

[image: ]







THE ANTHROPOSOPHIC MOVEMENT






[image: ]







THE ANTHROPOSOPHIC


MOVEMENT


THE HISTORY AND CONDITIONS OF THE


ANTHROPOSOPHICAL MOVEMENT IN RELATION TO


THE ANTHROPOSOPHICAL SOCIETY


An Encouragement For Self-Examination


Eight lectures given in Dornach from 10 to 17 June 1923


TRANSLATED AND INTRODUCED


BY CHRISTIAN VON ARNIM


RUDOLF STEINER


RUDOLF STEINER PRESS


CW 258






Rudolf Steiner Press


Hillside House, The Square


Forest Row, RH18 5ES


www.rudolfsteinerpress.com


Published by Rudolf Steiner Press 2022


Originally published in German under the title Die Geschichte und die Bedingungen der anthroposophischen Bewegung im Verhältnis zur Anthroposophischen Gesellschaft. Eine Anregung zur Selbstbesinnung (volume 258 in the Rudolf Steiner Gesamtausgabe or Collected Works) by Rudolf Steiner Verlag, Dornach. Based on shorthand notes that were not reviewed or revised by the speaker. This authorized translation is based on the third German edition (1981), edited by Dr H. W. Zbinden


Published by permission of the Rudolf Steiner Nachlassverwaltung, Dornach


© Rudolf Steiner Nachlassverwaltung, Dornach, Rudolf Steiner Verlag 1981


This translation © Rudolf Steiner Press 2022


All rights reserved. No part of this publication may be reproduced, stored in a retrieval system, or transmitted, in any form or by any means, electronic, mechanical, photocopying or otherwise, without the prior permission of the publishers


A catalogue record for this book is available from the British Library


ISBN 978 1 85584 636 4


Cover by Morgan Creative


Typeset by Symbiosys Technologies, Vishakapatnam, India


Printed and bound by 4Edge Ltd., Essex






PUBLISHER’S NOTE



THE present lectures for members of June 1923 are the result of Rudolf Steiner’s endeavour to steer the Anthroposophical Society towards a reconsideration of the actual foundations of anthroposophy and the inner conditions for working on the tasks of the time. After the War, the Society had become increasingly fragmented into external individual initiatives and practical projects. Although Rudolf Steiner had been speaking words of warning since 1921, and at the end of 1922 had called on leading personalities to make proposals for it to be newly consolidated, it was not until the catastrophic fire to which the first Goetheanum fell victim on New Year’s Eve 1922/23 that a new direction emerged. Individual national societies were founded in the course of 1923. (See Das Schicksalsjahr 1923 in der Geschichte der Anthroposophischen Gesellschaft, GA 259, as well as Awakening to Community, CW 257.) On 10 June, immediately before the first lecture of the present volume, it was decided at the Annual General Meeting of the Anthroposophical Society in Switzerland—acting on a proposal from the Society in Great Britain—to hold a meeting of delegates from all countries at the end of July which was to produce measures for the reconstruction of the Goetheanum. This international meeting of delegates, from 20 to 23 July, led to the decision to unite the individual national societies at Christmas 1923 into an international Anthroposophical Society based at the Goetheanum. Its leadership was to be assumed by a General Secretary to be elected at that time. Shortly before Christmas, however, Rudolf Steiner decided to take this position on himself (see further in The Christmas Conference for the Foundation of the General Anthroposophical Society 1923/24, CW 260).







INTRODUCTION



THE history of the Anthroposophical Society and the anthroposophical movement has not always been easy or smooth.


On the one hand, the period starting in about 1910—shortly before the split with the Theosophical Society and the founding of the Anthroposophical Society—through to the early 1920s was a very productive time. Construction of the first Goetheanum in Switzerland as the international centre for anthroposophy started in 1913. Workers and artists from all over Europe were involved in the building work, which continued throughout the First World War.


A year earlier, in 1912, Rudolf Steiner had begun to develop the new movement art of eurythmy. Then, in the years after the War, the first Waldorf school was founded in 1919; Steiner and the physician Ita Wegman established anthroposophical medicine in 1921, not as a replacement for conventional medicine but to extend it as a system of complementary and integrative medicine; biodynamic agriculture had its beginning in a course of lectures at Whitsun 1924, to name but some of the developments in which, with the anthroposophical movement, Steiner sought to fertilize the life of society in education, the arts, science, the economy and social affairs.


But alongside these initiatives the Anthroposophical Society had increasingly fractured after the War, including differences between younger and older members, and lost its sense of purpose, something Rudolf Steiner had warned about since 1921, ultimately leading to the foundation of a new society at Christmas 1923. In an attempt to guide members of the Anthroposophical Society to reflect on the real foundations of anthroposophy in the context of the anthroposophical movement at this critical stage in its development, in these lectures in June 1923 Steiner comprehensively reviewed and set out the way anthroposophy had evolved from its beginnings. But he also urged members to reflect on the kind of attitudes required in a society that sought to represent a true spiritual outlook on and insights into life.


Rudolf Steiner uses as his reference point throughout these lectures what he calls the ‘homeless souls’ seeking to find the spirit in a social setting of conventions and traditions which had outlived their time and in which a materialistic outlook predominated. The Theosophical Society seemed to offer these souls a home and so in the lectures Steiner spends a lot of time looking at where things went wrong in the Theosophical Society, as if wanting to illustrate how not to conduct life in a society that wished to offer a true home to those souls seeking real access to the spirit; he comments, for example, on the lack of real spiritual knowledge among the people lecturing there, merely repeating what he called old rehashed theories in ancient writings. He nevertheless gives a very nuanced appraisal of H. P. Blavatsky and her writings.


Steiner is keen to emphasize that anthroposophy and the Anthroposophical Society are not an offshoot of the Theosophical Society but that anthroposophy as developed by him ploughed its own furrow from the beginning—even when it had not yet been given that name. He argues that in bringing his spiritual insights he had to start at the place people—the homeless souls looking for spiritual knowledge—were, and that at the time the Theosophical Society offered the best vehicle for that since it was also the place to which many of them were drawn in their search. As he put it, anthroposophy did not need to concern itself with the answers the Theosophical Society gave to those homeless souls but with the questions they were asking.


Where he feels the Anthroposophical Society could learn from the Theosophical Society, however, is in the consciousness of itself as a society which the latter had developed. The former should develop a similar sense of itself as a society but guided by the ideal that wisdom can only be found in truth—something he found lacking in the Theosophical Society.


When Steiner speaks about the Anthroposophical Society, it is clear that he had great concerns about what it was becoming. What shines through his words, particularly in the last two lectures, is his worry that the Anthroposophical Society had become narrow-minded and exclusionary in its outlook and lacking generosity. He describes being approached by people asking whether they would be able to join the Society since they could not yet profess to the prescriptions of anthroposophy, and he found it terrible that anyone interested in anthroposophy should be made to feel like that. Honest membership should require only one thing, he says, an interest in a society that in general terms seeks the path to the spiritual world. Worse, such an attitude created a view of the Society as being sectarian. What is the use of claiming that it is not a sect when it behaves like one, he asks, presenting itself to the world as holding collective opinions to which members have to subscribe, laying down rules and dictating that things must be done in specific ways.


The lectures end both with a warning and an appeal: The warning that the anthroposophical movement cannot exist in an Anthroposophical Society that consists of cliques and exclusionary groups. (Unless the being of anthroposophy is alive in the Society, it will not thrive and ultimately it will collapse.) And the appeal for his listeners to reflect on his words and develop the kind of self-awareness that will make the continued existence of the Society possible.
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LECTURE ONE



DORNACH, 10 JUNE 1923


THE reflections we are embarking on here are intended to encourage a kind of self-examination by all those who have found their way to anthroposophy. An opportunity will be provided for such self-examination, for self-examination brought about by a characterization of the anthroposophical movement and its relationship with the Anthroposophical Society. And in this context may I begin by speaking about the people who are central to such self-examination. They are yourselves. They are all those who, for one reason or another, have found their way to anthroposophy.


Some have found this path through an inner necessity of the soul, an inner necessity of the heart; others, perhaps, found it through the search for knowledge. There are many, however, who entered the anthroposophical movement to a greater or lesser extent for outer reasons and then perhaps found more in this anthroposophical movement through a deepening of the soul than they at first thought. But there is one characteristic which all those who find their way to the anthroposophical movement have in common. And if we draw together from the various years what is characteristic of those who find their way into the anthroposophical movement, then we have to say that ultimately they are driven initially by their inner destiny, their karma, to leave the ordinary highway of civilization on which the majority of humanity at present progresses to search for their own path.


Let us consider for a moment the conditions in which most people grow into life from childhood in our age. They are born to parents who are French or German, Catholic or Protestant or Jewish, or who belong to some other faith. They might be born to parents who hold a variety of opinions. But there is always a kind of unquestioned assumption when people are born in the present time, in the first instance among the parents, the members of the family into which these people are born from out of their pre-earthly existence. It is what we might call the unquestioned assumption—which remains unspoken and which is felt without perhaps being thought about, although often it is also thought about when there is reason to do so—that people look at life in general and naturally think: We are French and Catholic or German and Protestant and our children will most likely become the same.


These kinds of feelings naturally engender a social ambience, indeed social pressures, which more or less clearly, or indeed unclearly, push children into the kind of life which has been mapped out by these feelings, these more or less clearly defined thoughts. To begin with, then, the life of a child follows its natural course of education and schooling. And during this time parents once again have all kinds of thoughts which again are not expressed but which are a decisive prerequisite for life, which exercise an exceptional influence on life. The thought, for instance, that my son will, of course, enter the secure employment of the civil service; or my son will inherit the parental business; or my daughter will marry the man next door.


Well, it isn’t always as concrete as this but an orientation is given, a direction is always marked out. The outer life of today is, after all, organized such that this outer life does indeed obey the impulses that are created in this way, even into our chaotic times to which people for the most part are, however, unaccustomed. And the result is that a person becomes in some way, well, let us say, a French Catholic or a German Protestant. They have to, for that is how the impulses of life take effect. Even if it does not come from the parents with such finality, school life or the circumstances of adolescence, of childhood in general, capture the human being and places them in a given position in life. The state, the religious community draw the person in.


If the majority of people were asked to explain how they got where they are today, they would not be able to do so, because there would be something unbearable about having to think deeply about such matters. This unbearable element tends to be driven underground into subconscious or unconscious areas of our soul life. At best, it will be dredged up by a psychiatrist when it behaves in a particularly recalcitrant manner down there in those unknown provinces of the soul. But mostly our own personality, the individuality, is simply not strong enough to assert itself against what we have grown into in this way.


Occasionally people have the urge to rebel when their situation as a trainee, or even following qualification, unexpectedly dawns on them. You might clench your fist in your pocket, or, if you are a woman, create a scene at home because of such disappointed expectations of life. These are reactions against what people are forced to become. We also frequently seek to anaesthetize ourselves by concentrating on the pleasant things in life. We go to dances and follow this with a long lie-in, don’t we? Time is then filled up in one way or another. Or someone might join a thoroughly patriotic party because their professional position demands that they belong to something which will accept them. We have already been accepted by the state and our religion; now that must be supplemented by surrounding what we have unconsciously grown into with a sort of aura. Well, there is no need for me to go into further detail.


That is roughly the way in which the people who move in the mainstream of life have grown into their existence.


But those who cannot go along with this end up on many possible and impossible byways; people who simply cannot go along with most of the prescribed trajectories of the present find themselves on numerous possible and impossible paths. And anthroposophy is precisely one of these paths on which human beings are seeking what lies within themselves; on which they want to experience this in a more conscious manner, to experience something which is under their control to a certain extent at least. For the most part, people who do not walk along the highways of life tend to be anthroposophists. Be they young or old, in some way or other they are such people. If we investigate further why that should be, we find that this is linked with the spiritual world.


Souls mostly enter earthly life from their pre-earthly existence after having for a long time passed through the state before birth which I have often characterized in lectures. Having relived the course of their lives in the spiritual world after death, human beings enter a region where they become increasingly assimilated into the spiritual world, where their lives consist of working together with the beings of the higher hierarchies, where all their acts are related to this world of substantive spirit. But in this progression between death and a new birth a time arrives when they begin to turn their attention to earth again. For a long time in advance of their birth, human beings unite on a soul level with the generations at the end of which stand the parents who give birth to them—not only as far back as their great-great-grandparents, but much further down the line of preceding generations. The majority of souls nowadays look down, as it were, to earth from the spiritual world and display a lively interest in what is happening to their ancestors.


Now it is the case with the majority of the souls of the present time that in the time in which they are preparing to return to earth they have a burning interest in what is happening on earth. They look down to earth from the spiritual world, as it were, and take a lively interest in what is happening on earth with their forebears. Such souls become as I have just characterized, for those who move in the mainstream of contemporary life.


In contrast, there are a number of souls, particularly at present, whose interest is concentrated less on worldly happenings as they approach earthly existence from pre-earthly existence than on the question of how they can develop maturity in the spiritual world. Their interest lies in the spiritual world right up to the moment at which they find their way to earth.


Whereas the others have a deep desire for earthly existence, these souls have a lively interest in the things that are happening in the spiritual world and as a consequence, when they incarnate, arrive with a consciousness which has its origins in spiritual impulses and which provides less of an inclination towards those impulses that exist as I have described them for those that follow the mainstream. They outgrow the impulses of their surroundings; with their spiritual ambitions they outgrow their surroundings and are thus predestined and prepared to go their own way.


Thus the souls who descend from pre-earthly to earthly existence can be divided into two types. One type, to which the majority of people today still belong, comprises those souls who can make themselves remarkably at home on earth; who feel thoroughly comfortable in their warm nest which so fascinated them long before they came down to earth, even if they do occasionally experience it as unpleasant—but that is only appearance, that is maya; who feel comfortable in this warm nest in which they already had an interest for a long time before they descended to earth.


Other souls, who may pass patiently through childhood—external maya is not always the decisive thing—are less able to make themselves at home, are homeless souls, and grow beyond the warmth of the nest much more than they grow into it. This latter group includes those who are subsequently attracted to the anthroposophical movement. It is therefore clearly predetermined in a certain sense whether or not we are led to anthroposophy.


So we can say: The things which are being sought by these souls on the byways of life, away from the major highways, manifest themselves in many ways. Anyone who has experienced life with a certain awareness in the last decades of the nineteenth century, in the first decades of the twentieth century, will have found that such homeless souls, especially inwardly homeless souls, appeared everywhere among other people in large numbers, relatively naturally. Many souls today, I would say, have a certain touch of such homelessness.


If the others did not find it so agreeable to take the well-trodden paths and such obstacles were not put in the way of homeless souls, the numbers of the latter would be much more obvious to their contemporaries. But let me say that it is widely apparent today how many souls have a hint of such homelessness about them.


Only very recently it was reported that things such as these are even happening: a professor held a class at a university, announced a semester course on the development—as he called it—of mystical occult ideas from Pythagoras to Steiner, and, after this class was announced, so many people came to the first lecture that he could not speak in an ordinary lecture hall but had to lecture in the main auditorium where usually only the great ceremonial lectures are held.


We can see from such facts how things are today, how indeed the inclination to such homelessness is rooted in souls to an extraordinary extent. It was possible to see all these things asserting themselves today as a longing of souls who carry such homelessness in themselves, growing from week to week; to see it increasingly asserting itself as a longing for a position in life that is not fixed from the outset, directed from the outset; asserting itself more and more as a longing for the spirit from this corner of life, we might say more strongly from week to week in our present chaotic spiritual life—all that could be seen arising. By sketching in outline today how this slowly came about, you can find in this sketch by a kind of self-reflection a little of what I would like to call the anthroposophical origin of all of you. In sketching an outline of this gradual development, you can find in it, if you reflect on it, a little something of what I would like to describe as the anthroposophical origins of each one of you.


By way of introduction today I will do no more than pick out in outline some characteristic features. If you look back at the last decades of the nineteenth century—we could take any number of fields, but let us take a very characteristic one—what might be called Wagnerism, Richard Wagnerism began to take a hold. It is certainly true that much of such Richard Wagnerism consisted of cultural flirtation, sensationalism and so on. But among the people who then appeared when Bayreuth was established, there were not only the gentlemen in the latest fashionable tailcoats and the ladies in the latest fashionable gowns, but there were all kinds of people in Bayreuth. You could see gentlemen with very long hair, ladies with very short hair, you could see people who considered it a kind of modern pilgrimage to come to Bayreuth from far away. I even knew someone who, when he set out for Bayreuth, took off his boots in a very distant place and went barefoot to Bayreuth as a pilgrim.


Among those who came as gentlemen with long hair and ladies with short hair, there were some who somehow belonged to the homeless souls. But even among those who were perhaps not exactly dressed in the latest fashion, but nevertheless in a more respectable fashion, there were those who were also homeless souls.


Now the effect of Wagnerism on people—I speak not only about the musical element but about the movement as a cultural phenomenon—was to offer them something which went beyond all the usual offerings of a materialistic age. It was something which came, I might say was suggested by Wagnerism in particular which gave people a feeling that here there was a gateway to a more spiritual world, a world differing from their normal environment. And on occasion what went on in Bayreuth led to a great longing for more profound spiritual aspirations.


It was, of course, difficult at first to understand Richard Wagner’s characters and dramatic compositions. But many people felt that they were created from a source different from the crude materialism of the time. And the homeless souls who were driven in this particular direction were prompted into all kinds of dark, instinctive intuitions through what I might call the suggestive power of Wagnerian drama and specifically through the way of life that it introduced into our culture.


There were, for example, also readers of the Bayreuther Blätter among those who found their way into this Wagnerian life. Now it is historically interesting—today all of this is, after all, already history—to take a volume of the Bayreuther Blätter and look at how the interpretation of Tristan and Isolde, the Ring of the Nibelungs, the Flying Dutchman is approached; how even the way in which the dramatic design, the individual figures within the Wagner dramas, the processes within them, are approached; and how an attempt is made, albeit in a strongly subjectivizing, unrealistic way, also unrealistic in a spiritual sense, but nevertheless with a spiritual longing, to enter into a more spiritual contemplation of things and of human life in general. Indeed, it is true to say that subsequent interpretations by theosophists of Hamlet or other works of art are very strongly reminiscent of certain essays which were written by Hans von Wolzogen, who was not a theosophist but a trained Wagnerian, in the Bayreuther Blätter.1 For example, let’s say you woke up one morning and some troll had replaced the theosophical journal that you may have read fifteen years ago with a copy of the Bayreuther Blätter, you could really confuse the tone and attitude of the latter with what you found in your theosophical journal, if it was an article by Wolzogen or something similar.


Thus we can say that Wagnerism was the reason why many people, possessed of a homeless soul, became acquainted with a way of looking at the world which led away from crude materialism towards something spiritual; and all those who became part of such a current—not because of a superficial cultural flirtation but because of an inner compulsion of the soul—wanted to develop their experience of a spiritual world because they felt this kind of inner longing. Of them we can indeed say: They were no longer concerned with the certain evidence which underpinned the materialistic worldview. That was true irrespective of their position in life, whether they were lawyers or artists, cabinet ministers, parliamentarians or whatever—even scientists.


As I said, I could also have quoted other areas where such homeless souls can be found. Such homeless souls could be found everywhere. But Wagnerism provides a particularly characteristic example of the presence of very many such souls.


Well, it was then my task to become acquainted subsequently with a number of such souls in a different guise, but once again in the company of others who had, as it were, undergone their spiritual novitiate in Wagnerism. These were souls with whom I became acquainted in Vienna2 in the late 1880s in a group which consisted of many such homeless souls. People no longer really appreciate the way in which that homelessness was visible for anyone to see even then, because many of the things which at that time required a great deal of inner courage have today become commonplace.


For example, I do not believe that many people today could imagine the following. I was sitting in a circle of such homeless souls and all kinds of things had already been discussed. Then someone arrived later, who had been kept busy for longer than the others, or perhaps had stayed at home, preoccupied with his own thoughts, and started to speak about Dostoevsky’s Raskolnikov,3 spoke about Raskolnikov in such a manner that the group felt as if struck by lightning. A new world opened up: it was like suddenly finding oneself on a new planet. That is how these souls felt.


Allow me to say: in all these observations of life which I am recounting by way of an introduction to the history of the anthroposophical movement, I must mention that in the time that I was compelled by destiny to make such observations of life I never lost my connection with the spiritual world, my location inside the spiritual world. It was always there. I mention this because it is the background against which I speak: the spiritual world as something self-evident, and human beings on earth perceived as images of their real existence as spiritual beings within the spiritual world. I would like to characterize this frame of mind so that you always take it as given as the spiritual background.


Naturally such observation was not cold-blooded but with a warm interest and without wanting to be an observer, just being involved—in all friendliness and kindness and politeness of course. I was involved and came to know these people, not in order to observe them but because that is how life naturally ordered it. At the end of the eighties I got to know such a circle, which incidentally consisted of people from all professions, from all walks of life; they were such homeless souls, and a number of them had moved here from Wagner’s region; they were people who had, so to speak, gone through their spiritual novitiate in Wagner’s region. The one I told you about, who took off his boots in Vienna and then went barefoot to Bayreuth, was also among them and was indeed a very witty person. I actually met these personalities quite often for a while, sometimes every day. Having passed through their Wagnerian metamorphosis, they lived in a second metamorphosis.


For example, there were among them three good acquaintances, intimate friends even, of HP Blavatsky,4 who were keen theosophists in the way that theosophists were when Blavatsky was still alive. But a peculiar quality adhered to theosophists at that time, the period following the appearance of Blavatsky’s Isis Unveiled and The Secret Doctrine. They all had a desire to be extremely esoteric. They had nothing but contempt for their normal life, had nothing but contempt, of course, for their work. The exoteric life, however, was not something which could be avoided. That was a given. But everything else was esoteric. In that setting you spoke only to fellow initiates, only within a small group. And those who were not considered worthy of talking to about such things were seen as people with whom they spoke about the ordinary things in life. It was with the former that you discussed esoteric matters. They were readers, good readers of Sinnett’s Esoteric Buddhism5 which had just been published at the time, but all of them were people who pre-eminently belonged to the homeless souls I just described; people who, although they might be engineers from the moment they stepped into practical life, would with great involvement and the most lively interest read a book like Sinnett’s Esoteric Buddhism. These people possessed a certain urge—partly still as a result of their Wagnerian past—to explain from an esoteric perspective, as they called it, everything which existed by way of myths.


But as more and more of these homeless souls began to reveal themselves at the end of the nineteenth century, it was possible to see how the most interesting among them were not those who studied the writings of Sinnett and Blavatsky—with, let me say, just a nine-tenths honest mind, at most a nine-tenths honest mind—but those who did not wish to engage in the reading for themselves because there were still great inhibitions about such things at that time, and who listened with gaping mouths when those who had done the reading expounded on these things. And it was most interesting to observe how the listeners, who were sometimes more honest than the narrators, grasped these ideas with their homeless souls as essential spiritual nourishment; spiritual nourishment which they were able to transform into something more honest through the greater honesty of their souls, despite the relative dishonesty with which it was being presented to them. One could see in them the yearning to hear something completely different from what was offered in the ordinary cultural mainstream. How they devoured what they heard! It was most interesting to observe how on the one hand the tentacles of mainstream life kept drawing people in; and how on the other they would then appear at one of the meeting places—often a coffee house—and would listen with great yearning to what someone else had in turn read in one of the newly published books of this kind and who sometimes laid on quite thickly what they had read. The point is that the honest souls, the ones who had been subject to the vagaries of life, were there too.


The way in which souls not quite willing to admit to their homelessness were unable to find their bearings was particularly evident towards the latter part of the nineteenth century. A person might, for instance, listen with profound interest to an explanation of the physical, etheric and astral bodies, kama manas, manas, buddhi and so on. At the same time they were obliged to write the article their newspaper expected, including all the usual goodies. These people truly became such souls who really showed how difficult it was for some people to leave the mainstream of life specifically at the beginning of the new spiritual development which we have to count as starting at the end of the nineteenth century. For there were several among them who behaved as if they wanted to slink away, and would prefer that no one knew where they had gone when they wished to attend what was most important and interesting to them in life. It was indeed interesting how spiritual life, the wish for something spiritual, the yearning for a spiritual world began particularly to establish itself in European culture.


Now you have to remember that circumstances in the late 1880s were really much more difficult than today. Even if it was less harmful, it was nevertheless more difficult then to admit to the existence of a spiritual world because the physical world of the senses with all its magnificent laws was proven of course! There was no way of getting round that! All the proofs were there in the physics laboratories and the hospitals; all the evidence declared in favour of a world for which there was proof. But the world which could be proven was so unsatisfactory for many homeless souls, was useless to the inner soul, to such an extent that many crept away from it. And at the same time as this great contemporary culture was on offer to them not just by the bushel but by the ton, in huge quantities, they took what nips they could from what has to be seen as the flow of the spiritual world into modern culture. It was not at all easy to speak about the spiritual world; a suitable point of entry had to be found.


If I may once again introduce a personal note. I myself had to find a suitable point where I could create a connection—I couldn’t simply crash in on our culture with the spiritual world; it needn’t be an external reason, it could be something quite honestly inward. Especially in the late 1880s, I linked the points I had to make about the spiritual world, about its more intimate aspects, in many places with Goethe’s Fairy Tale of the Green Snake and the Beautiful Lily.6 It was possible to tie in with that because Goethe, after all, was creditable; it was Goethe, after all, wasn’t it? If something was used which had been created by no less a person than Goethe, and when it was as obvious as it is in the Fairy Tale of the Green Snake and the Beautiful Lily that spiritual impulses had flowed into it, that was something to use as a link. I certainly could not use what was then being peddled as theosophy, what had been garnered from Blavatsky, from Sinnett’s Esoteric Buddhism and similar books by a group of people who were undeniably ambitious. For someone who wanted to preserve their scientifically schooled thinking in the spiritual world it was simply impossible to find any kind of connection with what was forming as a spiritual atmosphere directly in line with Blavatsky and Sinnett’s Esoteric Buddhism.


Neither was it easy in another respect. Why was that? Well, Sinnett’s Esoteric Buddhism was soon recognized as the work of a spiritual dilettante, a compendium of old, badly understood esoteric bits and pieces. But it was less easy to come to terms with a phenomenon of the period such as Blavatsky’s The Secret Doctrine. For this work did at least reveal in many places that much of its content had its origins in real, powerful impulses from the spiritual world. So that in numerous passages of Blavatsky’s Secret Doctrine we find the revelation of a spiritual world through a certain personality, which happened to be Blavatsky.


Above all, one thing was particularly noticeable, especially noticeable in the search to which the people who had come into contact with Blavatsky herself or Blavatsky’s Secret Doctrine in this way had devoted themselves. The book expressed a large number of ancient truths which had been gained through atavistic clairvoyance in prehistorical ages of humankind. It was a kind of reawakening of ancient cultures. People thus encountered in the outside world, not from within themselves, something which could be described as an uncovering of a tremendous wealth of wisdom which humankind had once possessed as something exceptionally illuminating. This was interspersed with unbelievable passages which never ceased to amaze, because the book is a sloppy and dilettantish piece of work as regards any sort of scientific way of thinking, and includes superstitious nonsense and much more. In short, Blavatsky’s Secret Doctrine is a peculiar book: great truths sit side by side with terrible rubbish. One might almost say that it sums up very well the spiritual phenomena to which those who developed into the homeless souls of the modern age were subjected. I really did meet many such souls at that time. It was possible to see the arrival of these homeless souls on earth.


In the following period in Weimar7 I was, of course, occupied intensively with other things, although even then there were numerous opportunities to observe such searching souls. For during this time in particular all kinds of people passed through Weimar to visit the Goethe and Schiller Archive—if I may say so, from all over the world. It was possible to become acquainted with the good and bad sides of their souls in a remarkable way as they passed through Weimar. I got to know some strange people, as well as those who were highly cultivated, refined and distinguished. My description of meeting Herman Grimm,8 for instance, appeared recently in the last-but-one issue of Das Goetheanum.9


That really was the case with Herman Grimm, at least for my feeling, when he was in Weimar—he came very frequently when he travelled from Berlin to Italy or back, or also otherwise he came to Weimar very often; and for me the feeling thus developed: there is something different about Weimar when he is there from when he is gone again. Herman Grimm was something that explained Weimar in a special way. You had a better understanding of Weimar when Herman Grimm was there.


We need only think of his novel Unüberwindliche Mächte10 to see how Grimm also exhibited a strong drive for spiritual matters. If you read the end of his novel Unüberwindliche Mächte, you can see how the spiritual world intermingles with the physical through the soul of a dying person. It is very moving, very magnificent. I have spoken about this in previous lectures.11


Of course some strange people also passed through Weimar. There was a Russian state councillor, for example, who was looking for something. No one could discover what he was looking for: it was something or other in the second part of Goethe’s Faust. Exactly how he hoped to achieve that through the Goethe Archive was impossible to elicit. It was also hard to know what to do to help him. The people in the Goethe Archive would very much have liked to help him. He just kept searching. He was searching for a point in the second part of Faust and you couldn’t quite figure out what the point was supposed to be. You just kept hearing that he was looking for the point, the point. In the end he was simply left to continue his search. But he was so talkative on this point that when we were having supper in the evening and he came near, we always said among ourselves: Don’t look around, the state councillor is doing the rounds. We didn’t want to be found by him.


Now next to him sat another very peculiar visitor who was very witty, an American,12 but who loved to sit on the floor with his legs crossed, who sat in this way on the floor in front of the books—a very peculiar sight. As I said, that also happened, and it was possible to see such cameos of contemporary life in their most distinctive form.


When subsequently I went to Berlin, destiny once again led me into a group of such souls of which I have said that they were homeless souls. And destiny led me so far in, that this group in particular asked me to give the lectures which have now been published in my Mystics after Modernism.13 I have also told in the Preface to Mystics how these things came about. They were people who found their way into the Theosophical Society at a somewhat later date than my Viennese acquaintances. They also had a different relationship to what Blavatsky represented. Only a few of them studied Blavatsky’s Secret Doctrine. But these people, to whom I presented something quite different in my Mystics, were well-versed in what Blavatsky’s successor, Annie Besant,14 proclaimed as the theosophical ideas of the time. They were very well versed in this, and I still remember, for example, that I heard a lecture from a member of this group which built on a small book by Annie Besant, in which she for her part divided the human being like this: physical body, etheric body, astral body and so on. I often recall how terribly awful I found this portrayal of the human being in Annie Besant’s sense. I had not read anything by Besant. The first thing I heard from her was this lecture given by a lady in connection with Besant’s latest brochure. It was something terrible how the individual constitutional elements of the human being were consecutively listed, basically without any inner understanding, without letting them emerge from the totality of the human being.


So I found myself once again in a similar situation to the one in Vienna in the late 1880s, in which it was possible to observe such homeless souls. And as you know already: anthroposophy essentially at first grew up, one might say, together with—not in, but together with—what was there by way of such homeless souls who had initially sought a new home for their souls in theosophy.


I wanted, my dear friends, to take these reflections to this point today. Tomorrow I will continue and try to lead you further in such self-reflection which we have hardly even begun today.






LECTURE TWO



DORNACH, 11 JUNE 1923


WHEN we discuss the history and conditions of life of anthroposophy in relation to the Anthroposophical Society, any such reflections have to take into account two questions which simply arise from this history. I might formulate these two questions in the following way. First, why was it necessary to link the anthroposophical movement to the theosophical movement in the way they were connected? And second, why is it that malicious opponents still equate anthroposophy with theosophy and the Anthroposophical Society with the Theosophical Society, something that basically only happens for external reasons?


The answers to these questions will only become clear from a historical perspective. Yesterday I said that when we talk about the Anthroposophical Society, the first thing of relevance is what the people are like who feel the need to pursue their path through an anthroposophical movement. And I tried yesterday to describe the sense in which the souls who come into contact with anthroposophy in order to satisfy their spiritual yearning are homeless souls in a certain respect. Such homeless souls did indeed exist at the end of the nineteenth and early twentieth century. There were more of them about than is normally suspected, because there were many people who in one way or another tried by various means to develop their more profound human qualities.
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