer
Volksbewegung (Berlin: Jungdeutscher Verlag, 1928); Mahraun, Der Aufbruch: Sinn und Zweck der
Volksnationalen Reichsvereinigung (Berlin: Jungdeutscher Verlag, 1929); Mahraun, Jungdeutschtum
und Nationalsozialismus (Berlin: Jungdeutscher Verlag, 1933). For background on Mahraun and the
Jungdeutscher Orden see Klaus Hornung, Der Jungdeutsche Orden (Diisseldorf: Droste, 1958);
Sontheimer, Antidemokratisches Denken in der Weimarer Republik, 38-39, 108-09, 162-65, 300-01;
Bracher, Die Auflosung der Weimarer Republik, 124-29, 316-18; Lohalm, Vélkischer Radikalismus,
210-14; Michael Wildt, Generation des Unbedingten: Das Fiihrungskorps des
Reichssicherheitshauptamtes (Hamburg: Hamburger Edition, 2003), 57-60; Hans Mommsen, Aufstieg
und Untergang der Republik von Weimar (Munich: Ullstein, 2001), 287-89; Jirgen Genuneit, Volkische
Radikale in Stuttgart: Zur Vorgeschichte und Friihphase der NSDAP 1890-1925 (Stuttgart: Projekt
Zeitgeschichte im Kulturamt der Landeshauptstadt, 1982), 166-67; Ernst Posse, Die politischen
Kampfbiinde Deutschlands (Berlin: Junker und Diinnhaupt, 1931), 51-59; Clifton Ganyard, Artur
Mahraun and the Young German Order: An Alternative to National Socialism in Weimar Political
Culture (Lewiston: Mellen, 2008).

1% This conspiracist strand formed an important part of Steiner’s own work; examples include Steiner,
Mitteleuropa zwischen Ost und West, 109-18; Steiner, Zeitgeschichtliche Betrachtungen, 22, 147, 162-
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against Germany figured prominently in such analyses.'”” This theme was especially
common in references to the World War, which anthroposophists continued to depict

as a conspiratorial effort to destroy Germany.198 In several instances, the blame for

66, 377-78; Steiner, Die soziale Grundforderung unserer Zeit, 64-65, 255, 320; Steiner, Aufsdtze iiber
die Dreigliederung des sozialen Organismus, 348, 485. On “Anglo-American secret societies” and their
sinister plans for Germany see Steiner, Geistige und soziale Wandlungen in der
Menschheitsentwickelung, 259. Steiner was inclined to view even ‘materialism’ in conspiratorial terms:
“For the spiritual world surely exists; but people can turn away from it. And the materialist worldview
can be called the great conspiracy against the spirit. This materialist worldview is not merely an error, it
is a conspiracy, the conspiracy against the spirit.” Rudolf Steiner, Die okkulte Bewegung im
neunzehnten Jahrhundert und ihre Beziehung zur Weltkultur (Dornach: Rudolf Steiner Verlag, 1986),
266.

7 The work of Ludwig Polzer-Hoditz (1869-1945) is exemplary in this regard; see e.g. Polzer-Hoditz,
Politische Betrachtungen auf Grundlage der Dreigliederung des sozialen Organismus; Polzer-Hoditz,
Der Kampf gegen den Geist und das Testament Peters des Grossen (Stuttgart: Der Kommmende Tag,
1922); Polzer-Hoditz, “Zweiwelten-Theorie im Dienste westlicher und romischer Politik™
Dreigliederung des sozialen Organismus no. 50 (1920); Polzer-Hoditz, “Weltanschauungsniedergang
und die Dreigliederung” Dreigliederung des sozialen Organismus no. 6 (1919); Polzer-Hoditz, “Der
Kampf gegen Ententen” Dreigliederung des sozialen Organismus no. 34 (1920); Polzer-Hoditz,
“Soziale Dreigliederung und der Osten” Dreigliederung des sozialen Organismus no. 43 (1920). Polzer-
Hoditz focused on “geheime Gesellschaften” and “diabolischen Michte, die sich bewulter und
unbewuBter Agenten bedienen”: Polzer-Hoditz, “Welthungersnot und Dreigliederung” Dreigliederung
des sozialen Organismus no. 31 (1920). See also Polzer-Hoditz, Die Notwendigkeit der Erhaltung und
Weiterentwicklung des deutschen Geisteslebens fiir die europdische Kultur (Vienna: Manzsch, 1919).
Steiner was personally very close to Polzer-Hoditz; see Zander, Anthroposophie in Deutschland, 717,
1281; Lindenberg, Rudolf Steiner: Eine Biographie, 622-24, 637-38, 953, 968; Wehr, Rudolf Steiner,
382. Steiner praised Polzer-Hoditz’s conspiracist works; cf. Steiner, Soziale Ideen, Soziale Wirklichkeit,
Soziale Praxis, 241. For a celebratory anthroposophist view, and a continuation of anthroposophical
conspiracy theory, see Thomas Meyer, Ludwig Polzer-Hoditz — Ein Europder (Basel: Perseus, 1994).
Further examples of latter-day anthroposophist conspiracy literature include Heinz Pfeifer, Briider des
Schattens: Versuch einer Hintergrundanalyse zur Weltpolitik (Zurich: Uebersax, 1987); Karl
Buchleitner, Wer macht die Realitdit? Das Schicksal der Dreigliederungsidee (Schaffhausen: Novalis,
1989); Buchleitner, Anthroposophie: Bewegung und Gesellschafi 1902 - 1999. Von der Dramatik eines
Jahrhunderts (Berlin: Heinrich, 1999); Dieter Riiggeberg, Theosophie und Anthroposophie im Licht der
Hermetik (Wuppertal: Riiggeberg, 1999); Riiggeberg, Geheimpolitik: Der Fahrplan zur Weltherrschaft
(Wuppertal: Riiggeberg, 1991); Sergei O. Prokofieff, The Spiritual Origins of Eastern Europe and the
Future Mysteries of the Holy Grail (London: Temple Lodge, 1993); Amnon Reuveni, /n the Name of
the ‘New World Order’: Manifestations of Decadent Powers in World Politics (London: Temple Lodge,
1996); Terry Boardman, Mapping the Millennium, Behind the Plans of the New World Order (London:
Temple Lodge, 1998); Terry Boardman, “Anthroposophy and the Question of Conspiracy in Modern
History” New View March 2000, 42-45; Thomas Meyer, Reality, Truth and Evil: Facts, Questions and
Perspectives on September 11, 2001 (Forest Row: Temple Lodge, 2005).

"% A representative example insists that the war was caused by “the West” in its effort to “destroy the
Germanic race.” (Fritz Kipp, “Zum Gedenktag fiir die Opfer des Weltkrieges” Anthroposophie
September 4, 1924, 1-3) See also Hermann Heisler, Krieg oder Frieden (Stuttgart: Verlag der
Christengemeinschaft, 1929); Jiirgen von Grone, “Zum Tage von Versailles” Anthroposophie July 7,
1929, 218-20; Grone, “Wie heute iiber den Kriegsausbruch gedacht wird” Anthroposophie December 1,
1929, 389-91; Grone, “Ich und Nation” Anthroposophie December 28, 1930, 409-11; Ernst Moll, “Der
Krieg in Ost und West” Die Christengemeinschaft March 1931, 353-64; Jiirgen von Grone, ‘“Nachwort
zu Versailles” Korrespondenz der Anthroposophischen Arbeitsgemeinschaft August 1933, 15-16; Franz
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these nefarious behind-the-scenes intrigues was placed not just on the English, French,
Russians or Americans, but on the Jews.'”” Conjoining esoteric tropes with antisemitic
assumptions, these texts reflected widespread anthroposophist anxieties over

Jewishness and its relation to Germanness.>"

The foremost example is Karl Heise’s
1918 tome blaming the World War on a cabal of Freemasons and Jews.*’' Heise wrote

the book with Steiner’s encouragement, basing its argument on Steiner’s own

Krause, “Rudolf Steiner wihrend des Weltkrieges” Das Goetheanum November 26, 1933, 379-80;
Jiirgen von Grone, “Generaloberst von Moltke im Kriegsausbruch” Korrespondenz der
Anthroposophischen Arbeitsgemeinschaft July 1934, 3-5.

1 See e.g. Wilhelm von Heydebrand, “Ausfiihrungen iiber gewisse Grundlagen der Politik” Das Reich
April 1919, 112-16, which blames the World War on English occultists, Freemasons, Jews, and
socialists, whose goal was the “Vernichtung Deutschlands.” Heydebrand warned that “die Freimaurer-
Logen der Anglo-Amerikaner und ihre romanischen Anhéngsel stark von einem intellektuell
hochentwickelten Judentum durchsetzt sind.” Wilhelm von Heydebrand, “Die schwarz-rot-gelbe
Internationale und ihr Gegensatz” Dreigliederung des sozialen Organismus no. 9 (1919). Even the race-
obsessed militant German nationalists, according to Heydebrand, were unwittingly replicating
“Semitismus”: Wilhelm von Heydebrand, “Alldeutschtum und Dreigliederung” Dreigliederung des
sozialen Organismus no. 43 (1920). For a similar argument cf. Ernst Boldt, Christentum und
Sozialismus (Anthroposophie und Dreigliederung): Ein Weckruf an den deutschen Geist (Munich: Rosl,
1923), 161-63.

% Eriedrich Rittelmeyer, Der Deutsche in seiner Weltaufgabe zwischen Rufiland und Amerika
(Stuttgart: Verlag der Christengemeinschaft, 1932) rejects “Einheitsbestrebungen wie
Internationalismus und Pazifismus, in denen sich der jiidische Geist wohl fiihlt” (4). For
anthroposophists, “Christlich-germanischer Geist mit seinem ewigen Charakter denkt eben anders als
der unfreie Machtwille jiidisch-romischer Dekadenz.” (Kersten, “Rudolf Steiner und das Deutschtum,”
672) See also Rittelmeyer, Rudolf Steiner als Fiihrer zu neuem Christentum, 83-90; Gleich, Die
Menschwerdung des Weltenwortes, 12-15, 35-45; Doldinger, Christus bei den Germanen, 66-67;
Wachsmuth, Mysterien- und Geistesgeschichte der Menschheit, 115-28. Already during the war
Lienhard had warned: “Vermehrt sich in Deutschland der dstliche Zudrang einer polnisch-galizischen
Unterschicht, die nach und nach in unser Volkstum hineinwachst, so werden Machte iiber Deutschland
die Oberhand bekommen, die den deutschen Charakter zum Unguten verdndern werden.”
(Deutschlands europdische Sendung, 16)

' Karl Heise, Entente-Freimaurerei und Weltkrieg (Basel: Finckh, 1919); the first edition appeared in
1918. See also Karl Heise, Okkultes Logentum (Leipzig: Max Altmann, 1921). For context see H. D.
Schmidt, “Anti-Western and Anti-Jewish Tradition in German Historical Thought” Leo Baeck Institute
Yearbook 4 (1959), 37-60. Heise’s notion of a confluence of Jews and Freemasons was historically
dubious to begin with; for background see Jacob Katz, “The Fight for Admission to Masonic Lodges”
Leo Baeck Institute Year Book 11 (1966), 171-209; Helmut Reinalter, ed., Aufkldrung und
Geheimgesellschaften: Zur politischen Funktion und Sozialstruktur der Freimaurerlogen im 18.
Jahrhundert (Munich: Oldenbourg, 1989); and Stefan-Ludwig Hoffmann, “Brothers or Strangers? Jews
and Freemasons in Nineteenth-century Germany” German History 18 (2000), 143-61. On anti-masonic
myths during and after WWI see Stefan-Ludwig Hoffmann, Die Politik der Geselligkeit:
Freimaurerlogen in der deutschen Biirgergesellschaft 1840-1918 (Géttingen: Vandenhoeck &
Ruprecht, 2000), 333-42; available in English as Stefan-Ludwig Hoffmann, The Politics of Sociability:
Freemasonry and German Civil Society, 1840-1918 (Ann Arbor: University of Michigan Press, 2007),
282-90.
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teachings, and Steiner himself wrote the foreword to the book and contributed a
substantial sum toward publication costs.**> The book offered a plethora of
conspiratorial claims about the occult scheming of foreign powers against Germany,
and frequently identified the culprits as Jews, from bankers to Bolsheviks.?”

For other anthroposophists, however, the threat that Germany faced, aside from
materialism and international meddling, was not specifically Jewish but a vague
ensemble of secretive “financial powers” and their anti-German ploys.*** An equally
formidable menace was Bolshevism. Anthroposophist publications from the early

1930s warned again and again against Bolshevism and Marxism, but rarely against

nationalism, Fascism, or Nazism.””’ To counter such dangers from abroad and from

202 Cf. Rudolf Steiner, Zur Geschichte und aus den Inhalten der erkenntniskultischen Abteilung der
Esoterischen Schule 1904 bis 1914 (Dornach: Rudolf Steiner Verlag, 1987), 55-60; Steiner, Die
Anthroposophie und ihre Gegner, 568-70; Lindenberg, Rudolf Steiner: Eine Chronik, 392; Nachrichten
der Rudolf Steiner Nachlafiverwaltung 24 (1969), 7-13. In January 1918 Steiner gave Heise 3600 Swiss
Francs to subsidize the publishing costs. Heise recounted the details of Steiner’s involvement in the
book’s inception in a March 24, 1937 letter to fellow anthroposophist Elisabeth Klein (BA NS15/302:
58025), writing: “Mein Buch ‘Entente-Freimaurerei und Weltkrieg’ (Erstausgabe 1918) habe ich auf
Anregung von Dr. Steiner geschrieben.” Heise explained that Steiner provided advice during the writing
of the book, wrote the Foreword, contributed the financing, and even wrote the summary text sent to
periodicals for review of the book. Heise also noted that he dedicated the book to Steiner after asking
and receiving the latter’s permission.

293 Heise holds the Jews responsible for the World War (Entente-Freimaurerei und Weltkrieg 32-33, 84,
262, 295, etc.), warns repeatedly against “Jewish capitalists” (e.g. 286), claims that the Roosevelts are
Jewish and that their real name is Rosenfeld (285), that Woodrow Wilson's wife is Jewish (296), that
the news agencies are controlled by Jews (306), that the Jews control Britain and the Empire is a
plaything of the Zionists (122-127), and that Bolshevism is an Anglo-Jewish invention (253). Heise
invokes Steiner and anthroposophy throughout the book, at one point praising Steiner as the alternative
to “Jewish thinking” (297). The book draws heavily on ariosophist sources as well. Heise’s work
continues to find anthroposophist admirers; Ursula Marcum, for example, writes: “What makes Heise’s
book special is his treatment of Jewish influence in world affairs.” Marcum, “Rudolf Steiner: An
Intellectual Biography,” 408. See also the extremely positive reviews of Heise’s book in Dreigliederung
des sozialen Organismus no. 47 (1920) and Das Reich January 1919, 474.

24 See e.g. Karl Heyer, “Ueber die Wirksamkeit der retardierenden geistigen Michte in den
Kulturstromungen der Gegenwart” Anthroposophie April 14, 1929, 123-25, and Jiirgen von Grone,
“Tatsachen, Bewegungen, Fragen” Anthroposophie August 16, 1931, 262-63. Heyer’s 1932 text Das
Schicksal des deutschen Volkes und seine Not depicts a Germany threatened from West and East, by
“Amerikanismus” and “Bolschewismus,” both of which are forms of “Materialismus”: “Diese Machte
stiirmen heute von Ost und West auf Mitteleuropa herein, von auflen als Bedrohung, von Innen als
Versuchung,” threatening to destroy “das deutsche Volk” (23).

25 Anthroposophist analyses of Bolshevism include Valentin Tomberg, “Die geheime Losung des
Bolschewismus” Anthroposophie May 4, 1930, 137-39; Rittelmeyer, Der Deutsche in seiner
Weltaufgabe zwischen Ruf3land und Amerika; Georg Nemes, “Zum mitteleuropéischen Geistesleben”
Das Goetheanum May 24, 1931, 165-66; Ernst von Hippel, Der Bolschewismus und seine Uberwindung
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within, anthroposophy sought a “spiritual revolution” in Germany for the sake of the
whole world.**® Such a revolution could not be reached through merely political
means, particularly under the conditions of the Weimar Republic.””” Thus many
anthroposophists simply avoided the political sphere, seeing it as a demeaning and
corrupt distraction that was inevitably at odds with their conception of a spiritual
aristocracy.”” Those who did have an identifiable political affiliation were often
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enough on the right.” In most cases, though, anthroposophist public statements

(Breslau: Ullrich, 1937). Karutz, Von Goethe zur Vélkerkunde der Zukunft, 66, claims that Bolshevik
Russia “wants to annihilate the German people.”

296 Boldt, From Luther to Steiner, 122. Boldt also wrote: “The ‘mobilizing’ of Spirit and intellect that
has been going forward in Germany, under Rudolf Steiner, ever since 1900 is now almost complete; at
the given moment the ‘troops’ standing in readiness will carry out their appointed parts in the
operations and strike a blow for German Idealism, for the German Spirit, and for German Culture,
doing so against the pseudo- and un-German barbarism, as exemplified by Russian Bolshevism, Roman
Catholicism, and Jesuitry, against Roman Law and against Anglo-American Materialism and
Imperialism, all of which have sought to make their homes on our soil.” (184)

27 Karl Heyer, “Staatsentwicklung und Ichentwicklung” Anthroposophie April 26, 1931, 132-34 argues
that what is wrong with the “modern state” is its “unmystischer, durch und durch rationalistischer
Charakter”; the modern state “zerstort nach und nach die alten, vielfach {iberlebten, organischen
Unterverbande und Gliederungen des Mittelalters.” “Die so atomisierten Individuen falt der Staat wie
von auflen her zusammen in einer mechanistischen, abstrakten Einheit.” (133) For his critique of “die
westeuropdische Demokratie liberalistischen Gepréages” see Heyer, “Der Staat als Befreier der
menschlichen Individualitat” Anthroposophie May 3, 1931, 137-38. Lauer, Die Volksseelen Europas,
156, argues that even the Kaiserreich was deformed by its imitation of “die demokratisch-
liberalistische Staatsform des Westens.”

% Some sense of the degree of this political abstinence can be gained from the standard forms
submitted by anthroposophist authors to the Reichsschrifttumskammer after 1933; these forms included
a question about previous party memberships. Assuming the answers were truthful, the overall finding
is that a substantial majority of anthroposophist respondents did not belong to any political party at any
time before 1933: this was the response given by eighteen of the twenty-six anthroposophists whose
files I examined. Four others (Hanns Rascher, Alfred Kohler, Eugen Link, Clara Remer) were members
of the NSDAP prior to 1933. In only one case did an anthroposophist belong to a left-wing party, and
only for a few months; Franz Dreidax was by his own account a member of the USPD from
“Frithsommer 1919 bis Herbst 1919” (BA RK/I85: 1992).

29 Wilhelm zur Linden’s memoir Blick durchs Prisma, for instance, indicates a fairly strong
authoritarian, old conservative (and thus non-Nazi and non-vélkisch) political disposition and a
yearning for the pre-Weimar Prussian status quo. Similar tendencies may have obtained outside of
Germany as well. According to anthroposophist George Adams, much of the founding generation of
English anthroposophy was made up of “well-to-do ladies and gentlemen” who were “mostly
conservative in social outlook™: George Adams, “Rudolf Steiner in England” in Arnold Freeman and
Charles Waterman, eds., Rudolf Steiner: Recollections by Some of his Pupils (London: Golden Blade,
1958), 9. A December 1935 report from the German embassy in Oslo noted that the Norwegian
Anthroposophical Society was apolitical and that its leading personalities played no role in politics, but
added: “Zum iiberwiegenden Teil stehen sie den konservativen Kreisen nahe.” (BA R58/6188/1: 25)
Several anthroposophist Reichsschrifttumskammer files indicate similar orientations. In December
1933, for example, Richard Karutz described his political outlook prior to 1933 as “konservativ bezw.
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centered on an emphatic but politically undefined re-affirmation of the mission of the
German spirit.*"

This indistinct political outlook, couched in spiritual terms, contributed to the
wary reception of anthroposophist ideas within the German right between the world
wars; the considerable degree of ideological overlap between anthroposophical
thought and volkisch ideals did not for the most part lead to a practical convergence.
An additional reason for this partial disjunction between theory and practice may have
had to do with the differing social makeup of the anthroposophist and volkisch
milieus; the populist ressentiment that characterized vélkisch politics did not often
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arise among comparatively well-heeled anthroposophists.” * But the liberal and

deutschnational” (BA RK/I268: 2894); in November 1933, Kurt Piper characterized his previous
political affiliation as “parteilos — national” (BA RK/1457: 2538); Karl Jungclausen was a member of
the Deutsche Volkspartei before 1933 (BA PK/F213:2828). Alwin Seifert belonged to the DNVP from
1920-23 (BA RK/B185: 2301); and three of the seven leading anthroposophists from Thiiringen
profiled in BA R58/6188/1: 316-335 belonged to the DNVP as well. The head of the Anthroposophical
Society branch in Weimar, Horst von Henning auf Schonhoff, was a very active member and supporter
of the DNVP during the Weimar period (BA R58/6188/1: 323). Henning was a member of Steiner’s
Esoteric School from 1904 onward, and in 1923 was one of the “Vertrauenspersonlichkeiten der
Anthroposophischen Gesellschaft in Deutschland.” For general background see Raimund von dem
Bussche, Konservatismus in der Weimarer Republik: Die Politisierung des Unpolitischen (Heidelberg:
Winter, 1998).

210 Qee e.g. Walter Kiihne, “Deutschtum und Christentum” Anthroposophie April 10, 1927, 59; Ernst
Uehli, “Geisterneuerung” Dreigliederung des sozialen Organismus no. 27 (1920); Roman Boos, “Idee
und Ideal des Deutschtums” Anthroposophie December 5, 1926, 193-94; Boos, “Krise des deutschen
Geistes” Das Goetheanum November 16, 1930, 364-65; Hans Erhard Lauer, “Deutschlands
Wiedergeburt aus dem Geiste Goethes” Dreigliederung des sozialen Organismus no. 30 (1920);
Rittelmeyer, Deutschtum; Rudolf Steiner, “Die verjiingenden Krifte der deutschen Volksseele”
Anthroposophie January 1932, 121-40; Rudolf Steiner, “Die tragende Kraft des deutschen Geistes”
Anthroposophie June 1934, 195-219.

21 Alongside the perceptive and valuable scholarship treating the vélkisch phenomenon primarily as a
worldview, an alternative approach focuses on a sociological analysis of its adherents (the two strands
are perhaps best represented in the work of Uwe Puschner and Stefan Breuer, respectively). According
to this latter approach, the volkisch movement was based largely in the primary sector — self-sufficient
producers, agriculture, artisans, etc. — as well as the urban Mittelstand, who were typically on the losing
end of the modernizing processes of the late nineteenth and early twentieth centuries; see e.g. Breuer,
Die Volkischen in Deutschland, 13-17. Anthroposophy, in contrast, often drew on a more upscale
clientele, including a significant number of nobles, wealthy industrialists, and academically trained
professionals; its home territory was not so much the Mittelstand as the Bildungsbiirgertum. Aside from
aristocrats and entrepreneurs, a May 1941 report from the SD office in Heidelberg noted that the local
anthroposophist community consisted of “Beamten, Angestellten und Kaufleuten” (BA R58/5660: 12).
More detailed research is needed on the social composition of the anthroposophist movement; for data
on the members of the Nuremberg and Breslau branches of the Anthroposophical Society, including
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cosmopolitan strands within anthroposophy also served a braking function in this
regard, and the very emphasis on its apolitical character constituted an obstacle to
potential anthroposophical drift in a vélkisch direction. By the same token,
anthroposophists frequently failed to recognize and comprehend the political contours
of the era, or respond to them in a coherent manner. In this and other senses, the
‘unpolitical” nature of anthroposophy was a double-edged sword.

In its simultaneous yearning for a “spiritual revolution” and disdain for
concrete political action, anthroposophy’s self-proclaimed ‘unpolitical’ stance
revealed an unstable dynamic beneath the genteel veneer of esoteric enlightenment.
By neglecting to make its implicit political content explicit, anthroposophy’s occult
underpinnings hampered its practical effectiveness externally and impeded candid
political self-reflection internally. Anthroposophist efforts to influence political events
between 1917 and 1921, which mostly garnered opprobrium from non-
anthroposophists, led in turn to a re-assertion of the apolitical nature of
anthroposophy. At the same time, the disappointment at not being allowed to take a
leading role in healing the German crisis and guiding Mitteleuropa to its proper
destiny presented anthroposophists with a painful setback; when this attempt failed
and sparked a backlash against Steiner and his followers, it spurred them to pull back
from open political involvement and focus instead on building up Waldorf schools and
Christian Community congregations and biodynamic projects and so forth as the most
promising route to realizing anthroposophist ambitions. The outline of these ambitions

was left unclear. Before the arrival of the Nazi regime, what Steiner’s followers

occupations, see the 1935 membership lists in BA R58/5660: 52-55, BA R58/6189/1: 5-14, and BA
R58/6194/2: 368-376.
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propounded was a spiritual re-birth of Germany, a vision which for the most part
remained elusive and nebulous.*'?

The convoluted details of the interactions between Steiner’s followers and the
ideological currents of the time do not yield a clear political profile of the
anthroposophical movement in the waning years of the Weimar Republic. These
features nonetheless help account for the incidents of mutual consternation between
anthroposophists and various denizens of the right-wing spectrum in interwar
Germany. The fractious nature of both the occult milieu and the inchoate circles of the
nationalist right generated alliances as well as animosities under continually shifting
conditions. Many National Socialists, for their part, were intensely skeptical of
volkisch tendencies, spiritual movements, and rival visions of regeneration.
Committed as it was to an ‘unpolitical’ self-conception as a vehicle for spiritual
renewal, anthroposophy largely abjured open political engagement, even while passing
judgement on various counterparts and contemporaries. Emphasizing spiritual
transformation over political engagement, anthroposophy simultaneously alienated
militant nationalist and racist organizations while leaving itself open to and
undefended against potential appropriation once such organizations achieved state

power.

212 Quch visions were common enough at the time; see Justus Ulbricht, “‘Deutsche Renaissance’:
Weimar und die Hoffnung auf die kulturelle Regeneration Deutschlands zwischen 1900 und 1933 in
Jirgen John and Volker Wahl, eds., Zwischen Konvention und Avantgarde: Doppelstadt Jena - Weimar
(Cologne: Bohlau, 1995), 191-208; Riidiger Graf, “Die ‘Krise’ im intellektuellen Zukunftsdiskurs der
Weimarer Republik” in Moritz Follmer and Riidiger Graf, eds., Die “Krise” der Weimarer Republik:
Zur Kritik eines Deutungsmusters (Frankfurt: Campus, 2005), 77-106; Riidiger Graf, “Optimismus und
Pessimismus in der Krise — der politisch-kulturelle Diskurs in der Weimarer Republik” in Wolfgang
Hardtwig, ed., Ordnungen in der Krise: Zur politischen Kulturgeschichte Deutschlands 1900-1933
(Munich: Oldenbourg, 2007), 115-40; Jost Hermand, “Ultima Thule: Vélkische und faschistische
Zukunftsvisionen” in Hermand, Orte. Irgendwo: Formen utopischen Denkens (Frankfurt: Athendum,
1981), 61-86; and Thomas Rohkrédmer, “Visions of a Spiritual Unification in the German Empire” in
Rohkramer, 4 Single Communal Faith?, 84-120.
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Chapter 3
Accommodation, Collaboration, Persecution:

Anthroposophy in the Shadow of National Socialism, 1933-1945

The regime that came to power in Germany in 1933 exercised a potent appeal
and sparked extreme trepidation in roughly equal measure. Hailed by its supporters as
the salvation of Germany and reviled by its opponents as a ruinous tyranny, the new
government sought broad popular approval even as it narrowed the boundaries of
public life. National Socialism presented a conundrum to the world: Simultaneously a
movement, a party, and a state, with all of the contradictions this entailed; externally
totalitarian but internally riven with disagreements, divisions, rivalries; both
intransigent and strategically flexible, committed to a reactionary utopianism and to a
modernizing pragmatism; brandishing truncheons, barbed wire, and panzers while
championing social harmony and natural conciliation; preaching community yet
enforcing exclusion. Divided perceptions of Nazism contributed to the confused initial
response to the ‘New Germany’ both within mainstream German society and among
minority worldview groups associated with occultism. At the same time, different
Nazi agencies reacted in very different ways to the expectations and petitions put
forward by those who viewed their own ‘spiritual science’ as the true salvation of
Germany and of the world. These circumstances produced a volatile environment for
anthroposophist aspirations in the early stages of the Third Reich.

In the years immediately preceding Hitler’s rise to power, private
anthroposophical correspondence revealed a range of both anxieties and hopes about
the possibility of a Nazi government or another authoritarian regime, and the
restrictions and potentials this could bring for movements such as anthroposophy. An

October 1931 letter observed worriedly that “for more than a year the danger of a

181



right-wing dictatorship has been hanging over all of our heads. In such an unquiet time
as this, heaven knows what persecutions, prohibitions and so forth could come from
that.”' Three months later, the same anthroposophist was hard at work trying to get
anthroposophical literature into the hands of right-wing activists, in the expectation
that people “who belong to the political right” would be especially interested in the
theme of “Steiner and Germanness.” One point of concern was the possibility that the
perceived “prominence of the Israelite element” within anthroposophical ranks,
despite the small number of anthroposophists from Jewish backgrounds, could
unnecessarily alienate Nazi observers.’

Responding assertively to negative statements about Steiner from some Nazi
quarters, several anthroposophists devoted considerable effort between 1930 and 1932
to persuading Hitler and other leading Nazis of the virtues of anthroposophy.* These
efforts were often conducted through private channels, and in many cases were based
on the assumption that Hitler and other high-level Nazis would surely recognize

anthroposophy’s merits if exposed to the proper information.” A Nuremberg

'Karl Heyer to Moritz Bartsch, October 11, 1931, BA R58/7408: “dass seit mehr als einem Jahr {iber
unser aller Haupter die Gefahr einer Rechtsdiktatur schwebt. Was in unserer unruhigen Zeit da als
Verfolgungen, Verbote und dergl. kommen konnte, weiss der Himmel.”

* Karl Heyer to Helene Rochling, January 29, 1932, BA R58/7408, asking Rochling to use her
connections in right-wing circles to help publicize anthroposophy, and particularly materials regarding
“Steiner und das Deutschtum,” among people “die der politischen Rechtsbewegung angehéren.”

3 Karl Heyer to Oskar Franz Wienert, December 16, 1931 (BA R58/5946: 1435): “Ihre Besorgnis
wegen des Hervortretens des israelitischen Elements — das an sich ja zahlenmaéssig bei uns schwach
vertreten ist — teile ich seit langem sehr.” See also the November 7, 1932 letter to the membership from
Hermann Poppelbaum, head of the Anthroposophical Society in Germany (BA R58/6191: 24), denying
rumors among the membership that he is Jewish and hence unfit to represent the Society. Even before
the Nazis came to power, antisemitic perspectives were prevalent enough among anthroposophists that
Poppelbaum found it necessary to reiterate his ‘Aryan’ credentials.

* See the 1930-1932 correspondence of Karl Heyer, Oskar Franz Wienert, Georg Klenk and Baron
Tucher in BA R58/5946: 1429-1471. For example, Wienert to Heyer, December 1, 1931 (R58/5946:
1436-1438) emphasizes his good connections within the Nazi party and mentions that several
anthroposophists have applied to become party members. Wienert, an active anthroposophist since the
1920s, joined the SS in April 1944 (BA SM/U11: 1099).

> See e.g. Heyer to Klenk, September 7, 1932 (BA R58/5946: 1426) regarding an anthroposophist
physician in Munich who reportedly treated Hitler and had apprised his patient of the benefits of
anthroposophy.

182



anthroposophist with “personal connections to Hitler”® was asked to intercede on
behalf of anthroposophy in a meeting with the Nazi leader in November 1930.” In
1931 anthroposophists endeavored to promote positive coverage of their movement in
the Volkischer Beobachter, the chief Nazi newspaper, highlighting “how important
this matter is in case of a National Socialist government.”® In May 1932,
anthroposophists tried to provide materials on Steiner to Nazi Reichstag member Hans
Frank.” Steiner’s followers foresaw the potential for constructive cooperation with
leading Nazis if given the opportunity to present anthroposophical ideas on their own
terms, but feared dire consequences if misconceptions about anthroposophy persisted.
The combination of apprehension and anticipation continued after Hitler’s
ascension to power in January 1933. For some anthroposophists, the Nazi regime
presented new obstacles to the quiet unfolding of Germany’s esoteric destiny. For
others, the advent of the Third Reich signaled the fulfillment of Germany’s spiritual
purpose. Some anthroposophists had already joined the Nazi movement before 1933,

such as Hanns Rascher, a follower of Steiner since 1908 and one of the founders of

% Heyer to Wienert, February 6, 1932 (BA R58/5946: 1433) reports that Baron Tucher in Nuremberg, a
member of the Anthroposophical Society, “hat personliche Beziehungen zu Hitler.” In December 1933
Tucher publicly defended biodynamic agriculture against criticism from the League of Professional
Farmers (BA R58/6197/1: 187).

7 Heyer to Tucher, November 15, 1930 (BA R58/5946: 1472). Tucher replied on November 27: “Wenn
ich mit Herrn Hitler und anderen Herren aus seiner Umgebung zusammen komme werde ich mich
bemiihen ihnen eine richtigere Ansicht iiber Herrn Dr. Steiner zu vermitteln und ich glaube, dass Herr
Hitler selbst dafiir vielleicht mehr Verstandnis als seine Anhénger aufbringen wird.” (BA R58/5946:
1471)

¥ Heyer to Wienert, November 28, 1931, BA R58/5946: 1438. Anthroposophist Jirgen von Grone
originally recommended that Heyer contact Wienert in order to draw on the latter’s Nazi connections.
Much of the correspondence stresses that inaccurate and unsympathetic Nazi perceptions of
anthroposophy not only present a potential obstacle to anthroposophist aims, but an unfortunate
compromising of the goals of Nazism itself.

? Heyer to Wienert, May 14, 1932, BA R58/5946: 1429. Frank was Hitler’s legal advisor. In 1934 he
became a Reich Minister and in 1939 Governor General of occupied Poland. He was executed in
Nuremberg in 1946. The memoir of anthroposophist physician Wilhelm zur Linden, who treated
Frank’s children, provides a remarkably positive retrospective portrait of Frank; cf. Wilhelm zur
Linden, Blick durchs Prisma, 109-10.
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anthroposophical medicine, who joined the NSDAP in 1931."° From 1933 to 1935
Rascher acted as liaison between the Anthroposophical Society and the Nazi party. A
number of local anthroposophist officials joined the party after the Nazis came to
power.'' Other anthroposophists were less sanguine about the new rulers, finding
Nazism insufficiently spiritual, even if it did display affinities with Steiner’s teachings.
A week after Hitler took office, an anthroposophist expressed unease: “Precisely
because Hitler has borrowed some elements from Rudolf Steiner, I see a danger in his
rise, because true spiritualization is missing.”"?

Anthroposophist officials nonetheless exhibited a remarkably positive
perspective. In June 1933 Guenther Wachsmuth gave a revealing interview to a
Danish newspaper during a visit to Copenhagen, emphasizing his sympathy for the
Nazi regime.13 Wachsmuth, Secretary of the General Anthroposophical Society at the
Goetheanum in Dornach, Switzerland, was one of the three members of the Society’s
board of directors, alongside its President, Albert Steffen, and Steiner’s widow, Marie

Steiner. The interview indicated a decidedly friendly stance toward the Nazi state. In

response to a question about the new government’s attitude to anthroposophy,

!9 Rascher’s party correspondence file is in BA PK/O19: 1471-78. For brief biographical information on
Rascher (1880-1952) see Selg, ed., Anthroposophische Arzte, 124, which does not mention his Nazi
party membership.

" Examples include Hans Krauch, leader of the Anthroposophical Society branch in Giessen, who
became an NSDAP member in April 1933 (BA R58/6188/1: 300); Max Babl, leader of the
Anthroposophical Society branch in Erfurt, who joined the party in May 1933 (BA R58/6191/2: 544;
BA R58/6188/1: 107); and Hermann Poschel, leader of the Anthroposophical Society branch in Plauen,
who also joined the party in May 1933 (BA R58/6193/2: 549). Steiner’s followers outside of Germany
sometimes saw the Nazi government as an opportunity as well; Swiss anthroposophist Karl Heise sent a
copy of his book Entente-Freimaurerei und Weltkrieg to Hitler when he became Chancellor. See Karl
Heise to Elisabeth Klein, March 24, 1937 (BA NS15/302: 58025). I discuss the book in the previous
chapter.

12 Letter from Giinther Schubart, February 7, 1933 (BA R58/6193/1: 39): “Gerade deswegen, weil Hitler
manches von Rudolf Steiner iibernommen hat, sehe ich eine Gefahr in seinem Aufstiege, weil die
wirkliche Durchgeistung fehlt.”

" The interview appeared in the newspaper Ekstrabladet on June 6, 1933, under the headline
“Anthroposophists and Nazis Arm in Arm” with the subtitle: “Dr. Guenther Wachsmuth from the
‘Goetheanum’ in Switzerland declares his sympathy for Hitler.” The text is reproduced, in German, in
Wagner, ed., Dokumente und Briefe zur Geschichte der anthroposophischen Bewegung, vol. I, 40-41.
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Wachsmuth replied: “We can’t complain. We’ve been treated with the utmost
consideration and have complete freedom to promote our doctrine.” Speaking for
anthroposophists generally, Wachsmuth went on to express his “sympathy” and

“admiration” for National Socialism:

I am reluctant to discuss politics, but it is no secret that we look with
sympathy on the events currently taking place in Germany. [...]
Stagnation is the death of all spiritual life. There must be movement,
and the steadfast and c