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THE OCCULT

IN NATIONAL

SOCIALISM

“Much ink has been spilled on the topic of occult Nazism, but this book goes wider and deeper than most previous literature on this subject. It aims, as the author writes, ‘to bring the question of Nazi occultism into sharper focus with a more refined lens of understanding.’ One of the great merits of the book is that Flowers examines not only the question of the actual nature and extent of occult elements in the Nazi movement and its antecedents but also the huge amount of myth and hype that has grown up around the subject since the end of the Second World War. A central theme of the book is the power of myths, including those that ‘lead to misery and destruction,’ as in the case of the Third Reich. This searching book sheds new light on a troubled subject.”

CHRISTOPHER MCINTOSH, AUTHOR OF OCCULT RUSSIA: PAGAN, ESOTERIC, AND MYSTICAL TRADITIONS

“Going way beyond the typical sensationalistic tabloid press approach toward the occult undercurrents of National Socialism, as adopted invariably by most authors on the subject for far too many decades, this book is equally a highly welcome counterweight to Nicholas Goodricke-Clarke’s pioneering scholarly study. Himself a well-acknowledged and established occult practitioner as well as an academic scholar, Stephen Flowers deploys the entire arsenal of his critical tradecraft, both emic and etic (in-depth research, shrewd analysis, informed interpretation, historical contextualization, etc.), to present us with a sweeping detailed overview of the contemporary occult and political scene and its eventual culmination in the horrors of World War II and the Holocaust: a sober—and sobering—depiction that is certain to set new standards for coming research well into the foreseeable future.”

FRATER U∴D∴, AUTHOR OF PRACTICAL SIGIL MAGIC, HIGH MAGIC, AND LIVING MAGIC

“Although nothing is ‘easy’ about this book—not its argument, subtleties, or beneath-the-floorboards history—Stephen E. Flowers’s study of Nazism and the occult resounds with vitality and depth; this work must be encountered and reckoned with by anyone who hopes to make a serious consideration of its subject.”

MITCH HOROWITZ PEN AWARD–WINNING AUTHOR OF OCCULT AMERICA AND UNCERTAIN PLACES

“In The Occult in National Socialism, Stephen Flowers approaches this murky and phantasmal historical grotto with a bright lantern of illumination, an undistorted analytical lens, and a keen, unflinching eye. His exploration dispels propaganda from all sides, including that of the Nazis themselves as well as from the Catholic and Protestant churches; overturns cartloads of dubious claims; and punctures a host of untethered hot-air balloons fueled by vaporous theorizing. But this is more than just a debunker’s manual. Flowers is equally adept at cataloging and elucidating the hidden (or even ‘occult’) influences, shadowy organizations, and mysterious personalities that did exist in the pre-Nazi period and the Third Reich. Likewise groundbreaking is the final part of the book: a methodical survey of the postwar era of mythologizing, in which the smoldering ashes of a defeated criminal aggressor-state became a quaggy garden for the cultivation of bizarre tales and pseudo-history. Overall, this volume is a complex study of competing spiritual and ideological forces in a period when the obscured truth often turns out to be more unsettling than the overblown fictions that replaced it.”

MICHAEL MOYNIHAN, PH.D., COAUTHOR OF LORDS OF CHAOS AND COEDITOR AND TRANSLATOR OF THE RUNE POEMS: A REAWAKENED TRADITION

“Stephen Flowers rises to the unenviable task of sorting fact from fiction in one of the most notorious questions of the 20th century: To what extent was the Third Reich influenced by and reliant on occult ideas in its quest for world domination? The further we are removed in time from these earth-shattering events, the more the facts about the Nazis’ supposed occult interests will be lost in neo-mythology; we need someone like Flowers to put this history in its proper context and to give a sober assessment of what actually lay behind the few genuine occult interests at work within the Third Reich. Flowers skillfully examines the influences on the intellectual and spiritual life of Germany in the early 20th century, while avoiding the typical sensationalist narrative that takes every insinuation of sinister influence at face value. The bar is now considerably higher with the publication of this long-awaited expert analysis.”

TOBY CHAPPELL, GRAND MASTER OF THE ORDER OF THE TRAPEZOID AND AUTHOR OF INFERNAL GEOMETRY AND THE LEFT HAND PATH
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NOTE TO THE READER

The author of this book is not a National Socialist, nor is he a promoter of Nazi ideology, which he finds reprehensible on many counts. At the same time this is not an anti-Nazi propaganda work. As a scholar, the author simply seeks to understand the hidden dimensions of German history that led to the Nazi period as well as the myths and legends that followed in its wake. Just because the author does not deploy pejorative adjectives at every opportunity (an apparent shielding technique used by many) does not mean he agrees with an idea. As an act of political disclosure, the author is a libertarian and proponent of tribal (not nationalistic) organization of society. He is also a Ph.D. (1984) scholar trained in Germanic philology and comparative mythology.
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PREFACE

It has been more than seventy-five years since the fall of the Third Reich, yet it continues to fascinate the minds of the world—both the rational and irrational. This strange fascination is only likely to increase over the course of the twenty-first century and beyond. Hitler and National Socialism have been inexorably linked—rightly or wrongly—to the whole topic of genetics, genetic engineering, and eugenics. As the future will bring us an accelerating use of genetic technologies, it is also likely that the myths and realities of the Third Reich will be used, positively and negatively, in the coming debates over such issues. But this is only part of the reason why an examination of the dark corners of National Socialist ideology is warranted. In placing these ideas into a general and objective context—certainly without extolling them as virtuous, but at the same time not condemning them as the ultimate evil—perhaps a more rational basis of thought and discussion can be established.

I first encountered the idea of “Nazi occultism” when I read Trevor Ravenscroft’s The Spear of Destiny in the springtime of 1973. This reading was soon followed by The Morning of the Magicians by Louis Pauwels and Jacques Bergier. As fascinating as these sorts of books were, I had questions about their validity. Many of my suspicions were confirmed just a few months later when I began to collect and read the works of Guido von List. List was described by Ravenscroft as a drug fiend and sex maniac who was driven out of Vienna by the good burghers of that city. At the time I was an undergraduate student majoring in German, but it did not take me more than a few hours of firsthand research to dispel all this as sensationalistic and propagandistic nonsense. It soon became clear to me just how much of the mythology of Nazi occultism was driven by wartime and postwar anti-German propaganda. This subject is the focus of part 4 of this book.

The present work is a departure from previous books on the general subject of the Nazis and the occult. Contrary to most of what has been published in this genre, it is intended to be an objective study in the history of ideas rather than a series of vague, innuendo-laden biographical studies of admittedly eccentric figures or a monomaniacal diatribe dedicated to a particular sectarian interpretation of history—such as one focused on the mystical power of the “Spear of Destiny” or the idea that the Nazis were inheritors of the Grail and the Cathar legacy. Even otherwise admirable scholarly efforts, such as that of Nicholas GoodrickClarke, make use of a limited or imprecise definition of what is actually meant by “the occult.”

When contemporary observers look back on the filmic records of National Socialist Germany, or read the ideas of its theoreticians, there can be no doubt that there was something occurring there that was extraordinary in the annals of the history of tyrannical states. But just because something was going on, it does not follow that everything imaginable was present. The discovery of the astounding truth requires a sober approach.

Clearly, one of the long-term aims of those who wish to imply that the Nazis were indeed “pagans” or “in league with the devil” is to misdirect the current observer from the truth: the orthodox Christian churches (both Catholic and Lutheran) were in large measure culpable in the crimes of the Nazis. When Pope Benedict XVI was named as head of the Roman Catholic Church, and the fact then came out that he had been a member of the Hitler Youth as a boy, I remember one commentator on a major news network made a remark to the effect that he, Ratzinger, should be forgiven for this because “Nazism was a pagan thing anyway, and had nothing to do with Christianity.” For me, at that moment, the purpose of the continued postwar demonizing of the Nazis became clear: it was a sophisticated attempt to blame a straw man for crimes committed in the name of a “leading citizen of the world”—the Christian Church. The myth of Nazi occultism was not just a sensationalistic way for crackpot authors to make a few dollars, it was a very useful tool in directing culpability for the crimes of the Nazis away from their Christian coconspirators by placing the entire blame on relatively unimportant, and often virtually nonexistent, “occult forces” and “pagan movements.” So, in a manner of speaking, this book is also in small measure an attempt to reopen the file on what some have considered a closed case of mass murder. The true criminal may be a charming pillar of society, while the “usual suspect” is a relatively powerless and unpopular minority. We are accustomed to seeing this sad story play itself out in small-town America, but not on the stage of world history.

Another general tendency in this book is to supply the reader with more historical background and cultural context than is usually the case in such books. This is necessary since the educational system in the United States has progressively diminished the quantity and quality of objective historical instruction provided to the broad mass of the general public in government schools since the mid-1980s. The low level of popular education brought about by this trend allows politicians, teachers, and self-appointed cultural critics to rewrite the past in various ways to make the electorate and/or “customer base” more malleable. (This is a technique that was pioneered by both Bolshevik and National Socialist cultural manipulators.)

Finally, since I began doing research for this study as many as forty years ago, the whole folkloristic aspect of what the word Nazi even means has changed drastically. Over these years, Nazism has gone from being a term for an extreme political ideology belonging to a (defeated) enemy state to an abstract symbol for absolute, yet ill-defined, cosmic and perpetual evil. No small role in this process was played by the “Nazi occult” literature we will examine in chapter 13. It is hoped that this study will bring more logical and rational control to the topic.

STEPHEN E. FLOWERS 

WOODHARROW 
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INTRODUCTION

ESSENTIAL QUESTIONS THAT MUST BE ANSWERED

“Nazi occultism” is a much-abused topic in the history of ideas. One is tempted on all points to associate the term with the genre of literature that began in the 1960s and early 1970s with popular books like The Morning of the Magicians or The Spear of Destiny. But, in fact, the genre had started much earlier, during the course of the Second World War itself, with books such as Lewis Spence’s The Occult Causes of the Present War. This kind of literature will be more fully explored and analyzed in the fourth part of this book, which is a study of the postwar mythology of Nazi occultism.

Another kind of study, which has unfortunately been much rarer, has used rational models and more careful scholarly research methods and has yielded some interesting results. Nicholas Goodrick-Clarke’s The Occult Roots of Nazism is a classic study of this sort and could be profitably read in conjunction with this book. The only weakness of Goodrick-Clarke’s study is that in his zeal to demonize the German nationalist and paganist strain of occult thought, he omits any real treatment of Christian, scientific, or even conventional forms of occultism (such as astrology and psychic phenomena).

But all of this recent body of literature is flawed by two tendencies. The first tendency is the sensationalistic approach of most authors. Moreover, this is usually marked by an anti-Nazi motivation, although in some cases subtly pro-Nazi leanings can be detected. It is very often the case that literature written about the Nazis and the occult contains some all-encompassing single theory for explaining Nazism in terms of a “cosmic evil.” The second tendency is not much different from the first, except that the metanarrative used to criticize National Socialism is more in the contemporary intellectual mainstream. James Webb, for example, sees the kind of occultism exemplified by the Nazis as a “flight from reason,” while Goodrick-Clarke, utilizing a subtle Marxist template, sees the völkisch nationalists as irrational reactionaries to the modern socioeconomic progress being evidenced in the nineteenth and early twentieth centuries.

It is my intention here to present an objective study of the history of ideas. This book does not contain an all-encompassing theory about the role of “the occult” or any other subcultural set of ideas to explain Nazism, nor do I seek to vilify the Nazis as the epitome of cosmic evil. I do not do this because it seems to me to be intellectually dishonest and inaccurate. It is my hypothesis that the use of pejorative adjectives to modify any noun that indicates a person or thing connected with National Socialism is simply a formula used by contemporary academic intellectuals to protect themselves from suspicion among their colleagues and to give their work an aura of moral superiority.

The major thesis of this book is that there were a variety of subcultural and countercultural impulses feeding into the world of Central Europe around the turn of the twentieth century. Many could be called occult, whether they belonged to the Romantic symbolic traditions of the völkisch movement, or to the (pseudo-)scientific realm of the Monists and eugenicists, or to the more usual areas of the “secret sciences.” These three streams of ideas, the symbolic, the scientific, and the occult proper, account for the majority of traits found in National Socialism. An overarching element that often binds them all together is a culturally pervasive völkisch ideology. The völkisch idea can present in all three of these streams of thought in late nineteenth and early twentieth-century Mitteleuropa. Ultimately, even this tripartite approach under the umbrella of the völkisch ideology will not exhaustively treat every possible element that might be considered an “occult” trait in the doctrines and practices of National Socialism, but it will perhaps give a broader overview, through a more objective lens, than has been offered heretofore by other authors.

Whether we look at the occult sciences, the symbolic traditions, or even the natural scientific theories of the period in question (which we can define as 1845–1945), a certain völkisch element can often be discerned. This is not to say that all of these areas of culture were entirely dominated by the völkisch idea, only that what we will call here “volkism” (folkism) was able to infuse itself to one small degree or another into all three of these areas of intellectual life over the approximately hundred-year span of time under discussion.

In his 1964 book The Crisis of German Ideology, George Mosse discusses the idea of volkism as follows:

The set of ideas with which we are concerned in this work has been termed “Volkish”—that is, pertaining to the “Volk.” “Volk” is one of those perplexing German terms which connotes far more than its specific meaning. “Volk” is a much more comprehensive term than “people” for to German thinkers ever since the birth of German romanticism in the late eighteenth century “Volk” signified the union of a group of people with a transcendental “essence.” This “essence” might be called “nature” or “cosmos” or “mythos,” but in each instance it was fused to man’s innermost nature, and represented the source of his creativity, his depth of feeling, his individuality, and his unity with other members of the Volk. (Mosse 1964, 4)

Birken (1995, 27) questions Mosse’s implication that this concept is somehow unique to the Germans, but for our purposes it is quite enough to understand that such a völkisch movement did exist and did develop an overriding importance within the political right in German-speaking areas of Europe. The völkisch idea elevates the nation,*1 the race, to a level of transcendental importance; it, and what is good for it, becomes the summum bonum of cultural life. The Volk [pron. “folk”] is made up of individuals inexorably bound together by a common race, language, and culture and who were born and raised in a certain landscape. Hence the phrase Blut und Boden (blood and soil) used to describe the volkist sentiment.

This idea is of paramount importance to our topic because for a huge segment of Middle Europeans its tenets permeate all elements of intellectual culture as a deep-structure myth. Because the idea of volkism appears to be in and of itself a mystical or mythical idea, it is only natural that it should have quickly developed in those areas of culture interested in the occult and symbolic traditions. It may seem more difficult to understand how it could have found so much hospitality among the natural sciences. However, in science the nineteenth and early twentieth centuries were dominated by concerns over evolution (Lamarck in 1809, Darwin in 1859, and Haeckel in 1866) and the biological, or organic, metaphor was for the nineteenth century what the astrophysical, or mechanical, metaphor had been in the seventeenth and eighteenth centuries. Whereas the Deistic followers of Newton’s theories saw the world (and man) as a “great clockwork,” the Romantics, and later the readers of Darwin, began to see the world (and man) in organic, and hence evolutionary, terms. These ideas easily lent themselves to occult interpretations and reinforced the longed-for revival of ancient symbolic traditions of a particular Volk.

Because of the frequent references to “Nazi occultism,” a precise understanding of the meaning of this terminology is fundamental. In the latter half of the twentieth century, the occult has become such an overexposed aspect of popular culture that it has almost become too bourgeois and clichéd to be taken seriously. This should not, however, be allowed to color our views of the ways the occult was received in times past. Studies have focused on the occult origins of everything from modern science*2 to modern psychoanalysis.†3 None of this should surprise us, as the occult literally refers to the “hidden,” or something which is “closed off,”‡4 and when intellectual explorers and adventurers set out to uncover new methods and truth, it seems inevitable that they must cross the line between the known and the unknown. It also stands to reason that these mind-voyagers should at some point or another be inspired by tales of earlier attempts to reach similar terrae incognitae as they themselves sought. As often as not these earlier explorers, or less “qualified” contemporaries, undertook their travels in obscure or occult fields.

The idea of the occult in the context of the present study can be defined as ideas or theories, and practices connected with these paradigms, which have either been rejected by, or which have not yet been accepted by, the established intellectual model of a given culture.

A more elaborate and critical definition of the occult—or more precisely—the esoteric, has been forwarded by Antoine Faivre (1994, xiii; xv–xx) and employed by Rosenthal (1997, 2–5) in the context of a study of the occult in Russian and Soviet culture. According to this definition, occultism has four component elements: (1) correspondences, (2) living nature, (3) imagination and mediation, and (4) transmutation.

The idea of correspondences holds that there is an essential link between concrete phenomena in this world and corresponding transcendental forms in a hidden (occult) higher reality. In conjunction with this the occultist posits a living nature; in other words, the idea that all of existence is permeated with a primal substance or energy (= anima mundi). The elements of imagination and mediation imply that a seer can know occult secrets and transmit this knowledge to others. This idea of the transmission of knowledge from master to disciple according to a set of traditions is also a typical sub-element in occult culture. The aim of the occult sometimes appears to be the transmutation of the student—the passage of a person from one level of being to another, higher, and previously unknown (occult) level. Additionally, occult teachings tend to be syncretic; that is, they attempt to reach a concordance of various traditions and find some common essential thread that connects them as one. Occultism is contrasted with mysticism in that the latter seeks union with God, whereas the former seeks increased self-knowledge and even self-transformation.

Theories provide frameworks for doing things. The two main sorts of things that can be done are developmental and manipulative. In the first instance, the developmental approach, we are talking about growing a thing in such a way that it can become something more than it was previously, something better, and so forth. This is perhaps done under the guidance of an outside model. In the second case, that of manipulation, a thing is caused to behave in a certain way as determined by an outside agent.

Accepted modes of development go under names such as “education” or “social progress.” Accepted forms of manipulation of substances include chemistry or engineering. However, if development or manipulation takes place under the guidance of an (as yet) unaccepted theory, or even a previously accepted but now rejected theory, it is likely to be called “occult.”

The occultist attempts to go below, or rise above, material (or conscious) reality for an explanation of some greater paradigm. There is also a practical dimension in that it is thought that such knowledge can be used to control phenomena in mundane, consensus, reality. This is the promise of power, which the occult holds out for the seeker.

This promise of power is one of the key ingredients that relates to why the concept of the occult is essential to our exploration of factors in National Socialist ideology and policy that may, on the surface, seem well outside the mainstream of contemporaneous political thought. Of course, there is nothing new or even unusual about occult ideas influencing political revolutions—from the time of Alexander the Great to the revolutions of 1776 and 1789 and beyond.*5 It is of paramount importance to keep all elements of the precise definition of the occult in mind as various occult features of National Socialist beliefs and traditions are discussed.

Ultimately, the threefold division of the dimensions of this study can be analyzed with the traditional German categories of Geisteswissenschaft, Naturwissenschaft, and Geheimwissenschaft—“Intellectual or Symbolic Science,” “Natural Science,” and “Secret Science.” To each of these there is an occult dimension as well.


SYMBOLIC TRADITIONS

Since the time of the ancient Greeks, the study of the world has been divided into a spiritual (or symbolic) side, the object of which is the psychē (or soul), and a natural side, the object of which is physis (or nature). Among the German intellectuals of the eighteenth and nineteenth centuries, this division was reflected in the aforementioned terms of Geisteswissenschaft and Naturwissenschaft, respectively. In recent times the validity of this venerable dichotomy has been increasingly called into question (Shore 1996, 3–71). In the course of this study, there will be a number of places where it will seem impossible to extract the symbolic component from the natural one.

The term symbolic classically refers to signs that convey some kind of meaning. Most of what we usually interpret as culture is symbolic in character. This includes religious ritual, motifs of folk art, ways of organizing a group politically, and hundreds of other features that vary more or less from one cultural group to another. This is the most fertile ground in which occult ideas may flourish. It is mainly in the field of symbolic culture that we find the manifestations of völkisch ideas—and this has been the field in which almost all previous studies of Nazi occultism have focused. That the Nazis used runes, or sought the Holy Grail, or were crypto-Cathars, or were some sort of Satanic cult (!)—all of these assertions speak to the level of symbolic culture. Claims of this sort are clearly linked to the idea of volkism and are usually rooted in the traditions of the past.




MYTHOLOGY

At various times, I will have recourse to the use of the term myth when discussing ideas in this book. This is certainly a much-misunderstood word and one that requires some definition. I will return to the topic more extensively in the context of the growth of mythic studies in the nineteenth century. At this juncture, suffice it to say that a myth is not something that is “untrue.” To the contrary, it is something that is so deeply true that it can serve as the motivator of all human actions, and hence of all historical events. A myth, whether or not consciously recognized, is an underlying operating principle or metanarrative of all life and action. To be sure, there are good myths (which lead to better more integrated human life) and bad myths (which lead to misery and destruction). When the word myth is used in this text it never means “untruth,” but rather it refers to a hyper-truth that motivates action and shapes thought. Myths can be held by whole nations and by individuals as well.




SCIENCE

In contrast to the symbolic aspects, there are the natural scientific or biological ideas that informed the ideology of the Third Reich. These were not concepts thought to be rooted in the past but rather futuristic ideas founded on what were considered to be the most advanced current understandings of the natural world, the “organic,” and the “inorganic.” These are usually the concepts that are most easily overlooked by those who study the idea of Nazi occultism. The theories of scientists like Ernst Haeckel (1834–1919) and Hans Hörbiger (1860–1931) shaped National Socialist ideology as much as the line-up of usual suspects in the world of symbolic culture, which includes men such as Guido von List and Lanz von Liebenfels. The ideas of Haeckel and Hörbiger, although they are couched in strictly scientific terms, nevertheless harbor deep patterns of that which has been characterized as occult thought.*6 Haeckel’s followers founded the Monist League and tried to establish a new religion, called Monism, based on his interpretation of the natural world and the supposed laws of evolution. However, the Nazi attachment to these ideas was, on the surface, due to the fact that these scientists had been able to crack the code of nature itself. This would facilitate the National Socialism’s ability to harness natural laws and processes in a scientific and material way to further their revolutionary aims.




OCCULTISM

For the purposes of this study, we will separate the esoteric from the occult, although in general usage these terms are often almost interchangeable. The esoteric is made up of symbolic traditions about cosmology, anthropology, and the history of humankind and the world. Its chief aim is initiation, or the transformation of man both individually and collectively. Occultism, on the other hand, is a set of techniques and practices, often connected with esoteric teachings, that enable the practitioner to control the minds of others (e.g., hypnosis), to read the future (e.g., clairvoyance, divination, and astrology), to read the destiny or character of another person, to read the past clairvoyantly, to communicate with the dead (e.g., spiritualism), and so on. Following these definitions, the practice of magic acts as a bridge between the esoteric and the occult. Essential to the definition of “the occult” in the present study is that it is a feature that has been rejected by, or is not (yet) explicable within, the prevailing cultural and intellectual norms of a given society.




MAGIC

Another level of the occult is commonly referred to as “magic.” In most instances, it might be better called “sorcery.” Contemporary mythology surrounding the Nazis widely attributes the practice of magic to them. This idea can lead the student down a deceptive road of misunderstanding if the concept of magic is allowed to go undefined or if we proceed from a loose and vague layman’s definition. In current scientific thought, magic is defined as a system of operative meta-communication. Through communication using symbols and symbolic actions, various structures of the human psyche can interact with one another, or indeed with the natural or phenomenal world, to create effects and changes according to the will and design of the communicator. In other words, magic is the art of translating symbols (verbal, graphic, etc.) into phenomena, events, occurrences, or thoughts and feelings in a target object. The Nazis initiated this communication loop using the media of publications, speeches, rallies, broadcasts, and the display of symbols and signs—all of which carried a specific and targeted message designed to arouse the will of the masses to identify with the will of the program of the NSDAP (Nationalsozialistische Deutsche Arbeiterpartei) in sufficient numbers and to thereby tip the balance of political power in Germany in 1933. Clearly, the National Socialists did practice a kind of magic, but it was performed in a new and more expansive matrix than ever seen before.




NATIONAL SOCIALISM

Since the end of the Second World War, the word Nazi has been used as an imprecise pejorative against opinions and personas not in step with liberal-democratic ideas and policies or, increasingly, as a catchall term used to indicate any opponent with whom one might vehemently disagree. The word has been reduced to the level of an ideological label akin to “double-plus-ungood” in the Newspeak jargon of George Orwell’s dystopian novel Nineteen Eighty-Four. It is for this reason that a more precise definition of National Socialism needs to be established here. The epithet Nazi was not much used by the National Socialists themselves. Its etymology is simply based on the pronunciation of the word Nationalist in German [NAH-tzee-ohn-ahlist], with the word shorted in colloquial reference to Nazi, pronounced [NAH-tzee]. The term Nazi had been in use in the nineteenth century, decades before the foundation of the NSDAP. It generally carried the connotation “ruffian.”*7 What we must establish here is an exact definition of National Socialism, free of prejudice. This definition will then be part of the lens through which the occult elements of the ideology can be observed with greater precision.

One of the major difficulties in developing a simple, precise, and comprehensive definition of National Socialism is that it was not a very unified or ideologically centralized philosophy. The National Socialism of Hitler differed substantially in parts from that of Himmler, as it did from that of Rosenberg, or that of the Strasser brothers or Darré. All of these differing views were allowed to flourish to one degree or another during the period of the Third Reich. Therefore, National Socialism must be viewed precisely as a multiplicity rather than as a strict unity. This may offend the common belief that Nazism must have been a monolithic reflection of Hitler’s personality and an ideology that allowed no deviations from an orthodox standard. This is more what we expect from Bolshevism, which can brook no alternate interpretations of the “party line.” Of course, there are a number of general principles to which all National Socialists tended to adhere. To elucidate these principles, it seems most reasonable to refer to a document outlining basic National Socialist doctrine: the Party Program of the NSDAP.*8

THE PROGRAM OF THE NSDAP

The program of the German Workers’ Party is addressed to its era. After the goals of the program have been achieved, the leaders refuse to set new ones for the purpose of artificially increasing the discontent of the masses, merely in order to make possible the continuance of the Party.


	We demand the union of all Germans on the basis of the right of self-determination of peoples—in a Greater Germany.

	We demand equality of the German people with all other nations, the abrogation of the peace treaties of Versailles and Saint-Germain.

	We demand land and soil (colonies) for the nourishment of our people and for the settlement of our excess population.

	Only he who is a folk comrade (Volksgenosse) can be a citizen. Only he who is of German blood, regardless of his church, can be a folk comrade. No Jew, therefore, can be a folk comrade.

	He who is not a citizen shall live in Germany only as a guest and must be governed by the law for aliens.

	The right to make decisions about leadership and law belongs only to citizens. We therefore demand that every public office, no matter what kind, whether national, state, or local, be staffed only by citizens.
     We oppose the corrupting parliamentary system of filling offices only according to the needs of the party and without regard for character or ability.

	We demand that the state pledge itself to assure the productivity and livelihood of citizens above all others. If it is not possible to support the entire population, members of foreign nations (noncitizens) are to be expelled.

	Any further immigration of non-Germans is to be prevented. We demand that all non-Germans who have entered Germany since August 2, 1914, be forced to leave the Reich immediately.

	All citizens must possess equal rights and duties.

	It must be the primary duty of every citizen to work mentally or physically. The activities of the individual may not conflict with the interests of the general public but must be carried on within the framework of the whole and for the good of all.



WE THEREFORE DEMAND:

	Abolition of income unearned by labor or effort.


BREAKING THE BONDAGE OF INTEREST


	Considering the enormous sacrifices of property and blood which every war demands from a people, personal enrichment because of war had to be seen as a crime against the people. We therefore demand complete confiscation of all war profits.

	We demand nationalization of all (previously) incorporated companies (trusts).

	We demand profit sharing in big businesses.

	We demand a generous extension of old-age insurance.

	We demand the creation of and maintenance of a sound middle class; immediate communalization of the great department stores and their leasing to small businessmen at low rents; most favorable consideration to small businessmen in all government purchasing and contracting, whether national, state, or local.

	We demand land reform suited to our national needs, creation of a law providing for expropriation without compensation 
	of land for common purposes, abolition of taxes on land and prevention of all speculation.

	We demand a relentless fight against those whose activities harm the common good. Traitors, usurers, profiteers, and so forth, are to be punished with death, regardless of church and race.

	We demand the substitution of German Common Law for Roman Law. Roman Law serves a materialistic world order.

	In order to make it possible for every able and industrious German to obtain a higher education, and thereby to achieve a leading position, the state must take charge of a thorough extension of our entire national educational system. The curricula of all schools must be adapted to the demands of practical life. The school must impress an understanding of the state (civics) very early, at the very beginning of rational thought in the child. We demand the education of gifted children of poor parents at the cost of the state, regardless of the parents’ status or profession.

	The state must improve public health through protection of mother and child, prevention of child labor; by imposing a physical fitness program by means of establishing legal obligations in gymnastics and sports, and by supporting all organizations concerned with the physical training of youth.

	We demand the abolition of mercenary troops and the creation of a popular army.

	We demand legal measures against the conscious political lie and its propagation through the press. In order to make possible the creation of a German press, we demand that:




	all editors and contributors of German language newspapers be folk comrades;

	non-German newspapers must have the express permission of the state to appear. They may not be printed in the German language.

	every non-German investment in or influence on German newspapers be legally forbidden and be punished by the closing of the publishing house and the immediate expulsion of the non-Germans involved.
     Newspapers which conflict with the common good are to be forbidden. We demand legal measures against any tendency in art and literature which has a subversive influence on the life of our people, and the closing down of any meetings or organizations which do not conform to these demands.



	We demand freedom for all religious denominations within the state as long as they do not endanger the state or violate the ethical and moral feelings of the German race.

     The party as such subscribes to a positive Christianity without binding itself to a specific denomination. It opposes the Jewish materialistic spirit within and around us and is convinced that a lasting recovery of our people can only come about by an effort from within based on the principle:


THE COMMON GOOD BEFORE THE INDIVIDUAL GOOD.

	In order to carry out these policies we demand: creation of a strong central authority in the Reich. The central parliament must have unlimited authority over the entire Reich and all its organizations.


An analysis of the contents of this program, originally framed by Dietrich Eckhart and accepted by Hitler and subsequently promoted by him, reveals that it contains a half dozen or so inherent major principles. The legitimate citizenry of the state is defined in racial (nationalistic) terms, which pointedly excludes Jews (anti-Semitism). A centralized state authority is empowered to implement socialistic programs to serve the racially defined citizenry of the state. Productive work is mandated for all citizens, as income gained through financial interest is abolished. Economic policies are geared toward the development of the middle class. Ideally, there is to be a reestablishment of German Common Law (as in the Anglo-Saxon tradition) to replace the Roman Law (or the Napoleonic Code). Both education and the media are to be reformed to serve the interests of the common good. The promotion of a “positive Christianity”*9 is made explicit. It will be remarkable to see just how many of these principles were supported by occult ideological underpinnings.

Since the trials for Nazi crimes against humanity at Nuremberg, it has become popular to assume that the National Socialist regime was essentially criminal in character. If this was so, just what were the criminal aspects of the ideology? An analysis of National Socialist thought reveals two areas of what could be considered criminal offenses against the prevailing trends in Western Civilization: (1) the disenfranchisement of minorities based on race or religion, which led to genocide; and (2) the creation of a self-sustaining economy independent of the global financial establishment. The former is regularly cited, while the latter is rarely mentioned today, although at the time of the Second World War it was the chief source of moral indignation within the Western elite. Again, both of these criminal offenses can be seen to have their roots in the occult.

National Socialism is what the phrase literally says it is: socialism based on race (nation) rather than on economic class. Its eventual genocidal dimension is no different from that of Marxist socialism, except it tends to have a racial rather than economic or ideological rationale. Throughout this book, we will return to these principles as we focus on the possible occult dimensions of National Socialism proper.

The Soviets “liquidated” as many as twenty million victims. The classically enumerated six million victims of the Third Reich may be less in number, but the motive for these murders—that is, the racial characteristics of the victims—is sentimentally thought of as much more rep-rehensible than the ideological, economic, or class-based motives of the murders committed by the Bolsheviks. Note, too, that no one has ever been brought to justice for the Soviet murders, whereas poor slobs who acted as low-level guards in Nazi concentration camps are still being hunted down. And this is true despite the fact that many of the Soviet murders were actually based on tribal or ethnic differences—for example, the war on the Ukrainians in which the tactics of mass starvation, originally developed by Generals Grant and Sherman in the American War between the States, were used to annihilate as many as seven million Ukrainians between the years 1932 and 1933. These matters are only mentioned to demonstrate that it was not really the level or dimensions of the crimes committed by the Nazis that set them apart, but something else. The mystery of what this thing is occupies some of our attention in the present book.

This work is divided into four parts. The first three treat the genesis and history of National Socialist ideology. Part 1 deals with the deep nineteenth-century roots of the ideas that eventually found expression in Nazism. Part 2 focuses on the initial years of the twentieth century prior to the establishment of the NSDAP. It is here that the immediate roots of National Socialist ideology lie, because it was in these years that the leaders and philosophers of the movement came of age. Part 3 is a study of occult manifestations within the time frame of the actual existence of the NSDAP: 1919–1945. Part 4 is a departure from the historical cast of the previous three parts. It is a critical study of the whole idea and myth of Nazi occultism—the belief that the Nazis formed an occult movement and practiced all manner of (usually sinister) rites and rituals. This belief will be seen to have had its origins in wartime propaganda, later fueled by postwar agendas of a political, cultural, or commercial bent.

In the literature of Nazi occult mythology (or mythologizing), we find many examples of conspiratorial thinking. To the gullible, belief in occult conspiracies is attractive, whereas to the skeptical, such things often seem absurd. Yet, when we look at historical phenomena such as the rise and fall of National Socialism in Germany, we have to wonder. It must be said, however, that most of what seems like a grand conspiracy is often better explained simply by realizing that there is great power in a set of unconscious assumptions held by a group of men sharing the same zeitgeist and acting within a fairly homogeneous group, especially when that group is subject to a sense of existential crises.

As opposed to previous efforts at unraveling the riddle of the twentieth century—the National Socialist movement and its meaning to history—I will neither focus on sensationalistic features merely for entertainment value, such as many authors have done in the recent past (e.g., J. H. Brennan and Peter Levenda), nor will I indulge in a sectarian interpretation that ascribes all of the meaning of the movement to one or another motivation. In point of historical fact, the NS movement was a multifaceted and not very centrally organized one, so that any unified or simplistic effort at interpreting it and its meaning to history will inevitably fall far short of accuracy. It is accuracy and objectivity to which we are dedicated in this study.

In each part of this study, we will focus on a fourfold pattern of cultural features responsible for the occult traits of National Socialist ideology. The völkisch idea infuses each of them with their all-encompassing rationale or vitality. The occult as a feature unto itself is most usually a subtle, or extremely well-hidden, aspect of National Socialist belief and practice. Both volkism and the occult find expression in symbolic culture (rituals, myths, symbols, and signs) as well as scientific culture, where these beliefs are seen to shape theories about biology and physics. Here we want to take all four of these factors—volkism, occultism, symbolic culture, and scientific culture—into account in a way that will bring us closer to a total understanding of the true nature and scope of any possible occultism in the Third Reich. This book is not a work of revisionism, nor is it intended in any way as an apology for Nazi Germany. Rather, it is a study in the history of ideas, focused with an objective lens from the perspective of the dawn of the twenty-first century upon the heart of the myth and the riddle of the twentieth century.





PART I

Foundations of the Nineteenth Century

(1800–1900)
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INTRODUCTION TO PART I

Historical events of massive proportions have deep and vast root systems. The ideas of National Socialism and its occult dimensions have not only deep roots but often obscure ones as well. The most common error made by those who represent themselves as doing research into these ideas is that they view the data through a distorted lens shaped by popular slogans. They take their direction from propagandistic phrases such as “Nazism was really a pagan movement,” or “Hitler was a Satanist.” These misdirecting slogans must be put into firm focus and subjected to much more rigorous historical examination.

All of the ideas made manifest in National Socialism have roots in the nineteenth century. The years between 1800 and 1900 were especially eventful and dynamic for the German-speaking Central European states, most of which would be politically forged together into the Second German Reich by the “Iron Chancellor,” Otto von Bismarck, in 1871. In the broader Western world, the whole century was filled with remarkable ideas and towering figures who vigorously professed them. In the realms of the understanding and implementation of myth and symbol, figures such as Jacob and Wilhelm Grimm, J. J. Bachofen, Wilhelm Mannhardt, and Max Müller leap from the pages of history. In the scientific world, men such as Carl Friedrich Gauss, Robert Koch, and Alexander von Humboldt left their indelible marks. The occult world of the nineteenth century offers its own foundational figures, such as Franz Anton Mesmer, Éliphas Lévi, Helena Petrovna Blavatsky (née Hahn), and Karl Friedrich Zöllner.

Some of the major ideas that dominated nineteenth-century thought, and which often cooperated or conflicted with one another, were German idealism, biology, evolutionary theories, nationalism, romanticism, social Darwinism, Marxism, and positivism. It is therefore little wonder that the most radical and impetuous children of that century would establish institutions flowing from a heady brew concocted from these ideas.

To explain the radical events and historical upheavals of the first half of the twentieth century, we have to understand the effects of intellectual movements beginning a century earlier. Although elite thinkers had held many radically divergent thoughts for a long time in Europe, due to limitations in publishing, education, and economic development this radicalism remained contained. This changed in the nineteenth century. Rational idealism, practiced by Kant and Hegel, was turned into a materialistic economic political philosophy by Karl Marx. Traditional Christian theology was subjected to widespread rationalistic attacks by the new biblical criticism. At the same time, there was an influx of exciting and apparently effective religio-philosophical conceptions from the East. Ideas imported from the Buddhistic and Brahmanic religions, especially as embodied in the work of Arthur Schopenhauer, all led to a new way of thinking that was ready to wipe away the old established philosophies and theologies. One of the most important figures in popularizing the new revolutionary way of thinking was the artist Richard Wagner, followed by his former acolyte, Friedrich Nietzsche. This package of ideas was a potent mix for cultural change.

We will observe that a new symbolic culture grew from the seeds of the volkist ideology that were planted and cultivated throughout the course of the nineteenth century. Scientific theories—many of them later discredited, or shown to have been misapplied to cultural issues—grew abundantly throughout the century as well. Occultism as such was an abiding interest of Romantics of the early 1800s, and over the following decades it became steadily refocused from a center in religious myth into an increasingly “scientific” mode of expression.

To see the development of the nineteenth century in a clear context, a short overview of this period in German history is necessary.


GERMAN-SPEAKING CENTRAL EUROPE IN THE NINETEENTH CENTURY

Germany had never been a nation-state in the same way France or England had been since the end of the Middle Ages. Nevertheless, there was a nascent collective cultural identity among all German-speaking peoples of Central Europe. These include inhabitants of present-day Germany, Austria, and the northern cantons of Switzerland. Over the course of the nineteenth century, a number of German-speaking political entities—kingdoms, principalities, free cities, and other political corporations in the western part of the German-speaking area—were unified by Bismarck into a state ruled by the Prussian king and now kaiser, Wilhelm I. The century saw Germany go from a collection of independent, almost tribal, kingdoms to a new empire.

At the dawn of the nineteenth century, all of Europe was involved in a cultural debate between Enlightenment thinking couched in NeoClassical aesthetics and the new approach proposed by the Romantics. Germany was no exception. The Enlightenment valued the rational mind above all else; Enlightenment thinkers questioned received traditions and extolled the virtues of simplicity, precision, and clarity. Enlightenment aesthetics revolved around mechanistic models—the whole world was seen as a great machine or clockwork with the Creator as the great clockmaker. Politically, the Enlightenment favored the development of international institutions and interconnections.

It was in the name of the Enlightenment that Napoleon conquered much of Europe in wars lasting from 1803 to 1815. Romanticism, on the other hand, criticized the arrogant naïveté of the Enlightenment and insisted on the primacy of emotion for human happiness. Romantics turned to the wildness of nature, extolled the “noble savage,” and delved into the night-side of life, into dreams and myths. In the Romantic introversion, the individual body was revalorized as was the collective organic body known as the nation (or Volk). The energy to throw off Napoleon, the foreign conqueror who had originally been welcomed to Germany as a liberator, came from that Romantic spirit.

German Enlightenment thinkers in particular tended to be conservative and optimistic—accepting the political status quo of the fragmented state of the German people. Romantics yearned for a political reality in which the nation and the state would be integrated into an organic whole. Germany, according to Romantic philosophers such as Hegel and Fichte, should be a state made up of German people who speak the German language. This stance was revolutionary and opposed to the conservative position, which favored retaining all of the various political bodies—some two hundred in number.

Romantic revolutionary fervor boiled over in a variety of states in Europe in the year 1848. (Coincidentally, this was the same year that Karl Marx and Friedrich Engels issued The Communist Manifesto.) These uprisings were turned back by the conservative forces of many state authorities. This moment also marked the end of those unified cultural movements in which politics, religion, art, and literature could all be seen as exponents of a single philosophical position. After this time, culture began to become fragmented into the compartmentalized aspects of the now familiar modern world. At this point artists, mystics, poets, and writers tended to go underground to pursue their dreams.

Nevertheless, the next generation saw a steady movement toward the unification of various German states under the leadership of Prussia, the most powerful single German state of the time. Wars with Austria (the Seven Weeks’ War of 1866) and the Franco-Prussian War (1870–1871) resulted in the consolidation of Prussian power among the western German states. The Franco-Prussian War ended with the victorious Germans occupying Paris and declaring the establishment of the Second German Empire on January 18, 1871, in the Hall of Mirrors in the palace of Versailles.

Austrian cultural history in the last half of the nineteenth century was marked by increasing demands made by ethnic minorities in the Austrian Empire—especially Hungarians and Czechs—upon the central German-speaking authority in Vienna. This pressure helped to promote ideas of a Großdeutschland, a greater unification between the Germanspeaking Austrians and the burgeoning German Reich to the west.

The last quarter of the century witnessed the growth of the German Reich as a world power with the development of advanced technology, overseas colonies, and a modern military.

Additionally, Germany continued to pioneer policies of public welfare, such as health insurance and benefits for disabled and elderly citizens. By the turn of the century, Germany was the most technologically advanced, highly educated, and industrialized country in the world. The expected national ambitions commensurate with these accomplishments in a world that had little room for an upstart major player in geopolitics could only lead to disaster.

Throughout the nineteenth century the symbolic world of volkism, the realm of scientific research, and the occult subculture were fermenting toward the eventual outpouring of an intoxicating brew in the twentieth century. But it must be remembered that all and everything the twentieth century manifested—the entire spectrum of activity—had roots in what went before it in time. There is nothing inevitable or natural about how any of these older ideas were used by later artists, scientists, or politicians. Each remains responsible for his own actions. We shall now explore in more detail the foundations of the folkish, scientific, and occult realms of the nineteenth century.
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CHAPTER 1

FOUNDATIONS OF VOLKISM

The Deep Background of What Became National Socialism

Folkish [Ger. völkisch] thought did not come naturally to the Germans of the nineteenth century. In essence there is nothing uniquely German about the idea. All nations with a keen awareness and high estimation of their ethnic culture, language, and history could be seen as being folkish, be they Russian slavophiles, Jewish Zionists, or Black Muslims. All peoples who survived and thrived in the earliest epochs of history were by necessity folkish in their outlook. Volkism simply sees its primary motivator as the preservation and promotion of the interest of one’s native people over all others—not necessarily because one’s native people is superior to others, but simply because the individual belongs to it and sees himself or herself as a part of its greater whole. Germans in the centuries immediately preceding 1800 were among the least folkish in Europe. Over the course of the nineteenth century, the Germans were educated into volkism, and while National Socialism was one particular historical outcome of this education, it cannot be seen as its inevitable result. Other historical and cultural manifestations were also possible. The concepts of nationalism and myth, coupled with the avenues of scholarship, art, and cultural movements, led the way in this early education of the people.


NATIONALISM

To understand the particular form of German nationalism we see in the nineteenth century, we must understand Romanticism. Culturally, this great movement can be said to have had its most widespread influence between the 1770s (instigated by the writings of the French philosopher Jean-Jacques Rousseau) and the watershed year of 1848. The Romantics turned away from the exclusive focus on Reason, the hallmark of the Enlightenment, and focused instead on a variety of interests, which included nature, the soul, love, the subjective experience of the religious impulse, and nationalism. The Romantics did not abandon Reason, which had been so idealized by the Enlightenment and its intellectual heir, Neoclassicism; they simply saw its limitations in the pursuit of the greater goal, which they shared with Enlightenment thinkers: the perfection of man. As modern thinkers, both Romantics and Neoclassicists hold that man could be perfected through the discovery and application of certain laws. The Neoclassicist saw these laws as being fairly simple and self-evident, whereas the Romantics saw them as being exceedingly complex, obscure, and subtle.

Both the Neoclassical Enlightenment and the Romantics held that man was a perfectible being. The Classicist thought that certain laws or regulations could be discovered rationally in nature and that man could be educated or manipulated along these lines to such an extent that the species of man would be perfected and thus would need no more laws or constraint. The Romantics also believed in the perfectibility of mankind, but they held that this perfection was something innate and that overmuch civilization had submerged this perfect, more primitive state. Both of these theories could be characterized as bordering on the occult, as neither has any verifiable basis for the claim that humanity is any more perfect as a species now than it has been at any point in the past.

The deeper roots of German Romantic nationalism lie in the philosophies of men such as Johann Gottlieb Fichte (1762–1814) and Georg Wilhelm Friedrich Hegel (1770–1831). Hegel emphasized the organic nature of culture and asserted that the differences between and among cultures represented manifestations of a natural order, while Fichte, in his Reden an die deutsche Nation (Addresses to the German Nation), actually broached the topic of German nationalism. The German proclivity for a dark form of Romanticism stems from the fact that in Germany the movement had its origins in the brooding precursor phase known as the Sturm und Drang (Storm and Stress) period (ca. 1765–1785), in which there was a great deal of interest in the night-side of reality, the occult, and the mysterious.

In the nineteenth century, a more mature form of Romanticism emerged that tried to actualize many of the aesthetic notions of the earlier time. There was an enormous interest in the distant past—yet the Germans tended to lag behind the rest of Europe with regard to solid knowledge about their own antiquities. This was because ancient Germanic material had been neglected for the most part since the Middle Ages and could only be recovered through refined scholarship. It was therefore the Romantics who developed the scientific tools necessary to rediscover this past.




THE BROTHERS GRIMM

Jacob Grimm (1785–1863) and his brother Wilhelm (1786–1859) joined forces to lay a scholarly foundation for the reawakening of Germanic identity and prestige. Together they founded the modern scholarly disciplines of folklore, comparative linguistics, and comparative mythology. Their researches probed into language, myth, heroic literature, legal history, and various kinds of folk traditions. Best known for their collection of “Fairy Tales” (Kinder- und Hausmärchen; 1812), their actual deeper motivation for all of their work was the redevelopment and recovery of a sense of Germanic identity to rival that of the Greeks or Romans. The underlying purpose for this was the instilling of a sense of a unified national identity in the politically disjointed German-speaking world.

The Grimms worked in Kassel as librarians and professors before moving to Göttingen to assume more prestigious posts. Their works were always understood by them to be part of an applied cultural endeavor and not simply a scholarly pursuit. In 1837 the Grimm brothers, along with five other professors, refused to pledge personal loyalty to the King of Hannover. These “Göttinger Sieben” (Göttingen Seven) lost their jobs because of their loyalty to the idea of a united German nation. After a short stay back in Kassel, both brothers were invited to assume professorships at the University of Berlin by King Friedrich Wilhelm IV of Prussia. Jacob and Wilhelm continued their work at the university until giving up their formal positions in 1848 and 1852, respectively. In 1848, Jacob Grimm was elected to the Frankfurt National Parliament, where he made speeches that reflected both his deep love of the fatherland and his interests in old Germanic philology. But Grimm was not suited to a political life, so he returned to his scholarly pursuits, which he continued right up until the moment of his death.

The Brothers Grimm issued several joint works, which include Kinder- und Hausmärchen (Tales for Children and Household), published in two volumes in editions spanning from 1812 to 1857; Der arme Heinrich von Hartmann von der Aue (Poor Heinrich by Hartmann von der Aue), 1815, which is an edition with commentary of an important Middle High German epic poem; Lieder der alten Edda (Lays from the Old Edda), 1815; and Deutsche Sagen (German Legends), 2 volumes, 1816–1818. The brothers also began the great German dictionary (Deutsches Wörterbuch) but only finished through most of the letter F by the time of their deaths. The project was not completed until 1960. Jacob completed the following projects on his own: Deutsche Grammatik (German Grammar) in 4 volumes, 1819–1837; Geschichte der deutschen Sprache (History of the German Language), 2 volumes, 1848; Deutsche Rechtsaltertümer (German Legal Antiquities), 1828; and Deutsche Mythologie (Teutonic Mythology), 4 volumes, 1835–1853. Wilhelm’s major individual efforts were Altdänische Heldenlieder, Balladen und Märchen (Old Danish Heroic Lays, Ballads, and Folktales), 1811; Ueber deutsche Runen (On Germanic Runes), 1821; and Die deutsche Heldensage (The German Heroic Legend), 1829. Together these works laid a firm foundation for the continuing development of the scientific study of old Germanic linguistics, mythology, and culture. In the Grimms’ minds, however, the results of these studies were to be applied to broader real-world cultural concerns.

At the conclusion of Jacob Grimm’s autobiographical essay, he says:

Nearly all my labours have been devoted, either directly or indirectly, to the investigation of our earlier language, poetry and laws. These studies may have appeared to many, and may still appear, useless; to me they have always seemed a noble and earnest task, definitely and inseparably connected with our common fatherland, and calculated to foster the love of it. My principle has always been in these investigations to under-value nothing, but to utilize the small for the illustration of the great, the popular tradition for the elucidation of the written monuments. (Quoted in Sweet 1911, 600)

This quote, better than any interpretation, indicates clearly that the significance of the Grimms’ works was intended to be a foundation for cultural activism and not merely a disinterested form of academic study.

One of the things that characterized the initial phase of the reawakening of the German national spirit—represented by Herder, Fichte, and the Grimms—was its positive nature. It was relatively unmixed with aggression or hatred toward an “enemy.” This aggressive spirit would, however, become an increasing part of the subsequent phase of German nationalism.




VATER JAHN

Approximately contemporaneous with the Grimms was the life of the Prussian patriot Friedrich Ludwig Jahn (1778–1852), the father of the German “gymnastics,” or Turner movement. For this reason, he was often referred to as Vater (Father) Jahn. In contrast to Herder’s view that all peoples (Völker) were different, yet equal in value in nature’s plan, Jahn held that only one Volk was closest to the divine model and was thus destined “to bring salvation and happiness to mankind” (Kohn 1960, 89). For Jahn, this was none other than the German Volk.

Jahn was an educator in a college preparatory school (Gymnasium) in Berlin and saw the reeducation of the nation as the key to its transformation into a folkish state. His activities took place in three different realms: he promoted militia groups called the Freikorps, who were patriotic military volunteers; he founded gymnastic associations (Turnerschaften); and he established student fraternities (Burschenschaften) at universities around the country. These latter groups accepted only Christian (i.e., non-Jewish) members and generally tried to promote serious activities and minimize drinking and dueling.

Jahn’s first book, which he wrote in 1799 when he was twenty-one years of age, was on Prussian patriotism. His best-known work, Deutsches Volkstum (German Folkdom), appeared in 1810. This work is a basic outline of his philosophy and contains sections on the formation and shape of an ideal state, education, the philosophy of the Volk and the state, religion, popular festivals, literature, and householding.

This educator of the Volk transferred his initial ideas of nationalistic Prussian patriotism throughout all of Germany. Jahn’s nationalism was fueled by an animosity toward all things foreign. This was developed from his reaction to the invasion of the German states by Napoleon. He was against teaching foreign languages (especially French) and the use of foreign words in the German language. This was generally a response to the fact that in the royal courts of many German states, the language used was often French. Additionally, he wished to instill in the people the idea of a “sacredness of nationality.”

For Jahn, Romantic nationalism took a decidedly anti-Semitic as well as anti-foreign turn. Whereas the Grimms developed their national consciousness on the basis of positive spiritual and subtle mythic levels, Jahn was a master of cultural organization and multilevel activism. He saw that a military wing was needed to provide the threat of physical violence, a program of physical fitness to combat what he saw as the overemphasis in the German character for spiritual or intellectual pursuits, and a network of social organization at the highest level of the intelligentsia. This latter goal was accomplished by creating the Burschenschaften, which would bring young men together in associations that would carry over into networks of loyalty for the rest of their lives.

Jahn did not always have an easy life. He was incarcerated in 1818 as a demagogue whose ideas about German unity were seen as a threat to law and order. During the same year he was incarcerated, his gymnastic associations (Turnvereine) were closed by royal decree. He spent six years in prison and remained under police surveillance for the next thirty-three years. However, times did change under his influence. In 1842, King Friedrich Wilhelm IV declared Jahn’s gymnastics to be a “necessary and indispensable part of the general education of young men.” Jahn, along with Jacob Grimm, was a member of the German parliament of 1848. There Jahn was recognized as a great German patriot and originator of the Burschenschaften.

As a symbol of his movement, Jahn adapted the swastika, or Hakenkreuz, which he discovered in archaeological studies of ancient Germanic Iron Age urns. But Jahn used a form of the symbol that consisted of four F-shaped arms. The “four Fs” indicated his formula: frisch, fromm, froh, frei—fresh, pious, happy, free (Bronder 1975, 105).

Vater Jahn’s ideology essentially combined Romanticism with Prussian patriotism and some of the French revolutionary ideas—all in the service of the concept of the Volk and of German patriotism.




RICHARD WAGNER

No figure towers higher over late-nineteenth-century volkism than that of the musical genius Richard Wagner. The story of his development and his legacy is indicative of the vicissitudes of the folkish movement in Germany in the bridge of time between that century and the following one. Richard Wagner (1813–1883) was a social as well as an artistic revolutionary.

In the early part of his career in Dresden, Wagner was an optimistic political revolutionary. But the events of 1848 convinced him that a more artistic and culturally revolutionary path was necessary. He developed the idea of the “total work of art” (Gesamtkunstwerk), which was to bring about a cultural and spiritual rebirth in the German people and thus lead to a whole new civilization. This idea of the total work of art was the never-before consciously attempted unity of sound, word, image, and movement (Kohn 1960, 190). We more ordinarily call these efforts the “operas” of Wagner. Most of these works had themes rooted in early or medieval German myth and legend. The most famous of these are the tetralogy Der Ring des Nibelungen (1869–1876) and Parsifal (1882).

Wagner was essentially a Romantic artist who saw his art as a revolutionary tool. He thundered “against the nineteenth century bourgeois world, against men without myth, passion and greatness” (Kohn 1960, 190). Essentially, Wagner attempted to synthesize the “spirit of the North” with the philosophy of Arthur Schopenhauer. For the early Wagner, the artist must be, at heart, a revolutionary—bent on the destruction of the state. More important than the state is the folk, “an organic and loving community of free individuals” (Kohn 1960, 198). According to Wagner, all great art can only originate in a true folk-community. Because no such community then existed, Wagner thought that no great art could actually be produced in this modern world.

Politically, Wagner envisioned a coming republican monarchy in which the basic problem of modern society, capitalism or plutocracy, would be vanquished. He saw a future in which a new Germany—free of class and capital—would create colonies around the world and bring a new form of culture to all peoples everywhere.

Although Wagner was a theoretical anti-Semite, he had many Jewish friends, followers, promoters, and collaborators. His anti-Semitism is quite ironic, as it appears that he himself may have been of largely Jewish ancestry (Bronder 1975, 373–74). In spirit and character at least, Wagner’s anti-Semitism was rooted in Christianity. In Die Wibelungen, a study that preceded his composition of the Ring Cycle, he equates Jesus and Siegfried. Siegfried was a “striking likeness to Christ himself, who died, was mourned, and was avenged . . . as we still take revenge on the Jews of today” (Kohn 1960, 195).

Parallel to Wagner’s anti-Semitism is his general racism. From early on, Wagner was a propagandist in Germany for the ideas of the French racial philosopher Arthur de Gobineau (1816–1882), who is sometimes referred to as the “father of modern racism.”*10 Gobineau held that races are unequal in value and that there exists a relative ranking of their qualities. Further, the abilities of a race as a whole depend on the purity of its blood, and so any mixing of civilizations by means of mixing of the races would have an inevitable deleterious effect.

As Wagner became more materially successful, he became more conservative in his views. With the growth of Wagner’s conservatism, his anti-Semitism also deepened. At the end of his life, he saw the Jews, capitalism, and democracy as parts of a greater whole. After the master’s death, his wife, Cosima, carried on and further developed this aspect of his ideology. She would eventually form an alliance with National Socialism as early as 1924.

It can be seen clearly in the progression of the philosophies from Herder and the Grimms to Jahn, and then on to Wagner, how the folkish idea developed from a positive and benign idea, suited to the development of a people’s identity and self-determination, into an instrument of aggression toward a perceived oppressor and even toward a cultural minority. Initially, there is nothing in volkism that necessitates any sort of anti-Semitic corollary. Yet, in the particular history of Central Europe, the coalition between folkish interests and those motivated by anti-Semitism became an ever-increasing reality.




MYTH

Throughout the nineteenth century the word and concept of myth grew in stature and importance. The serious pursuit of the deeper meaning of myth was a particularly Germanic one during this time. Most of the thinkers responsible for developing this concept and its understanding were either German or English.*11 In the earlier part of the century, the Enlightenment definition of myth seemed to dominate—that is, that myth was something akin to a fable, an untrue story told by simple and savage minds to explain what they did not understand. This attitude was weakened under the onslaught of Romantic scholarship, such as that of the Grimms, 
when it was shown that myth is a powerful and persistent feature of all cultures at all times.

No one definition of myth will satisfy all specialists in the field of mythography and be useful for the nonspecialist in a study of the kind we are presenting here. But we can clarify this multifaceted concept and bring it to bear on our topic. Let us begin with a definition offered by the great Mircea Eliade.

[M]yths describe the various and sometimes dramatic breakthroughs of the sacred . . . into the World. It is this sudden breakthrough of the sacred that really establishes the World and makes it what it is today. (Eliade 1963, 6)

Myth is something that is not necessarily factually true but rather describes a higher (i.e., derived from what Eliade calls the “sacred”) reality as it is made manifest in the consciousness of humanity. Myths describe an underlying pattern of reality that is often invisible in what we call history, but which nevertheless shapes history. In short, myths are conscious or unconscious metanarratives that explain the unseen reality from which all events unfold. History may be accurate or inaccurate because the data collected may be true or false, but myth is always true on a higher level. Although we think of myth in terms of the great mythologies of the past, in fact, myths are being created or re-created in contemporary life all the time. These “new” myths can usually be interpreted in light of archaic myths, but they often serve slightly different purposes than the ancient myths did.

For example, the myth of Germanic racial purity—the idea that the Germans were somehow more racially pure than their neighbors, a notion that can be traced back to the first century CE and Tacitus’s ethnographical work Germania*12—is a metanarrative used by adherents of the völkisch idea to explain why the Germans were a people of destiny with regard to the development of a better form of humanity (a Herrenvolk, or “Master Race”). The archaic mythic truth underlying this metanarrative is the fact that many ancient traditional peoples (i.e., tribes) have the unshakable belief that they are special, set apart from others, descended from the gods, and destined to fulfill some great and heroic purpose. As long as the myth remains just that—a myth, in all its power and prestige—it can serve a good purpose. But when, as in the case of the myth of German racial purity, it tries to verify itself scientifically, it runs the risk of being disproved and thus discredited.*13

At its core, the myth of volkism is that humanity is naturally segmented into various organic cultural entities, each one with its own integral biological, religious, material, and linguistic history and traditions. Furthermore, it is held that these divisions are good and healthy for the world and that work to ensure the viability of these various “endangered cultural species” is noble.

The concept of myth as a metanarrative will also be called upon to clarify matters in the fourth part of this book when we look at the mythology of Nazi occultism. There we will see that all of the factors that were present for the völkisch myth-makers and discoverers of myth of the nineteenth and twentieth centuries are likewise in evidence when it comes to the postwar search for meaning and power in connection with the history and symbolism of National Socialist Germany.

The current idea of myth itself developed from the time of Herder, who in 1767 was concerned about “how we can use mythology for the cultivation of our inventive powers, in order to approach the ancients in spirit rather than through imitation” (Feldman and Richardson 1972, 230). Myth in general was elevated to the level of a quasi-religion, which needed to be first discovered and then emulated to return modern man to a state of dignity and heroic stature. This is what Wagner was lamenting when he said that modern man was “without myth, passion and greatness.”

Knowledge of Germanic myth in particular was slowly being developed over the course of the nineteenth century. Jacob Grimm published the first edition of his Deutsche Mythologie (Teutonic Mythology) in 1835. This marked the beginning of the general scientific study of Germanic myth. Grimm’s work was followed by the less reliable but more popular Handbuch der deutschen Mythologie by Karl Simrock (1853–1855). In the last decade of that century several other major works on the subjects of Germanic mythology and religion appeared, such as those by E. H. Meyer (1891), Wolfgang Golther (1895), and Paul Hermann (1898).*14

It should be noted, however, that the more sophisticated levels of understanding of the mythology of the ancient Germanic peoples was not developed in time to be assimilated on a popular level during the generation in which the leaders of the National Socialist movement were growing up and being educated. Therefore, little of its true essence was ever actually expressed in the active ideology of Nazism.

Today, when we think of myth per se, we most often think of Greco-Roman mythology, or perhaps the Norse mythology that was preserved in medieval Icelandic literature. However, in Germany especially, there was a clear understanding of a medieval mythology as well—a heroic legendary set of narratives that spanned the spectrum from historical figures, such as Emperor Friedrich Barbarossa, to mythic heroes, such as Siegfried and Parzival. The Grimms had also done their part in the collection and popularizing of these legends—for example, in their compendium titled Deutsche Sagen.*15 The medieval chivalric world of the German knights as depicted in their own mythic tales provided a suitable set of values for the aims and aspirations of the völkisch enthusiasts. The martial virtues of faith, honor, courage, and loyalty could easily be transferred from the chivalric tales to the field of cultural warfare in modern times. Other equally knightly virtues such as milde (kindness) and mâze (moderation) were all too often conveniently ignored.

It can be seen that Wagner, in his effort to encode a new mythic structure founded on his ideas, but clothed in the aesthetic of the past, used both ancient Germanic and medieval imagery in this effort.

Although myth had been historically used by cultures of the past to mobilize a collective cultural, political, and military willpower, it had never before been so scientifically studied in preparation for the theories being put to practical use. This conscious effort is itself characteristic perhaps of some sort of modern decadence. But it can also be seen as the only possible way in which modern man can come to understand the power of myth in anything approaching a popularized form. The necessity for myth being put to use in a popular way hinges on the growing effects of democratization. As more people were progressively enfranchised in the political process, and were thus able to affect the political and cultural directions of their nations, thinkers and leaders had to devise more pointed ways of conveying mythic ideas to an ever-broader social spectrum to motivate the masses in great movements. Karl Marx used a modern mythology, while others reached back to the past to try to revive what was perceived to be a lost heroic ethos. Myth, as properly understood and defined, appears to be the most effective means for communicating at this deeper level of cultural reality.




ANTI-SEMITISM

Another symbolic theme of the nineteenth century was the growth of a new form of anti-Semitism. This theme belongs to the symbolic world of völkisch mythology because it developed in that framework in the late nineteenth century. To understand this trend requires some detailed knowledge of both modern and medieval cultural history. Ultimately, it will be seen that the form of anti-Semitism to which National Socialism subscribed was a secular creation of the nineteenth century but the substance out of which it was created was entirely rooted in medieval Christianity.

Although current popular culture might seem to insinuate it, the Nazis did not invent anti-Semitism. The term anti-Semitism was first coined in 1879 by the German writer Wilhelm Marr, who used it to identify a principle of his cause, which was to combat what he saw as growing Jewish influence in the social and economic life of Central Europe. According to the second edition of the Oxford English Dictionary, the term was first used in English in 1881—also in reference to the anti-Jewish cause. It was not used as a pejorative until 1935 in the context of anti-German propaganda.

Regardless of the history and implications of the term anti-Semitism, friction between the Jews and other peoples and religions is ancient and widespread. None other than Theodor Herzl, the founder of modern Zionism, said:

The Jewish question still exists. It would be useless to deny it The Jewish question exists wherever Jews live in perceptible numbers. Where it does not exist, it is carried by Jews in the course of their migrations. We naturally move to those places where we are not persecuted, and there our presence produces persecution The unfortunate Jews are now carrying the seeds of Anti-Semitism into England; they have already introduced it into America. (Herzl 1904, 4)

Some of the stereotypical cultural characteristics imputed to the Jews by their enemies go back to pre-Christian observers. The aforementioned 
Tacitus, a pagan Roman historian, wrote an extensive description of the Jews 
from his particular perspective (Histories, V, 1–13) at the beginning of the second century CE. In these comments, he describes the Jewish religion as being “paradoxical and degraded.” He roughly cites the events surrounding the biblical exodus of the Hebrews from Egypt but blames the exiles for bringing disease to Egypt and says that this is the reason why they were driven out of the land. Tacitus generally has nothing but disdain for the Jewish religion, which he, as well as other Romans, saw as tantamount to a superstition devoid of any philosophical sophistication. He depicts the Jews as a singularly immoral people: “Among the Jews all things are profane that we hold sacred; on the other hand, they regard as permissible what seems to us immoral” (Tacitus 1975, 273).*16 The reason for this special animosity probably stemmed from the perceptions that the Jews “despised the gods” and had “no feelings of patriotism” (Tacitus 1975, 273–74).†17 They stubbornly would not submit to Roman authority, while holding to beliefs of cosmic superiority. This was a formula destined to aggravate Roman sensibilities.

The comments made by Tacitus may seem surprising as they were written seventeen to eighteen centuries before the advent of secular anti-Semitism. However, they point directly to the ancient and deep-seated nature of the problem. Although systematic aggression toward the Jews is properly ascribed to the practices of the medieval Roman Catholic Church, it should also be remembered that the church felt itself to be the inheritor of the Roman Imperium—and perhaps with this inheritance came all the former animosities of that empire. In general, it must be said that virulent and organized anti-Semitism has historically been found exclusively in the religions based on Judaic myth and theology: Christianity and Islam.

So-called church fathers such as Augustine and John Chrysostom actually created a mythology in which the Jews were seen as a specifically evil race. This relegation of other peoples to a status of existential inferiority and odiousness is not foreign to mankind in general; it was popular among the Chinese, Japanese, Egyptians—and most especially among the Jews themselves, whose historicized demonization of Egyptians, Moabites, Canaanites, Philistines, and Babylonians reached mythic proportions. Generally speaking, the historical Indo-Europeans did not demonize “others” because they would, as a rule, intermarry with those whom they conquered. They were for the most part literally and figuratively xenophilic. A notable exception to this can be found among the Aryans of India, who were certainly Indo-Europeans yet famously rejected the indigenous population of the subcontinent—at least in their mythology.*18

Ultimately, the roots of ancient and medieval anti-Semitism, or animosity toward the Jews, may be traced back to their stubborn religious separatism and their mythic claims of exclusiveness. First Roman emperors, and later church councils, sought to limit the rights of Jewish citizens and subjects. For centuries, the Jews were generally restricted in the places where they could live and the kinds of professions they could pursue. Medieval papal decrees preventing Christians from lending money and charging interest on loans (usury) or acting as bankers, for example, both opened this line of endeavor to Jews and endeared those same Jews to secular kings, who often needed this loaned capital to finance their state apparatus and military campaigns.

The idea that animosity was properly and piously directed toward the Jews because they were somehow responsible for killing Christ developed later. This idea was perhaps an influence from primitive European (including Germanic) religious conceptions. If Christ is the same as God, and God is “our Father,” then someone who murdered him should be subjected to the custom of blood vengeance. Of course, this whole paradigm ignores the supposed theological and soteriological function of Christ’s death: his death and resurrection as signs of God’s eternal grace and as a prerequisite for universal salvation. As illogical as this motivation for dislike of the Jews might be, it was nevertheless a powerful impetus for anti-Semitism among the masses of European peasants for centuries. In the Middle Ages, Jews were often blamed for calamities such as the Black Death in the fourteenth century and were expelled from areas such as Germany to be relocated in the eastern frontiers. In the medieval mind, God was punishing Christian people with these calamities for not sufficiently avenging Christ’s death at the hands of the Jews.

Ancient and medieval forms of anti-Semitism, however, provide a clear background and context for later modern secular anti-Semitism. Without the earlier medieval and church-based context, the phenomenon of modern, nineteenth-century “biological” anti-Semitism would have been utterly impossible. The modern form of anti-Semitism proper is traced directly from the progressive emancipation of the Jews in the eighteenth and early nineteenth centuries. This general emancipation, or lifting of legal restrictions on the Jews, came in the wake of the Enlightenment. Friedrich the Great of Prussia (1740–1786) began to lift such restrictions encouraged by literary works such as Nathan der Weise (Nathan the Wise) by Gotthold Ephraim Lessing (1779). The American constitution (1789) provided for full citizenship regardless of religion. In France, the Revolutionary Constitution of 1791 provided for full rights of citizenship for the Jews, but those rights were eroded by the Napoleonic decree of 1808.

The general emancipation of the Jews followed throughout the northern part of Europe after the middle of the nineteenth century—for example, in Holland (1848), Denmark (1849), Britain (1858), Austria (1866), Prussia (1869), Sweden (1870), in united Germany at its inception (1871), Switzerland (1874), and in Norway (1891). This emancipation from legal restrictions on the participation of Jews in the economic and political activities of these countries was concurrent with the socioeconomic effects of the Industrial Revolution (1750–1850). The social upheavals connected to these economic developments, which occurred under the influence of liberalizing political policies (among them the emancipation of the Jews), caused deep-seated resentment and anxiety in more conservative cultural enclaves. It is among those who resisted modern development that the later form of anti-Semitism was inspired, in part, as a reaction to the increasing economic and political role of a people who had traditionally been considered a foreign nation resident within a host nation—be that Germany, England, France, or wherever.

The fact that the Jews were devoted to the development of their intellectual capacities, deeply honored learning, were often trilingual and not seldom highly ambitious once freed from the restrictive laws imposed from the Middle Ages, led to the circumstance of Jews often gaining great success in their host cultures in all fields in which they were allowed to participate. Their overrepresentation in high-level professions would later be used as proof of their conspiratorial nature.

The general intellectual foundations of anti-Semitism were being laid throughout the nineteenth century with racial theories and theories of racial inequality by Gobineau, which advanced the superiority of the Aryan race, and other thinkers and theorists such as Wagner, with his Judentum in der Musik (Judaism in Music; 1850 and 1869), and Houston Stewart Chamberlain, whose Die Grundlagen des 19. Jahrhunderts (The Foundations of the Nineteenth Century) appeared in 1899. But it was not until after the word anti-Semitism was first coined by Wilhelm Marr in his work Der Sieg des Judentums über das Germanentum (The Victory of Judaism over Germanism; 1879) that we can begin to speak about the kind of thinking that led directly to the form of anti-Semitism to which, for example, National Socialism subscribed.

Although the roots of anti-Semitism can be traced directly back to the medieval opposition between Judaism and Christianity, in modern times this shifted to an opposition between liberal modernism and conservative tradition. Jews were progressively liberated and brought increasingly into the mainstream of Western European social and economic life by expanding liberal economic and political reforms. Clearly, many modern anti-Semites interpreted the increasing presence of Jews in their society as the cause of the unwanted changes, not as an effect of those changes. If the principal opposition had remained religious—that is, a rivalry between Judaism and Christianity—then the völkisch movement in Germany would not have been so quick to be involved in anti-Semitism. But, as Hitler points out in Mein Kampf, in the mind of the Germanic nationalists, a minority had to be identified and targeted for hate simply as a mechanism to engender fierce nationalistic identity and solidarity among the majority.*19 Traditional religion had been discredited among many leaders of such movements, perhaps, but the masses were still deeply—even if unconsciously—moved by medieval passions. It was therefore necessary for the nationalists to reorient the nature of the animosity toward the Jews from a religious one to a racial or biological one. But obviously without the Christian medieval background, anti-Semitism would have been an impotent tool in the efforts of nationalistic theorists to galvanize and manipulate the masses.

When people today use the word Nazi as a pejorative term, it is interesting to ask them: “What’s so bad about the Nazis?” The vast majority of people will have no answer to this, because of the abysmal level of ignorance that pervades contemporary society. However, the very few who do have a cogent answer will perhaps refer to the Nazis’ mass murder of the Jews. If we view this crime as a criminologist would, we may ask: What was the motive for the crime? Clearly, the deep cultural and historical motives lie in ancient Roman, Roman Catholic, Lutheran, and general Christian animosity toward the Jews played out over almost two thousand years of history. For purposes of this study, we must acknowledge that the criminal motive is not directly connected to ideas of volkism or the occult. These connections are tenuous and indirect at best when compared to the long-established and deep-seated motives of the medieval mind of Europe. It is just as clear that later efforts to create a mythology of occult Nazi evil—with paganism, the occult, weird science, or even Satanism (!) as motivating factors behind Nazi crimes—are actually quasi-organized attempts by the true criminals to misdirect any would-be detectives. Realistically, the sum total of German involvement with the occult and related alternative cultural ideas that are the topic of this book is relatively insignificant when compared with the deeply established and usually quite conscious attitudes that were instilled in the ordinary German of the early twentieth century and that have their roots in the Middle Ages. The degree to which the leadership of National Socialism did employ occult techniques to manipulate the masses is only intelligible when we understand that the object of these manipulations would not have been pagans and occultists but rather the collective unconscious, or “mass mind,” of the average and ordinary Central European citizens of the day.

As a side note, I believe that during the time of the Second World War itself, most average Americans or English people, when considering the question “What’s so bad about the Nazis?” would mainly have been enraged by the Nazis’ arrogant attitude about being a Master Race—when it was widely believed that we (read: Americans or English) were the real Master Race, after all! We will see that even “fringy” occult-type anti-German propaganda during the war (such as that of Lewis Spence) also tended to imply this attitude.




THE NINETEENTH-CENTURY FOUNDATIONS OF TWENTIETH-CENTURY VOLKISM

The underlying phenomenon that we identify as “volkism” is not limited to Germany nor to the modern world. It is simply the technical term for the manifestation of a mythic understanding of national (biological) heritage projected into the world of symbols and signs. In the Germanic world, a similar phenomenon was seen to manifest itself in Scandinavia in the early modern period when the Swedes thought of 
themselves as descendants of Atlantis and to be the “original people.”*20 In fact, of course, such self-modeling is a feature of most archaic societies—“volkism” in principle was the rule of the day in ancient China, Israel, and India among the tribes of the Mediterranean from the Spartans to the Romans. Nazi Germany was merely the last of the major modern European nations to actualize these beliefs, and it did so in such a dramatic and colossal manner that it has come to be almost exclusively identified with a process of which it is merely the most memorable example, but certainly not its last.†21




THEOSOPHY

The seeds of volkism had been sown by the myth-makers and mythresearchers, by the visionaries and national educators of the earlier part of the nineteenth century, but the water and fertilizer for the true growth of the völkisch movement was clearly provided by the occult school of thought known as Theosophy, especially as espoused by its leading figure, Helena Petrovna Blavatsky.

Theosophy did not enter into an ideological vacuum when it arrived in German-speaking Central Europe in the 1880s. There had already begun a general movement toward cultural alternatives there, a movement that goes by the German label Lebensreform (Life Reform).*22 Reforms in many areas of life were envisioned largely by German thinkers: these included the environment, nutrition, health/ medicine, sexuality, farming, land-use, education, clothing, theater, art, and human spirituality. The Reform movement is the great-grandfather of the American hippies†23 of the 1960s and must be viewed as a broad and all-inclusive movement beyond the model of partisan politics. The men who made up the Nazi leadership came of age when this movement was in full swing, which perhaps accounts for a great deal of the unorthodox beliefs held by many of these men—for example, why Hitler was a teetotalist, antivivisectionist vegetarian!

The Central European occult revival was just one part of the general Reform movement. The breadth of this movement is perhaps responsible for the depth to which new and unusual beliefs could so quickly penetrate the culture at a mass level. For the most part the ideas of the Reformers were and are good and wholesome ones. But the additional dynamism that these ideas insinuated into the turn-of-the-century culture also accounts for the radicalism that was comfortably practiced by that generation.

Blavatsky and Theosophy

The most important single event in the rise of the occult revival of the late nineteenth century in Europe was the foundation of the theosophical Society coupled with the works of its leading ideologue, Helena Petrovna Blavatsky (1831–1891). The major text of the theosophical movement, The Secret Doctrine (1888), is often cited in the literature of occult Nazism as somehow being the basis of Nazi racial doctrine and a host of other things. While the influence of Theosophy should not be underestimated when it comes to the general alternative culture of Europe and Germany in the late nineteenth and early twentieth centuries, a direct transference of theosophical doctrine to National Socialism proves untenable. Rather, Theosophy provided a modern, eclectic alternative myth with which to oppose mainstream culture. Such alternatives always prove valuable to revolutionaries of any stripe, who seek first to destabilize the status quo and then to insert a new mythology with which to reshape society.
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Helena Blavatsky, whose maiden name was von Hahn, was descended on her father’s side from ethnic Germans. Born in 1831 in Ukraine, she had a stimulating childhood with inspiring female role models: her mother wrote feminist novels, and her grandmother was a dilettante in science. Helena was known for her active imagination and ability to spin wild tales. But when she was seventeen she was married off to a man twenty-three years her senior, Nikifor Blavatsky. He took her to Yrivan, Armenia, where he was to be vice governor. Soon thereafter Helena abandoned her husband, taking only his name with her to Constantinople.

The next twenty-five years are shrouded in mystery due to a lack of information. During this time, she supposedly traveled in Europe, the Middle East, and North America. She became involved in spiritualism and led a generally Bohemian lifestyle—she bore as many as two children out of wedlock and indulged in the use of drugs, especially hashish.*24

In 1871, Helena Blavatsky founded a spiritualistic society in Cairo: the Societé Spirite. She eventually emigrated to the USA in 1873. The following year she met the journalist and occult enthusiast Henry Steel Olcott. The two became friends and partners in the business of the occult. In 1875 they founded the Theosophical Society (TS). Although Blavatsky was not the sole leader of the group at first, it was her charisma and voluminous writings that attracted and retained most Theosophists.

Not long after founding the society, Blavatsky visited the house of Hiram Carson in Ithaca, New York. The purpose of her visit was to help him make spiritualistic contact with his daughter, who had recently died. Based on the books she found in Carson’s library, she began to write her first major work, Isis Unveiled. From the title it can be seen that this book traced—as has been usual in “New Age” thinking since the time of Plato and Alexander the Great—the theosophical spiritual tradition back to ancient Egypt.

During its first few years, the society was not very successful. It seemed to lack any definition or identity outside spiritualism, and in making links to the myth and magic of Egypt and the Middle East it differed little from the mainstream. But Blavatsky began to forge a new identity for the group linked to India and the Aryan world. In 1878, there was a brief official merger between the TS and the Arya Smaj, an Indian cultural and political organization promoting a return to archaic Vedic, Aryan (Indo-European) values and customs. This was the start of a long-running close relationship that the TS would have with Indian society and politics. In 1879 the headquarters of the TS were moved to India. Theosophy became open to ever increasing amounts of Indian and Tibetan teachings.

It is only after the move to India that the Mahatmas (Great-souled Ones), or Masters, became an integral part of theosophical teachings. Blavatsky would later claim that she had been taught by them in Tibet, back in the obscure pre-1873 period of her life. It seems most likely that the Myth of the Mahatmas was created as a sort of sorcerer’s trick to gain prestige, power, and charisma so as to give the message of Theosophy greater influence. Blavatsky had repurposed her mediumistic talent for communicating with people’s dead relatives into an ability to make contact with “Hidden Masters.”

The last five years of her life were devoted to writing her magnum opus, The Secret Doctrine (1888). This text is the chief summation of theosophical teachings. The society reached new levels of influence. In 1891, Blavatsky died. But her words and ideas would guide the Society for the foreseeable future.




THEOSOPHY: OCCULT MYTHOLOGY

There is no more important organization to the so-called occult revival of the nineteenth century than the Theosophical Society. It would exert formative influence on many other writers and groups, including the Hermetic Order of the Golden Dawn in England. The Secret Doctrine would become a sort of occult bible for countless individuals and organizations, regardless of whether they openly acknowledged the influence.

In fact, The Secret Doctrine does not seem to have been a singular text but instead started out as a three-foot-high stack of written pages with little organization, which Blavatsky brought to England from her sojourn in America (Campbell 1980, 60). Nevertheless, Theosophy did emerge as a more or less coherent system with certain major doctrines.

Theosophical Doctrines

Theosophy appealed to the educated minds of the nineteenth century because it successfully incorporated the idea of evolution into a spiritual framework. The ideas of Charles Darwin were certainly controversial, and remain so, yet the educated minds of the day tended to believe in this scientific theory. Evolution was found as a myth underpinning the origin and development of the cosmos (cosmogenesis) and of mankind (anthropogenesis). When it comes to the cosmos, great cycles of time are envisioned, called the Days and Night of Brahma: ages of cosmic expansion and contraction. Seen in the history of the development of humanity, Theosophy teaches an elaborate theory of root races. Of these there will eventually be seven. We are presently at the end of the evolution of the Fifth Root Race (the Aryans). Preceding the Fifth Root Race were the First Root Race (bodiless astral entities), the Second Root Race (boneless etheric entities), the Third Root Race (androgynous Lemurians), and the Fourth Root Race (giant Atlanteans). The Fifth Root Race is now dominated by the Aryans, but two further Root Races will evolve: the Sixth and Seventh Root Races, which will be vastly superior to the sort of mankind that currently exists.

Certainly, when it comes to race and interbreeding of races, Blavatsky cannot be seen as a precursor to Nazi ideology in any technical sense. She says:

Occult philosophy teaches that even now . . . the new Race and Races are preparing to be formed, and that it is in America that the transformation will take place. . . . Americans of the United States have already become a nation apart, and owing to a strong admixture of various nationalities and inter-marriage, almost a race sui generis. . . . They are . . . the germs of the Sixth sub-race. (Blavatsky 1888, II, 444)

This will eventually evolve into the Sixth Root Race.

Theosophical teachings on the nature or constitution of the individual human being are generally drawn from esoteric Eastern traditions. Blavatsky (1888, II, 596) sees Man to be made up of seven constituent parts:


	Universal Soul (Atman)

	Spiritual Soul (Buddhi)

	Human Soul, Mind

	Animal Soul

	Astral Body

	Life Essence

	Body



These correspond, of course, to the seven levels of human evolution encoded in the doctrine of the Root Races. The individual human is subject to the laws of reincarnation and karma roughly as defined by Eastern teachings: after death, reincarnation will occur in a higher or lower state, depending on the moral and spiritual nature of the life just lived and according to the actions (karma) of the individual.

Fundamental to theosophical mythology is the idea of the Hidden Masters and the origin of the teachings in Central Asia. The Central Asian origin myth provides a suitably remote and exotic locale to supply prestige, mystery, and a certain kind of plausibility—the world was less well known then and unexplored territories were extremely mystery laden. The Central Asian myth did two things: it removed the center of gravity from Egypt and the Middle East and transferred it to a location in keeping with what was believed at the time about the origins of the Aryans. The Hidden Masters who regularly communicated with Blavatsky provided authority and prestige on a continuous basis for her. The idea of a hidden directorate is an ancient one and is appealing to people in times when history seems to be spinning out of control. The existence of a master plan is reassuring.




THEOSOPHY IN GERMANY

On the one hand, Theosophy as a set of ideas, and the Theosophical Society as an organization, had great success in Germany. On the other hand, however, it was also subjected to radical reforms as offshoot philosophies were quickly and vigorously developed by German and Austrian innovators and syncretists. Ideas that lay dormant or unemphasized in Blavatsky’s thought were sometimes brought to the forefront and developed in ways that responded to particularly German-speaking Central European cultural needs. Theosophy must also be seen in the context of the larger Lebensreform movement of Central Europe in the late nineteenth and early twentieth centuries.

The Theosophical Society and the writings of theosophists were introduced into the German-speaking world roughly ten years after their appearance in English. The Germans were thorough and for the most part enthusiastic in their acceptance of these basic ideas, which appealed to many sectors of German society. There was an early Theosophical Society in Germany in 1884 followed by new impulses from Franz Hartmann, Paul Zillmann, and others. The German sector was prolific in the production of multivolume series of published works, which included translations from English as well as original texts. Die Geheimlehre, the German translation of The Secret Doctrine, appeared between 1897 and 1901. By 1902 the Theosophical Society was well established in Central Europe, with major centers in Berlin and Leipzig, groups in ten other cities, and as many as thirty smaller circles throughout the region. The German branch of Theosophy was much more involved in the scientific, or pseudoscientific, investigation of psychic phenomena than was the parent TS.

In Vienna, Friedrich Eckstein founded a branch in 1887. Rudolf Steiner was a member of this circle. This group was artistic, subjective, sentimental, and made up of cultured individuals devoted to “mystical Christianity” and “personal Gnosticism” (Goodrick-Clarke 1985, 30). After the turn of the century, this group became increasingly anti-Catholic, nationalistic, and interested in mythology and folklore.

Two major figures from Austria, Guido von List and Lanz von Liebenfels, were directly and profoundly indebted to Theosophy for significant parts of their ideologies. As we will see when we study these two individuals and the movement they collaborated on, which Lanz called Ariosophy,*25 we will recognize many theosophical traits. Certain theosophical ideas were certainly the starting points for the development of Ariosophy, but Theosophy is not identical to Ariosophy, as many Nazi mythologists would like for us to believe.

Maximilian Ferdinand Sebaldt von Werth

Perhaps the most important, yet at the same time most obscure, link between Theosophy and Ariosophy is the person of Maximilian Ferdinand Sebaldt von Werth (1859–1916). This prolific writer was a bank director in Berlin, chairman of the theosophical lodge in that city, and a member of the Druiden-Orden (Druidic Order). He wrote several books on what he termed sexual magic and eugenics, most of which appeared under various pseudonyms, such as Maximilian Ferdinand and Professor G. Herman. He edited the journal Die Schönheit, which extolled nudism and the cult of beauty of the human form. In partnership with Richard Ungewitter, he formed the first nudist organization in Germany in 1906. This was the Wissenschaftliche Nacktloge A.N.N.A. (Scientific Nudist Lodge—Aristocratic–Nude–Nation–Alliance). Shortly before his death, Sebaldt von Werth held a lively meeting of the League for Naturalists (Bund für Naturkenner) on the topic of “The Geosophic Causes of the War”—in this case, of course, the contemporary Great War, which was still raging at the time. At this meeting, Johannes Balzli and Peryt Shou (1873–1953) had a heated argument about the occult geographic and temporal causes for the current war.

Sebaldt von Werth identified himself in his works as a “druid.” This, however, did not have the meaning one might suspect. Sebaldt von Werth clearly sees the idea of Druidism as a common Celto-Germanic concept, an idea that goes back to an earlier time when druids, megalithic monuments, and Germanic antiquities were indiscriminately mixed together.*26 At the end of the nineteenth century, he was active in forming spiritualistic groups in Central Europe called Psychologische Gesellschaften.

An interesting aspect of Sebaldt von Werth’s ideology is his belief in an ancient link between the German and Jewish cultures. This stems from the time of Atlantis in his mythic explanation. Because he was himself of partially Jewish ancestry, this particular idea must have appealed to him greatly. He was not alone in having such ideas, however. For example, similar beliefs were held and articulated by the writer and later NSDAP member Hanns Heinz Ewers, who wrote an article titled “Why I am a Philosemite” (1916).

A survey of Sebaldt von Werth’s works (most published between 1897 and 1909) demonstrates the clear lines of influence between himself and men such as List and Liebenfels. But at the same time, he was a unique thinker: he embraces Monism and demonstrates an eclectic approach, but often rebukes mainstream Theosophy for its Buddhistic bias, and rejects anti-Semitism.

His major works include D.I.S.: Die Arische Sexual-Religion (1897), a voluminous work on “Aryan Sexual Religion” that is reminiscent of the style of Blavatsky’s Secret Doctrine. This book is made up of three parts: I. Diaphethur (Dis-Vater) Sexual-Mystik der Vergangenheit (Sexual Mysticism of the Past); II. Iggdrasil (Ich-Tracht) Sexual-Moral der Gegenwart ([Ego-Raiment] Sexual Morality of the Present); and III. Saeming (Besamung) Sexual-Magie der Zukunft ([Insemination] Sexual Magic of the Future). Another major contribution was Genesis: Das Gesetz der Zeugung (Genesis: The Law of Procreation), published in Leipzig in five volumes between 1898 and 1903. In 1909 he published “Nackte Wahrheit:” Aktenmässige Darstellung des Verhältnisses zwischen Schönheits-Abenden und Nackt-Logen (“The Naked Truth”: A Documentary Presentation of the Relationship between Evenings of Beauty and Nudist Lodges).

Sebaldt von Werth’s use of Germanic names and words and imagery are often much more suggestive than they are substantive. In general, it appears that he was more a part of the world of the Central European Reformbewegungen*27 than he was of the strictly Pan-Germanic mystical milieu of men such as List and Liebenfels.

It is noteworthy that the substance and core of the mysticism extolled by Sebaldt von Werth was rooted more in the popular scientific milieu of turn-of-the-century Central Europe than it was in the symbolic and mythic world of the Norse gods as inspired by Wagner. Clearly, the aims of Sebaldt von Werth were largely eugenic and directed toward the unfolding of something like the next theosophical Root Race. The mysteries are seen as physical and biological realities and not reserved to symbolic and mythic paradigms.

Although Sebaldt von Wirth clothed the aesthetic of his work in a Germanic and Nordic facade, it included elements from Christian, Buddhist, and Hindu ideologies. In other words, it followed in the general line of thinking pioneered by Blavatsky but with a predominantly Celto-Germanic tone.

Sebaldt von Werth widely uses ideas drawn from the biological sciences of his day. It is in this field that we will find many of the now obscure and discredited ideologies that were at the heart of a great number of the major basic assumptions of National Socialism.




THE ROOTS OF POSITIVE CHRISTIANITY

Because later mythology about Nazi occultism has focused so much on ideas of paganism and “weird science,” one aspect of the movement that has gone virtually unremarked—although it is the only occult topic that would later be explicitly mentioned in the Party Program of the NSDAP—is “Positive Christianity.” At first glance this formula appears to be a general reference to some sort of “affirmative” Christianity. But this is not the case. In this context, the German adjective positiv (from the French positif) actually refers to the philosophical concept of the application of critical knowledge and reason to the questions of theology and biblical text criticism pioneered by nineteenth-century thinkers such as Emil-Louis Burnouf (1821–1907) and Paul de Lagarde (1827–1891).

For some, the practice of what became known as biblical textual criticism among German philologists in the nineteenth century provided a deep blow to the possibility of believing in the doctrines taught by the church over the previous centuries. Such criticism had begun as early as the late seventeenth century, but it reached a high point among German philologists of the nineteenth century. As the Bible was scientifically (linguistically) demonstrated to be a hodgepodge of texts written at different times by various interests and authors, with little underlying coherence, it became harder for thinking men to believe in the mythology constructed by the churches. This, then, opened the door for elite thinkers to engage not only with a burgeoning atheistic scientism but with various forms of neopaganism as well.

Obviously, people had been thinking about the person of Jesus in a similar critical way for a long time. One is reminded of the third president of the United States, Thomas Jefferson, who created his so-called Jefferson Bible by taking a straight razor to the text and cutting out all references to things he thought to be unreasonable.

The French philologist Emile Burnouf was a professor of several oriental languages and an early (if poor) Indo-Europeanist. He identified the European connection to what he discovered in Sanskrit texts and thought he found the oldest Aryan religion. He spent most of his time still speculating on biblical tales, however. He thought the Hebrew peoples were really two different races: one that worshipped Elohim—who were Semites—and one that worshipped Yahweh. The latter group were centered in the Galilee region and were, in fact, Aryans. In Burnouf’s mind, this racial difference explains why Jesus (an Aryan) was rejected by the Semites and accepted by Greek speakers.

Within this new criticism in Germany there continued to develop a strong element of nationalism and anti-Semitism. In the years prior to the establishment of the German Empire (1871), these trends were revolutionary, whereas after that date they became more conservative. The anti-Semitism of these thinkers was just another layer on top of the deep, persistent, and centuries-old anti-Semitic features of the mainstream churches (both Catholic and Protestant).*28

In Germany, Enlightenment biblical criticism developed an agenda of “de-Judaizing” Christianity in the name of Reason. Johann Semler was a leader in this movement. He advocated for the emancipation of the Jews in civic life but also heavily criticized the Jews and Judaism using medieval stereotypes. The hidden agenda of some intellectuals at this time appears to have been to secularize the Jews and then absorb them en masse into the mainstream of European culture, thus eliminating them from history. Some even see the advent of Reform Judaism as a ploy to convert the Jews to something other than Judaism. To be fair, this intellectual movement toward textual criticism, with adherents such as J. G. Herder and August Schleiermacher, also led to advances in our abilities to interpret and understand texts and symbolic data from ancient sources. Using these methods, scholars have been able to show that the Jesus created by the church was a composite of ancient myth, a body of ethical teachings by a certain contemporary teacher (or tradition of a school of such teachers), and a fictional biography of the Jesus figure. This line of thought did not necessarily lead in anti-Semitic directions, but for many it did.

The grandfather of German Positive Christianity was Paul de Lagarde, a professor of Oriental languages (e.g., Syriac, Aramaic, Coptic, Hebrew, Persian, etc.) at Göttingen. Alongside his philological work, however, he developed an interest in the development of a new religion of the future rooted in a more purely German mind-set. He began writing prolifically on these topics after 1853, and his ideas were influential on both Wagner and Chamberlain. Through the pens of these writers, Jesus was transformed into an Aryan hero struggling against the Jews and Judaism. The magical or miraculous aspects of the story of Jesus were minimized (just as Enlightenment thinkers had done). Jesus was seen as a heroic teacher, whose death was a tragic consequence of his struggle—but not the prefigured ultimate sign of God’s grace. It was commonly argued that the population of the Galilee region was Indo-Germanic, not Semitic, hence the Aryan pedigree of Jesus. Some suggested from ancient sources, both Christian and Jewish, that he was the biological son of a Roman soldier named Pant(h)era (= Tiberius Julius Abdes Pantera). In the history of Christianity, a reimagining of Jesus in the image of the believers is not an uncommon occurrence—most strikingly, an example we see today is the “Black Jesus” phenomenon among modern Americans of African descent.
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