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Preface

A hundred years ago, the psychoanalyst Otto Gross spoke of "the cultural crisis". — Much later Freud would speak of Civilisation and its Discontents,
 and Jung of a loss of soul in Modern Man in Search of a Soul.
 — Central to this crisis of modernity is a spiritual concern continuing into current post-postmodernity. This started with religion and science beginning to split apart in the 17th Century. In the wake of Enlightenment, Marx called religion "the opium of the people"
, and 40 years later, Nietzsche pronounced God dead.
 
Yet, simultaneously with the Enlightenment, somewhat underground, the Romantics continued a tradition where the newly acquired knowledge could be joined with religious feelings. Shortly after Nietzsche’s statement, a late development of the Enlightenment, psychoanalysis was born, and we find both traditions represented: one rationalistic, insisting that science and religion be separate. Yet very early on ( like a return of the repressed ( a tradition formed in opposition to Enlightenment's rationalism: one that insisted on a unity between science and religion, pointing to the postmodern and beyond. Because of this, psychoanalysis is capable to play an important role in a possible rapprochement of science and religion in general.
In what follows I want to portray the sources of this tradition within the history of analytic theory. It began just over a hundred years ago when the psychoanalyst Otto Gross met the anarchist Erich Mühsam and his partner, the religious scholar Johannes Nohl. Following a brief introduction to the philosophical climate of the 19th Century, I shall introduce the fruits of their collective endeavour: the concept of a union of psychoanalysis, religion and revolutionary politics. In a final part I shall present the reception of these ideas, concluding with a critical evaluation.
Introduction

Nietzsche had not simply declared God dead. He did have profound doubts: not only had he called himself God's "murderer", he had also asked, "Are we not going astray in an infinite void? Is it not just emptiness that breathes upon us?"
 — almost expressing a longing for a re-linking with the numinous. 

Max Stirner, the more radical precursor of Nietzsche, writing at the same time as Marx, proclaimed: “My concern is neither with God nor with man, [. . .] but exclusively my own, and it is [. . .] unique, just as I am."
 Stirner's advocacy of the authenticity of that which is one's very own is a cornerstone of Otto Gross’s psychology and we encounter it — again much later ( in Jung's concept of the Self: "[o]ne cannot consider the concept of the self apart from its similarity to a GOD-IMAGE.’ 
 Jung sees psyche's engagement with the numinous as an attempt to bridge the gap between faith and knowledge: 
Faith lacked experience and science missed out the soul. Instead, science believed fervently in absolute objectivity and assiduously overlooked the fundamental difficulty that the real vehicle and begetter of all knowledge is the psyche, the very thing that scientists knew least about for the longest time (1950, para. 268).

In contrast Freud, representing the rationalistic branch of psychoanalysis, in 1907 called religion a "universal compulsory neurosis"
, a "partial derivative [. . .] of sexual drives".
 

Concerning the attitude of psychoanalysis still in the 1960's, psychoanalyst Tilman Moser writes,

The denial of religious problems was then still the rule in Freudian analysis, because for us analysts, Freud had gotten to the bottom of religion with a finality [. . .]. Only Jung, the godly alchemist and political gangster, was still poaching in the transcendental realms, thoroughly despised by us enlightened Freudian rationalists.
 

Earlier, Jung had commented, " in the place of a jealous God whom he had lost, [Freud] had substituted another compelling image, that of sexuality” 

Still, such critique implicitly seems to be based on a necessity to separate faith and knowledge. Yet for quite some time this holds no longer true for a number of scientists: Einstein stated, "The most important function of science is to awaken the cosmic religious feeling and keep it alive."
 And he continued, "I maintain that cosmic religious feeling is the strongest and noblest incitement to scientific research."
 Might psychoanalysis be another science that is particularly apt to form a part of this bridge? In what follows I want to show that Otto Gross and Johannes Nohl, together with Erich Mühsam gave the initial and crucially impulses in this direction. 

Otto Gross (1877 - 1920)

Otto Gross is born into a bourgeois Catholic home. From the very beginning, in his work he engages with issues of ethics, morals and religion. He saw human relationships as being perverted by power. 

Correspondingly, Andrew Samuels writes, 

there are power issues in the therapy relationship itself which, if overlooked, prevent a certain kind of spiritual communication between therapist and client from taking place. The idea of [. . .] equality [. . .], is an ethical penetration of the psychotherapy relationship that leads to an enhancement of the spiritual experience [. . .] it can generate.

The concept of "absolute equality" corresponds to the anarchist principle of mutuality and mutual help. Gross introduced this principle into analytic theory and clinical practice, thus creating the basis for a relational analysis. He recognised the religious dimension when he defined "relationship as the third, as religion".
 
In Ascona, Gross was working ‘on a book conceived to re-introduce the cult of Astarte to present times’.
 Astarte is one of the names of the great goddess in the Middle East. (Our term ‘Easter’ derives from it.) She was a lunar goddess and her cult ‘included various excesses’
 and ritual orgies.   
Questions Gross posed ultimately remain as yet unresolved: How are the demands of an ethics free of power and a religion of love and mutual respect to be realised in the personal life intimately linked with the political?

Erich Mühsam (1878 - 1934)
Erich Mühsam was born into a bourgeois Jewish family. As a writer and bohemien in Berlin, Mühsam became friends with the anarchist socialist Gustav Landauer. Of particular interest for our present purpose is Landauer's linking of religion and radical politics. In 1904 Mühsam entered an intimate and also erotic friendship with Johannes Nohl, for Mühsam "the most powerful event in my life".   

Both Landauer as well as Mühsam died violently: Landauer was beaten to death by a mob enraged about the anarchist loosening of traditional morals during the Munich revolution of 1919. (There is a scene in Eisenstein’s October where obviously bourgeois women are beating a revolutionary to death with their umbrellas – I have wondered for a long time whether there is a link to Landauer’s fate. . .) Mühsam was murdered in 1934 by the Nazis in Oranienburg concentration camp.  
Johannes Nohl (1882 - 1963)

Just as Gross and Mühsam, Johannes Nohl, too, came from a bourgeois family. He read theology in Berlin, initially, as he said, in order 
to fathom the origins of that God-spectre and to explore those forces that again and again forced humanity away from true human goals to find refuge in religion. 
                                                                        Ascona

At this time, Ascona is Europe’s central nodal point where all radical, innovative ideas — from nutrition, vegetarianism, nudism, and modern dance, to theosophy, the occult, as well as anarchism and communism — converge. Ascona is the centre for Lebensreform, the reform of life in every aspect: it is the countercultural capital of Europe. The German writer Werner von der Schulenburg sarcastically claims that, "in those years everybody who had been with Jesus was gathered in Ascona." 
 There, in 1905, Gross met Mühsam and Nohl. 
Apparently, both Lenin as well as Trotzky had been there shortly before: an internet site claims, that ‘Lenin had been part of the Satanist project in Ascona, Switzerland, where he was famous for his ecstatic dances’
. More reliable sources do confirm Lenin’s presence in Ascona in the autumn of 1904.
 One of these speaks of ‘a merry colony of young people living in caves , among them Lenin, Trotzky, and Chaliapin, mainly artists’.
 
Von Schulenburg remembers: 

In this strange world of astrology and occultism psychoanalysis had its heyday. There was nothing new about it, though: Dr. Groß, the thoroughly exploited source of Jung, inventor of the world-soul and Swiss psychoanalytic pope, had introduced it to Ascona.
  

The encounter of these three men had far-reaching consequences: psychoanalysis became politicised and in turn, one might say, radical politics became psychoanalysed. Mühsam provided Gross' rebellious protest with the political-ideological framework of anarchism - as he had already for Nohl. In mutual analysis with his newly-found friends, Gross was able to link anarchist politics with individual change. ( He proclaimed, ‘The psychology of the unconscious is the philosophy of the revolution’.
 Following his analysis with Gross, Mühsam wrote an enthusiastic letter to Freud, thanking him for the analytic method he had developed.
 Nohl later remembered: 

Nobody who has not seen or lived through it can possibly imagine the overwhelming experience of an initial proper analysis. [. . .A]s if [the patient] was feeling himself to be on firm ground again for the first time after a long and dangerous sea-journey [. . .] and it is like receiving a divine call: Take off your shoes, because this is holy ground. 
  
Mühsam presents the fruit of his collaboration with Gross and Nohl in a 1909 letter to Gustav Landauer — the central document of my presentation:
In an individual, nothing happens independently of these equally important aspects of

the psyche: religion and sociability. The argument that sexuality embraces both, is 

correct, but in the same vein religiosity embraces sex and sociability, just as the latter 

includes sexuality and the religious. They are three coordinated and mutually inclusive 

aspects. We might understand sexuality as the relating of people to the individual, 

sociability as the interpersonal relationship, and religiosity as the relationship of the 

individual to the cosmos. The fact that each of these flows into the other, that there are no boundaries, and that each of these aspects embraces the other two, is self-understood. [...] It should be our task to heal not only the sexual "complexes" but maybe even more the social and the religious ones, to help the individual develop a sense of community and to re-experience the buried beauty of the world.

The elegant ease with which Mühsam was able to connect here the different dimensions of relating remains highly topical today, as only now, over a hundred years later, similar ideas are beginning to be formulated again. 

Of particular importance here is the emphasis on mutuality — a concept of continuing importance today. It forms the basis of interpersonal or intersubjective psychoanalysis, as it was initiated by Gross, culminating in Jung's Psychology of the Transference
 and his diagram of mutual relating in equality. This is an idea already of central significance in Kropotkin's theory of mutual aid,
 acknowledged by Gross as an important influence, in his introducing the concept to analytical theory and clinical practice. Anticipating attachment theory, Gross speaks of the "will per se to free relating".
    

Between 1915 and 1924 Nohl published a series of important papers on psychoanalysis. He recalled: 

I also practised as a psycho-analyst and made contact with Freud, who had particularly liked my paper on "The fruitfulness of psycho-analysis for ethics and religion".[
] 

We did meet in Vienna, but it was disappointing for me. We came from two opposing perspectives. For me, insight into the necessity of a radical revolution of society was the logical consequence of psychoanalysis. I saw the source of all psychical illnesses in the exploitation of the individual, no matter whether performed actively or suffered passively.
 

Obviously, these thoughts are very close to Gross' understanding of the aetiology of the soul's suffering. But already in 1911 Nohl brought something crucial to analysis that is uniquely his own contribution: “Psychoanalysis too, able, through its method, to bring back into consciousness any repressed positive insights and needs, has to end in prayer."
 In this paper, which —  interestingly — later was to gain Freud's particular approval, Nohl stated that, "Although psychoanalysis thus cannot replace prayer, it can [. . .] lead back to it."
  Elsewhere, he said, "Wherever a man kneels down to pray, a god shall rise up in front of him."

Reception
It is hardly justified to speak of a reception, as one might much rather speak of a de-ception. C.G. Jung did acknowledge Gross' influence on his "Psychology of Types".
 Only very recently Gross' ideas are receiving a hesitant recognition in analytic literature. Other than a single brief negative comment in 1921,
 Nohl, in spite of Freud's positive reaction, remained completely unmentioned in analytic literature until 1983, when Johannes Cremerius wrote a thorough condemnation of his clinical work with the writer Hermann Hesse, based on prejudice and ignorance.
 Thus the present paper is almost the very first serious engagement with Nohl's contributions to analytic thought.   
Several of Gross’s literary friends described orgies he supposedly celebrated in Ascona: nearly all describe acts of sadistic satanism. This is the exact opposite of that which forms a red thread through all of Gross’s works: the emphasis on a free relationship of equals which is only possible if the – ultimately – sado-masochistic will to power, that ‘will to rape and be raped’,
 as he put it, is relinquished. But it is precisely this, the brutal exercise of power, which the writers in question focus on. How are we to understand this?    

Already in 1921 the writer Franz Jung wrote of Gross, ‘especially those who were closest to him [. . .] — especially these, later hated and hurt him most’, and he spoke of the ‘unhappy, frightened [. . .] people’, who ‘celebrated their orgies in order to defeat their inner fear of life’.
 
Yet, at the same time, doubt remains: might these fictional descriptions not express something  implicit in Gross’s life and work? Considered especially from a depth-psychological as well as a feminist perspective— both of which Gross helped to initiate — a surprising and striking discrepancy is immediately obvious with regard to intimacy in relationships. Here we find a wide gap between his theory and the life he lived. I am thinking here primarily of his relationship with himself in terms of his lifelong self-abuse with hard drugs. Invariably, self-abuse and -contempt corresponds with the abuse and contempt of others. Even Franz Jung, one of Gross’s closest friends, wondered later, ‘Maybe for [him] I was nothing more than a pawn that could be pushed to and fro on the chessboard of his intellectual combinations.’
 Franz Werfel wrote about the relationship between Gross, his lover Mizzi Kuh and their baby-daughter Sophie — today, over 100 years old, the honorary president of the International Association for Otto Gross Studies. Referring to Gross’s attempts to revive the Astarte-cult, Werfel describes :
This priest [. . .], prophet of a millennial empire of redeemed lust, lived in [. . .] an airless hole with broken windows into the backyard. [. . .] But it was not the poverty which [. . .] repelled. It was the grime, the deprivation, the hopeless-inhumanness.
   

Symbolically, Werfel saw Gross then as ‘the mythological god [who] devours his own child’
 (  Saturn, archetype of most cruel patriarchal authority. Unprocessed, it seems, Gross had been passing on the very same emotional fatherlessness that he himself suffered. He, who was more able than any of his analytic contemporaries to compassionately write about early deprivation and its devastating effects on the capacity to form relationships later on, apparently only had a very limited capacity for intimately loving relating himself. Wilhelm Stekel wrote about Gross: 

He had that fear of love which makes every more intimate approach impossible. The circumstance, too, that he brought other men to the women he loved, was due [. . .] to the inability of binding any person entirely to himself only and to the fear of completely being at the mercy of the love of another.
  

The link to the oedipal situation is obvious. Based on his own traumatic childhood, Gross wrote about the "child  f o r b i d d e n  to partake of the [parental sexual] experience".

Psychoanalyst Reimut Reiche suggested, ‘The attraction of the metaphor “Sexual Revolution” lies not at least in the compulsion to deny again and again guilt and depression linked with parenticide"
 — the murder of the parents. According to Werfel, it was Gross who coined the term ‘Sexual Revolution’.
. From this perspective we can understand Gross’s erotic ideal as an attempt to overcome the parental prohibition — an attempt that ultimately remained stuck in compulsive repetition. Relationship and intimacy are avoided. The therapist Robert Weiss interprets sexually addicted behaviour as compensation for early deprivation.

Fear of intimacy forced Gross into a self-created isolation made worse by the daily use of hard drugs, always detrimental to intimacy. The drug-induced ecstasy can simultaneously be understood both as a substitute for the intensity of intimacy as well as its avoidance. Stekel writes, ‘Only the impossibility of fulfilment of imagined psychic aims, and the unhappiness arising therefrom, create toximaniacs’
 — as well as violence, we might add. Gross himself defined, ‘The core of every rape is powerlessness. A powerlessness that has capitulated to life.’
 Later, Wilhelm Reich spoke of pornography as the sexuality of despair
According to C.G. Jung’s suggestion that ‘every psychological theory should be criticised in the first instance as a subjective confession,’
 it may be justified to ask to what extent Gross's drug-dependent and, we might say, pornographic phantasies of anonymous sex might also have found their way into his theories. From this perspective, Gross’s concepts of matriarchy and the cult of Astarte that included sacred prostitution and orgies obviously also constitute a neurotic ideal, narcisisstic phantasies, which ultimately overcome patriarchal power relationships in a most superficial sense only whilst indirectly continuing to be an expression of them in the form pornographic male phantasies. ‘Running like a watermark through all pornography use’ psychoanalyst David Morgan states, ‘is the desire for control’
 — in Gross’s terms: the will to power. Psychoanalyst Estella Weldon adds, ‘pornography [. . .] dehumanises the other person, the relationship, and any intimacy.’
 This seems exactly what Gross's wife Frieda wrote about their marriage: ‘We have agreed to a pact that, as far as I am concerned, [Otto] shall have every freedom, and I'm keeping to that [. . .]. It truly is a dog's life that I lead in relation to him.’
 And she writes how this almost drives her to commit suicide as she is pregnant with her and Gross’s son.    
Based on the concepts of the 18th century French utopian socialist Charles Fourier, Gross dictated with corresponding emotional brutality ever-changing relationships to the men and women around him. Yet from his correspondence we also know of the rage with which he himself reacted when a woman he loved started a relationship with another lover of her own choice. Mariam Lau in this context speaks of an ‘aggressive gentleness’ closely linked to ‘the feminophilia of these men who, with a deep bow towards the world-redeeming virtues of the female gender, just about manage to control their misogyny.’
 

Tragically, in his conscious efforts to be different, Gross unconsciously turned out to be very much like his father. His ‘sexual revolution’ became a sexual counter-revolution. Just as he himself had observed about all previous revolutions, that ‘they foundered because the revolutionary [. . .] had been carrying [. . . the authoritarian structure] within himself.’
 On an emotional-psychological level, this means both self-violation as well as the violation of others - exactly that ‘will to rape and be raped’
 that he himself had so vehemently argued against. Might it be this very same unconscious tendency towards violence against self and other that Werfel and several others of Gross's literary friends had experienced in their relationships with him and subsequently explicitly portrayed in their writings? Might it be true that the concept of lovingly-relating-with-each-other, to which he dedicated his life, ultimately remained alien to his actual experience? Did he, who searched for paradise, in the end only find hell?   

We may well argue that our life and work always is an attempt to strive for the fulfilment of our desire. S/he who does not experience the gap between the desired and the lived within him- or herself, may cast the first stone . . . and, it is said, history happens within this gap. 

Eva Reich, the daughter of Wilhelm Reich, suggested:  

We have to reconcile two different views, on the one hand the school of ‘paradise lost’, where predominantly one mourns the damaging traumas of childhood, and on the other hand  the ‘growth movement’, where adults set out on the path towards a creative life in the here and now.
  

What might this path look like, which Gross, Mühsam and Nohl may well have been the first to intuit? C.G. Jung seems to point in one possible direction. Just as for Gross the ‘Utopian concept of matriarchy [. . .] was an essential aspect of both his psychoanalytic as well as his political theory,’
 for Jung, too, this was very important. Following their at times mutual analysis in 1908, both worked on very similar issues. Just as Gross engaged with the cult of Astarte, Jung turned his attention to Cybele, a closely related goddess, and the forms of worship associated with her.
 Yet his psychological interpretation went into a very different direction: ‘[T]he priests of this [. . .] cult frequently were eunuchs’
 due to ritual self-castration. Jung understood this symbolically in terms of man’s necessary separation from his mother. He explained that ‘the part of the libido which erects religious structures is in the last analysis fixated upon the mother’.
 Jung argued not for a repression of sexuality per se, but a sacrifice of that aspect of the libido which is tied to mother. Without explicit reference to Gross, he seemed to have understood the Grossian male phantasy as the prison of which he opened a door. Because of their emotional fatherlessness this was an impossible step to take for all men under discussion here. But Jung had a deep understanding of the link between the mother complex and the role of the father 
 — although, considering his sexual life in a ménage à trois, as well as his numerous affairs, he, too, seems to have been unable to live in accordance with his insights.  

From this Jungian perspective it is only the severance of sexual desire from mother that creates the preconditions for relinquishing the claim to power and thus the prerequisite for genuine love. If, following the ideas presented here, we understand the personal, the political and also the spiritual as one, then it seems that we find the basis of any true relating in this direction; and religion is derived from relating.  
Yet, Gross, too, was aware of this: central to his thinking is the insight that the ‘will to power’ needs to be replaced by the ‘will to relating’. His aim was ‘the liberation of love from the latent authoritarian motivations, both passive and active’,
 as he put it. That he was also able — at least at times — to live his theories, shows a rather moving letter to his wife, where he writes:

 Frieda, now I can summarise [. . .] : I have always thought about others [. . .] and never about myself. [. . .] There is nothing one can do for the other than to know that one carries within oneself the cause for any conflict, anything sad that happens between two people, [. . .] and one has to solve this within oneself.

Today I want to say that I almost do not want to carry out any more analyses except on myself. At the very least: in any moment of gloom between me and an other, in any moment of inhibited loving, first on myself.

Conclusion

The breaking apart of religion and science at the beginning of modernity seems to have led to a crisis that continues today. This is echoed in analysis. In contrast to Freud’s more rationalistic approach, very early on Gross, Mühsam and Nohl developed the beginnings of an alternative that is not only a synthesis of analysis and religion, but also links these with revolutionary politics. I have described the core problem around the issue of power and violence that prevent a truly loving and intimate relationship and I have also introduced aspects of Jungian psychology that seem to point towards a solution of this crisis. As far as it might make sense to differentiate the individual contributions from each other, in terms of the current clinical concerns, Nohl's linking of analysis and prayer obviously appears more relevant today than Gross’s concept of the orgy. 

Within the course of their actual lives the spiritual revolution initiated by these pioneers has foundered — just as their sexual revolution. The reason for this I see in the fact that predominantly theirs were revolutions made by men for men, excluding feminine concerns, needs and desires. In order to ‘overcom[e . . .] the cultural crisis’, Gross spoke of, ‘the coming revolution is a revolution for matriarchy’.
 Although it is important to emphasise issues traditionally regarded as feminine, certainly, this should not mean that men expect salvation from womenand thus unduly burden them – as Gross maybe did. Needs and desires of both men and women need to be addressed by both in equal measure and mutual respect in order to create the love and peace that so far has eluded us? That is the actual revolution ( our task today! 

Let me conclude with, ‘And now abideth faith, hope, love, these three: but the greatest of these is love.’
 The philosopher Emmanuel Levinas’s ‘description of the face-to-face ethical standpoint is one of standing before the Other as one would approach the holiest of holy’.
 For the individual one-to-one encounter, as well as any collective relating, Levinas suggests to ‘offer to find the trace of the face of God in’
 the other.
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