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Figure 1 
Image from an edition of the Rosarium  Philosophorum illustrated 

by the Czech alchemist Jaroš Griemiller, c. 1578.  



  

 

 

 



 

 

Jung in Love: 

The Mysterium in Liber Novus  

 
Lance S. Owens 

 
____ 

 

It is my misfortune that I cannot live without the joy of love, of 
tempestuous, ever-changing love in my life.  
  – 1908, Letter to Sabina Spielrein 1 

Salome loves me, do I love her? I hear wild music, a tambourine, a 
sultry moonlit night, the bloody-staring head of the holy one—fear 
seizes me.  
  – 1914, Liber Novus 2  

Who exhausts the mystery of love? … There are those who love 
men, and those who love the souls of men, and those who love their 
own soul. Such a one is ΦΙΛΗΜΩΝ, the host of the Gods.  
  – 1914, Liber Novus 3  

What occurs between the lover and the beloved is the entire fullness 
of the Godhead. Both are unfathomable riddles to each  other. For 
who understands the Godhead?  
  – 1920, Black Book Journal 4 

The problem of love seems to me a monster of a mountain which, 
for all my experience, has always soared to still greater heights 
whenever I thought I had almost reached the top.  
  – 1922, Letter to Theodor Bovet 5 

I falter before the task of finding the language which might ade-
quately express the incalculable paradoxes of love.  
  – 1961, Memories, Dreams, Reflections 6 

____  



 Jung in Love 

 

2 

I. 

AT THE CROSSROADS of life, Carl Gustav Jung entered the  
crucible of conjunction and the mystery of love. It was holy, it was 
sinful. Hot and cold flowed one into the other. Madness and reason 
wanted to marry; opposites embraced, intermingled, and recognized 
their oneness in agonizing pleasure. His heart was filled with wild 
battle; waves of dark and bright rivers rushed together, crashing 
each over another. 7  At moments it was pure madness, but he        
endured. And he returned from the Mysterium a man transformed.  

Back from the crossroads, he brought a strange record of the 
journey and called it Liber Novus. But he never dared show it to 
men of his time. He knew they would not understand. Instead, he 
turned the rest of his life toward molding a hermeneutics for the 
visions, a method for telling his tale. It became a labor of science, a 
study of nature, and a confrontation with history at the end of an 
age. In sum, he called it his opus psychologicum.   

If this unorthodox journey into the mysterium makes Jung a sin-
ner or heretic, then he was. Jung transgressed ethical boundaries in 
the service of love. He spurned the spirit of his time, listened to the 
depths, shouldered the burden of his antinomian behavior, and 
chose his own way. It was the beginning of a New Book. For the 
rest of his years Jung gave intense consideration to the inner world 
he had confronted in the midst of love. When in 1942 he began writ-
ing a work he thought might become his opus magnum, to be titled 
Mysterium Coniunctionis—“The Mystery of the Conjunction”—
love and Liber Novus were on his mind.  

Jung’s relationships with women during these central years of life 
have been an ethical casus belli motivating many damning critiques. 
Where moral indictments lacked any evidence, assumptions often 
padded stories about the man’s private affairs. But tattled rumors do 
not tell the tale. And the power and depth of love has figured little 
in most of the romances about Jung patched together by biog-
raphers, dramatists, or psychoanalysts. In consequence, a crux expe-
rience of C. G. Jung’s life has been miscast or disparaged, and little 
understood.  

And Jung held in hand a private record of his experience, though 
it was a record entirely unavailable for study until 2009, nearly fifty 
years after his death. Of course, Jung’s intimate annals are ultimate-
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ly subjective, scribed within the crucible. Nonetheless, they preserve 
an immediate witness of events and responses to them. It is a clinical 
record. Dr. Jung kept an historical account of his voyage into vision 
and love.  

A Most Difficult Experiment  

Near the end of life, Jung spoke these now familiar words to Aniela 
Jaffé about the experiences from which Liber Novus emerged:  

The years … when I pursued the inner images, were the most 
important time of my life. Everything else is to be derived 
from this. It began at that time, and the later details hardly 
matter anymore. My entire life consisted in elaborating what 
had burst forth from the unconscious and flooded me like an 
enigmatic stream and threatened to break me… Everything 
later was merely the outer classification, the scientific elabora-
tion, and the integration into life. But the numinous begin-
ning, which contained everything, was then.8 

While critics might once have held such statements suspect, their 
truth can no longer be questioned. Publication of The Red Book: 
Liber Novus, and (forthcoming) Jung’s Black Book journals,9 pro-
vide primary evidence to the veracity of Jung’s words. Based on dec-
ades of probing primary sources, Sonu Shamdasani, the editor of 
both manuscript collections, affirms that Liber Novus “is nothing 
less than the central book in his oeuvre.”10  

These two related records—the Red Book: Liber Novus and the 
“Black Book” journals, from which about half the text of Liber 
Novus is derived—are the bedrock underlying an understanding of 
the life and work of C. G. Jung. This foundation will, however, be 
fully comprehended only after a reconsideration of Jung’s work in 
light of “the numinous beginning, which contained everything.” 
That revolutionary reorientation is a generational task. Henceforth 
any presumption of understanding Jung, absent an appreciation of 
Liber Novus and the mythopoetic experience that engender it, 
would be in vain.  

Jung repeatedly asserted he was a scientist and empiricist, and it 
might be argued that his later theoretical constructs or conceptual 
languages should be measured solely on their proven (or disproven) 
merits, apart from the life experiences of the author. But Jung ob-
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scurely disclaimed having theories. Instead, he claimed that his sci-
ence encircled a most subjective task: the observation of the psyche, 
the soul. As a clinical investigator, in 1913 Jung fully realized that 
one’s own psyche was the only soul offering itself for immediate,  
direct and intimate observation. Empirically, all else was hearsay, 
not observation. Jung had only one soul available for observation, 
and its mystifying terrain was primal soil to the ancient rhizome 
nurturing his science. 

Jung confessed this ultimate subjectivity of his work on several 
occasions. Speaking in London at the Tavistock Clinic in 1935, he 
stated: “I consider my contribution to psychology to be my subjec-
tive confession. It is my personal psychology, my prejudice that I 
see psychological facts as I do.”11 He continued, “Never forget that 
in psychology the means by which you judge and observe the psy-
che is the psyche itself. … In psychology the observer is the          
observed.”12 At the Eranos Conference in 1946, Jung declared: 

I am profoundly convinced that the “personal equation” has a 
telling effect upon the results of psychological observation. 
The tragic thing is that psychology has no self consistent 
mathematics at its disposal, but only a calculus of subjective 
prejudices. … There is no medium for psychology to reflect 
itself in: it can only portray itself in itself, and describe itself. 
That, logically, is also the principle of my own method: it is, 
at bottom, a purely experiential process.…13  

“It can only portray itself in itself, and describe itself.” With the Li-
ber Novus and Black Book journals at hand, it becomes abundantly 
clear that the most important observation in Jung’s “science” was 
his direct encounter with his own Soul, itself in itself, describing 
itself.  

In 1913, Jung renounced his prior conceptual framework as “a 
dead system that I had contrived.”14 He understood that to know 
the soul, he had to open a direct dialogue with its mystery, itself in 
itself. It was obtruding into his consciousness, swirling around his 
dreams, and causing dire visions. Jung had to meet his Soul, whatev-
er soul might be, and wherever she might lead him. Thus began his 
journal, on 12 November 1913: 

My soul, my soul, where are you? Do you hear me? I speak, I 
call you—are you there? I have returned, I am here again. I 
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have shaken the dust of all the lands from my feet, and I have 
come to you, I am with you. After long years of long wander-
ing, I have come to you again....15 

Two nights later in the journal record, he addresses his soul: 

Who are you, child? My dreams have represented you as a 
child and as a maiden. And I found you again only through the 
soul of the woman. I am ignorant of your mystery. Look, I bear 
a wound that is as yet not healed: my ambition to make an im-
pression. Forgive me if I speak as in a dream, like a drunkard—
are you God?16  

“And I found you again only through the soul of the woman.” At 
the outset, Jung described his journal as “the book of my most diffi-
cult experiment.”17 This record is the essential documentary ledger 
of his experiment. Despite the ambiguities in voice which the scribal 
task presented, Jung conducted his experiment with painstaking  
attention to its record. The first hermeneutic challenge Jung neces-
sarily engaged was bringing his experiences of the soul into the sen-
suous form of word and image. The venture was to be an empirical 
observation of the soul, and thus its record was of “scientific” im-
portance. Of course, he allowed that it was anomalous, outside the 
common line of things. He even struggled with an imaginal feminine 
voice suggesting it just might be his art.18 The experiment became a 
wandering exploration, engaged without map. In itself of itself, it 
offered the image of a mythic odyssey.19 In later thoughts, he spoke 
of it as “a voyage of discovery to the other pole of the world,” a 
place where the “mirror-image begins.”20 And love was a bridge to 
this realm. In love, Jung found a mirror of his soul. 

Jung’s observations of his psyche, recorded in the Black Book 
journals and elaborated in Liber Novus, gave pattern to all his subse-
quent work. In his most self-revelatory account of the experienc-
es—told to a private seminar group in 1925—he admitted that while 
he used empirical material supplied by his patients in his psycholog-
ical writing, “the solution of the problem I drew from the inside, 
from my observations of the unconscious processes.”21  

The solution came from his self-observation, his attention to the 
voice of his psyche. Jung was his own paradigmatic clinical case, and 
his encounter with psychic reality beginning in 1913 was the empiri-
cal key to his dream of a science. The manuscript accounts of Jung’s 
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experiences are the primary documentation of his observation of the 
psyche, itself in itself. Jung’s meticulous record—whether it be read 
simply as a human story, or studied as an anomalous and captivating 
case history—is astonishing both in the richness of its detail and in 
the vastness of its hermeneutical implications.  

The Hermeneutics of Vision  

Having spent about sixteen years recording, calligraphically tran-
scribing and illustrating Liber Novus, Jung moved on to creating a 
conceptual language attuned to the new book’s symbolic voice. Jung 
was seeking his roots, searching for evidences of such experiences in 
the past. He was developing contexts and concepts for understand-
ing human encounter with the observational fact of the soul: experi-
ences such as he had endured, observations like those reported by a 
few of his patients. 

This is a remarkable fact about Jung’s journals and Liber Novus: 
in the vast expanse of his subsequent works, Jung offered a compre-
hensive, multi-million word hermeneutics directed to these private 
and unpublished manuscripts. The long sequestered primary docu-
ments are Jung’s symbolic ledger of a journey into fantasy and vi-
sion. It was a venture undertaken accompanied by his feminine soul, 
within whose realm he confronted the mystery of love. Later in life, 
Jung spoke about what happened to him cryptically using archaic 
terms such as mysterium coniunctionis and hierosgamos. Impelled by 
his own observations, Jung spent decades hunting this story’s tanta-
lizing tradition among the textual legacies of prior times. 

Essentially everything Jung wrote after 1916 was in some degree 
a commentary on his journals and Liber Novus. Jung’s traditional 
collected writings, well known before the release of Liber Novus, are 
his supplementary hermeneutics to this veiled primary record.  

Based on his “empirical” observations during this intense and 
transformative experiment, Jung asserted that the psyche was real 
and had a story to tell. Nonetheless, he realized his immediate rec-
ord could not then be published: it simply would not be understood. 
Thus he moved into a secondary interpretive mode. In the years that 
followed, Jung was contextualizing his hidden work with historical 
perspectives, while in parallel animating a “scientific” and psycho-
logical language adequate to his observations. Sonu Shamdasani ex-
plains this next extended period in Jung’s work: 
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 [Jung] had completed his descent into the underworld, his 
“confrontation with the unconscious,” and had chosen not to 
publish Liber Novus. Hence he was faced with finding another 
way of presenting the insights gleaned from his self-
experimentation. … The return to the upper air, by means of 
comparative historical scholarship, was to be his task and his 
toil. As Jung later recalled, for fifteen years he studied books 
to be able to contain what had been revealed to him: “It has 
taken me virtually forty-five years to distill within the vessel 
of my scientific work the things I experienced and wrote 
down at that time.”  

While Liber Novus had been an attempt to present the 
meaning of the revelation, he now had to come back from the 
human side—namely, from science. The cost was considera-
ble, and he literally felt that he had paid with his life. … In an 
encrypted manner, images and conceptions from Liber Novus 
surfaced, contextualized and amplified. In this regard, one 
sees that Jung’s later works did not follow a straightforwardly 
linear evolution—first publication did not necessarily coincide 
with first conception.”22 

Summing the previously published oeuvre to the first source and 
first conception—that is, to Jung’s primary hermeneutics of his   
experience in Liber Novus—requires a conjointly considered reading 
of both. That is the task in which we now engage. Jung’s story can-
not be read, nor his clinical history analyzed, without meeting his 
own carefully made account of the events. Dr. Jung has bequeathed 
us a bewitching, multileveled reflection on his epochal mythopoetic 
experience. Apparently, he thought it had something to do with the 
fundaments of psychology. 

The Last Quartet 

By 1942 Jung had felt the presage of old age. He was sixty-seven 
years old and still had work waiting. But a natural conclusion did 
intuitively loom on the horizon; final statements were coming due. 
Over prior years he had ranged through the legacy of history, col-
lecting, illuminating and interpreting evidences of human inter-
course with a psychic reality he had met. Nonetheless, there were 
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crucial themes in Liber Novus—things he privately called his “secret 
knowledge”—to which he had not been ready to give voice.23  

The descent of Western civilization into the insanity of a second 
world war undoubtedly forced Jung’s reflections back upon his reve-
lation. Liber Novus was begotten in the crucible of the first Great 
War; prophetic portents of war recorded in his journals during 
1913-14 were a decisive factor motivating its composition.24 Initial-
ly, he pondered whether the visions that commenced in 1913 proph-
esied his own violent psychic disintegration. When the First World 
War did erupt unexpectedly in August 1914, Jung found objective 
evidence that his subjective encounter with the voice of the depths 
had been of more than personal significance: the visions had been 
prophetic. The outbreak of war impelled Jung to acknowledge that 
he had received a revelation with epochal implications. In the fol-
lowing months he began writing a first draft of Liber Novus. And 
now, nearly thirty years later, another war returned him to that vi-
sionary opus. 

The sources and first conceptions underlying the multiplex mas-
terwork that Jung initiated during the early years of World War II 
have seldom been comprehended. This was Jung’s concluding her-
meneutic confrontation with Liber Novus, and it eventually pro-
duced four interrelated works. Together these four books constitute 
his opus magnum and the consummation of a vocation received thir-
ty years earlier. These works, which I will hereafter refer to as the 
“last quartet,” are: Psychology of the Transference (1946), Aion 
(1951), Answer to Job (1952), and Mysterium Coniunctionis (1955). 

Recorded in his mature years and all published after a second ex-
traordinary visionary experience, each provides a uniquely focused 
elaboration and final testament to the “numinous beginning.”25  

It is perhaps characteristic that Jung would end his life’s task by 
circling around a still hidden source from four perspectives, allowing 
each a voice in turn. However, to understand these late works, one 
needs to sum them with first conception in Liber Novus. In turn, 
one finds that each offers a finely crafted key to understanding his 
New Book.  The necessity of conjointly reading Jung’s later pub-
lished writings and Liber Novus was pronounced by Sonu 
Shamdasani in his 2009 introduction to the work:  

Liber Novus enables a hitherto unsuspected clarification of 
the most difficult aspects of Jung’s Collected Works. One is 
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simply not in a position to comprehend the genesis of Jung’s 
late work, nor to fully understand what he was attempting to 
achieve, without studying Liber Novus. At the same time, 
the Collected Works can in part be considered an indirect 
commentary on Liber Novus. Each mutually explicates the 
other.26 

This is particularly true of the books in the last quartet, the late 
works which I suggest constitute a consciously focused final com-
mentary on Liber Novus. Jung began work on this opus in four vari-
ations in 1942, with a manuscript which he originally conceived 
under the title of Mysterium Coniunctionis. In the first lines penned 
on the manuscript, he introduced his overarching theme, “namely, 
that of the ‘mystical marriage.’”27 What evolved from this first effort 
to address the mystical marriage was The Psychology of the Transfer-
ence, compose in late 1942 and1943 and published in 1946.  

Clothed as a commentary on the patently sexual and symbolic il-
lustrations in the Rosarium Philosophorum—a classic sixteenth cen-
tury alchemical work—and couched in conceptual psychological 
language, The Psychology of the Transference is in bare fact a medita-
tion on the transformative potential of human love. As several read-
ers have intuited over the years, it is a deliberation that touched 
upon Jung’s own experience during the years he was initiated into 
the imaginal realm of Liber Novus.  

In 2011, I published the initial installment to this series of essays 
on the “last quartet” and Liber Novus. In that work, “Jung and Aion: 
Time, Vision, and a Wayfaring Man,”28 I documented how Aion was 
a restatement and development of key themes in Liber Novus. In 
Aion Jung speaks his “secret knowledge” and offers his declaration 
of a coming new age—a core revelation of Liber Novus. My inten-
sion in that prior publication was to offer a paradigm for placing 
Jung’s last major writings in relationship with their first conception. 
This chapter is a continuation of that commentary and examines the 
relationship of the first work in the last quartet, The Psychology of 
the Transference, with the Mysterium in Liber Novus.  

Mysterium 

C. G. Jung had experienced a mystery. In late 1913 a voice from the 
depths awakened. It had something to say, and he gave it focused 
attention, seeking to comprehend its message. After many sequen-
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tial nights struggling to find entry into the wonder world of his 
soul, on 21 December 1913 he consciously crossed the threshold 
into vision. And there, in an astounding imaginal apparition, he met 
Salome and Elijah awaiting him. The encounter with Salome and Eli-
jah continued over three evenings, climaxing in a final vision on 
Christmas. When Jung copied and illustrated the journal account of 
these events into the Red Book, he titled the episode Mysterium. 
This long section completes “Liber Primus”—the first of the three 
major sections of Liber Novus. In later remarks about his journey, 
he marked the Mysterium as a singularly important event.29 He re-
counts the vision’s beginning in Liber Novus:  

On the night when I considered the essence of the God, I be-
came aware of an image: I lay in a dark depth. An old man 
stood before me. He looked like one of the old prophets. A 
black serpent lay at his feet. Some distance away I saw a house 
with columns. A beautiful maiden steps out of the door. She 
walks uncertainly and I see that she is blind. The old man 
waves to me and I follow him to the house at the foot of the 
sheer wall of rock. The serpent creeps behind us. Darkness 
reigns inside the house. We are in a high hall with glittering 
walls. A bright stone the color of water lies in the back-
ground. As I look into its reflection, the images of Eve, the 
tree, and the serpent appear to me. After this I catch sight of 
Odysseus and his journey on the high seas. Suddenly a door 
opens on the right, onto a garden full of bright sunshine. We 
step outside and the old man says to me, "Do you know where 
you are?" 

I: “I am a stranger here and everything seems strange to me, 
anxious as in a dream. Who are you?” 

E: “I am Elijah and this is my daughter Salome.”30 

The visionary meeting with Elijah and Salome continued intensify-
ing over three nights and forms one of the longer encounters in Li-
ber Novus (and here “vision” is the precise word Jung used to 
describe the experience). Jung called these visions his “transfor-
mation.”31  

About a decade later Jung privately penned a reflection on the 
figures encountered: “They are certainly not intended allegories; 
they have not been consciously contrived to depict experience in 
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either veiled or even fantastic terms. Rather, they appeared as       
visions.”32 At the conclusion of the first night’s vision, Jung ex-
claims to Salome and Elijah, “You are the symbol of the most ex-
treme contradiction.” Elijah corrects him: “We are real and not 
symbols.” 

Elijah explains that he and his daughter, his “Wisdom,” have been 
one from the beginning. Salome declares her love for Jung, and ex-
plains that she is his sister; their mother is Mary. At the denoue-
ment of the vision, which occurred on Christmas 1913, Jung is 
Christed—he suffers the last hour on Golgotha. Here, Liber Novus: 

Salome says, “Mary was the mother of Christ, do you under-
stand?” 

I: “I see that a terrible and incomprehensible power forces me 
to imitate the Lord in his final torment. But how can I pre-
sume to call Mary my mother?” 

Salome: “You are Christ.” 

I stand with outstretched arms like someone crucified, my 
body taut and horribly entwined by the serpent: “You, Salo-
me, say that I am Christ?” 

It is as if I stood alone on a high mountain with stiff out-
stretched arms. The serpent squeezes my body in its terrible 
coils and the blood streams from my body, spilling down the 
mountainside. Salome bends down to my feet and wraps her 
black hair round them. She lies thus for a long time. Then she 
cries, “I see light!” Truly, she sees, her eyes are open. The ser-
pent falls from my body and lies languidly on the ground. I 
stride over it and kneel at the feet of the prophet, whose form 
shines like a flame. 

Elijah: “Your work is fulfilled here. Other things will come. 
Seek untiringly, and above all write exactly what you see.” 

Salome looks in rapture at the light that streams from the 
prophet. Elijah transforms into a huge flame of white light. 
The serpent wraps itself around her foot, as if paralyzed. Sa-
lome kneels before the light in wonderstruck devotion. Tears 
fall from my eyes, and I hurry out into the night, like one who 
has no part in the glory of the mystery. My feet do not touch 
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the ground of this earth, and it is as if I were melting into 
air.33 

Jung wrote privately that no other event in Liber Novus shared the 
quality of these visions.34 This experience marked a doorway of mys-
tery. Jung passed through. At the end of the Mysterium, Elijah gave 
an explicit mandate: “Other things will come. Seek untiringly, and 
above all write exactly what you see.” Jung complied.  

Enantiodromia of the Life-type  

Into the draft text of Liber Novus, Jung inserted several extended 
(and heavily reworked) passages on the meanings of Mysterium. The 
passages were apparently composed as additions to concluding para-
graphs of “Liber Primus,” but were subsequently omitted from the 
transcription in the calligraphic volume.  

Jung meditated on Salome and Elijah in these draft additions, in-
terpreting the figures as fateful representatives of two opposite ele-
ments within him, which were demanding attention. Elijah 
embodied thoughts and ideas, or “forethinking” (das Vordenken). 
Salome was a messenger of both his unmet “desire” (die Lust) and 
the transformation of multifold desiring into love.35 Jung was strug-
gling with this mystery of love. He wrote, addressing his readers:  

The God holds love in his right, forethinking in his left. Love 
is on our favorable side, forethinking on the unfavorable. This 
should recommend love to you, insofar as you are a part of 
this world, and especially if you are a thinker.36 

Jung was a thinker, and his desiring (die Lust) was blind. But the 
Mysterium visions worked a change on him. He continued in the 
draft text: 

Here the wonder happened that my previously blind desire 
[die Lust] became sighted. My desiring was blind, and it was 
love. Since my strongest willing willed self-sacrifice, my desir-
ing changed, it went into a higher principle, which in God is 
one with forethinking [das Vordenken]. Love is sighted, but 
desire is blind. Desiring always wants what is closest, and feels 
through the multiplicity, going from one to another, without 
a goal, just seeking and never fulfilled. Love wants what is fur-
thest, the best and the fulfilling….37 
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In closing words to this draft commentary, Jung states that the    
visionary events of the Mysterium foreshadowed what awaited him: 

The Mysterium showed me the things which lay before me 
and had to be fulfilled. But I did not know how and 
when. But that image of the sighted Salome, who knelt in 
rapture before the white flame, was a strong feeling that came 
to the side of my will and led me through everything that 
came after. What happened was my wandering with myself, 
through whose suffering I had to earn what served for the 
completion of the Mysterium I had seen.38 

In the 1920s, Jung wrote a private reflection on Mysterium.39 
There he again considers the union of Eros and Logos—feminine 
and masculine principles—as prefigured in the meeting with Elijah 
and Salome. Jung’s dominant function had been thinking and rea-
son, “Logos.” But, he explained, “In this, my case, … Logos has 
blinded and subjugated Eros.”40 He continues: 

But if this is the case, then the necessity will also arise to free 
Eros from the clutch of Logos, so that the former will regain 
vision. Therefore Salome turns to me, because Eros is in need 
of help, and because I have apparently been enabled to behold 
this image for precisely this reason. 

In the draft of Liber Novus, he had earlier written, 

I rejected my feeling, but I had rejected part of life. Then my 
feeling became a poisonous plant, and when it awakened, it 
was sensuality instead of pleasure, the lowest and commonest 
form of pleasure. ... Salome is the image of this pleasure, that 
suffers pain, since it was shut out for too long. It then became 
apparent that Salome, i.e., my pleasure [desiring, die Lust], 
was my soul.41 

Eros—his eros, appearing as Salome—was blind, and needed help. 
The sightless and unmet aspect of his human nature required      
healing: Eros awaited relationship with Logos.42 In the Mysterium, 
Jung was caught between two worlds. The unifying and healing act 
mandated that he descend into earthy facts of flesh. He continued: 

The acceptance of the undeveloped is therefore like a sin, like 
a false step, a degeneration, a descent to a deeper level; in     
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actual fact, however, it is a greater deed than remaining in an 
ordered condition at the expense of the other side of our be-
ing, which is thus at the mercy of decay.43 

A sin, a degeneration: and yet it was the healing deed. Two years 
before his death, Jung described his task as climbing down and 
reaching out his hand “to the little clod of earth that I am.”44 A few 
months earlier, Jung wrote to R. F. C. Hull, explaining that without 
first meeting the “Mysterium Iniquitatis”—all those things that fas-
cinated Freud and made up the shadow and the chaos of man’s 
chthonic desires—“I could not have found an access to the ‘Myste-
rium Coniunctionis’.”45  

Jung prefaced his 1920s analysis of Mysterium with a short and 
cryptic title line: “Enantiodromia of the life-type.” Those few words 
well summarize what had happened to him. The Mysterium was the 
beginning of a transformational “enantiodromia” in his life. In later 
writings, Jung frequently employed the term enantiodromia to mean 
the “reversal of an extreme into its opposite.”46  

In his 1942 Eranos lecture, “The Spirit of Mercurius”—
composed around the time he began writing about the Mysterium—
he gave another veiled commentary on this experience. The lecture, 
like much in Jung’s published writings, reflected conceptions and 
experiences rising up from Liber Novus. Jung begins by discussing 
the traditional view of Christ as Logos—the light from light—and 
the later millennial enantiodromia that befell the Christian age, the 
moment when alchemy turned from the otherworldly light of Logos 
back towards the dark mystery of matter. He explained the turn: 

Consciousness is no longer confined within a sacred temenos 
of otherworldly, eschatological images. 47  It was helped to 
break free by a force that did not stream down from above—
like the lumen de lumine—but came up with tremendous 
pressure from below and increased in strength as conscious-
ness detached itself from the darkness and climbed into the 
light. 48  In accordance with the principle of compensation 
which runs through the whole of nature, every psychic devel-
opment, whether individual or collective, possesses an opti-
mum which, when exceeded, produces an enantiodromia, that 
is, turns into its opposite.49  
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On Christmas night of 1913, Jung faced an individual enantio-
dromia: Logos turned and met Eros ascending. Soul and woman 
awaited. It was transformative; it was the doorway into a mystery of 
conjunction. 

 

II. 

Whatever unseen psychic currents finally pushed Jung to begin writ-
ing his commentary on the Mysterium, two works he read during 
1942 did evidently fertilize his thoughts and influence its com-
mencement. The first text—and this is the one he mentions twelve 
years later in the foreword to Mysterium Coniunctionis—was an   
essay received from Karl Kerényi on the “Aegean Festival” in Part II 
of Goethe’s Faust. Jung decoded this scene as Goethe’s imaginative 
confrontation with the mystical marriage. Both his Mysterium and 
the many years he had spent hunting records of such experiences in 
history unquestionably influenced his reading of Goethe’s poetic 
vision. In the 1954 foreword, Jung begins by explaining that he 
“first got the idea” to write about the Mysterium Coniunctionis more 
than ten years before, from Kerényi’s essay on Goethe’s “Aegean 
Festival.” Then he adds: “The literary prototype of this festival 
is The Chymical Wedding of Christian Rosencreutz, itself a prod-
uct of the traditional hierosgamos symbolism of alchemy.”50 Thus, 
Jung locates Goethe’s mystical marriage within a traditional lineage 
of imaginative encounters with the sacred wedding—which is, inci-
dentally, where Jung situated his own. 

Around the time he received Kerényi’s essay, Jung also was read-
ing another and much older text about the mystical marriage: the 
Aurora Consurgens, an alchemical work attributed to Thomas   
Aquinas. Marie-Louise von Franz was then preparing an edition for 
publication, and had asked Jung to write a preface. Sonu Shamdasani 
suggests the latter event was a first impetus to Jung’s volume; he 
quotes a 1951 letter from Jung’s secretary, Marie-Jeanne Schmid, to 
Cary Baynes detailing what transpired after Jung began studying 
some of von Franz’s labors on Aurora Consurgens: “he became so 
fascinated with her material, he asked her if she would mind if he 
wrote a book on it, and the ‘preface’ swelled to eight hundred     
pages.”51  
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The Psychology of the Transference 

On the first draft page of the budding book, Jung penned his title: 
Mysterium Coniunctionis. The manuscript starts by declaring that a 
leitmotif runs throughout “our mystical tractus,” the Aurora Consur-
gens.52 The theme, Jung explains, is “namely, that of the ‘mystical 
marriage.’”53 What follows in manuscript is the introductory page to 
the published edition of The Psychology of the Transference—the first 
phase of the last quartet, written mostly during late-1942 and 1943, 
and completed in the fall of 1945.54 

I cannot give here an in-depth commentary on Psychology of the 
Transference. My intention is, instead, to suggest that the book al-
ready contains its own analysis and commentary on the relational 
events that opened up Liber Novus. Until Jung’s source in Liber 
Novus is figured, what he was doing with this study will neither be 
understood nor usefully commented upon.  

In Psychology of the Transference Jung employed a sixteenth-
century alchemical text to provide context and cover for what is 
fundamentally a statement about his own observations of the psyche 
many years earlier. When Jung began writing about the mystery of 
the conjunction in 1942, he was deliberating upon his Mysterium—
events recounted both in his journals and in Liber Novus. In itself 
and of itself, Jung’s journey into the Mysterium is the empirical bed-
rock underlying the commentary presented in Psychology of the 
Transference.  

To understand that development, however, one must both exam-
ine how he retold his tale in this later commentary, and then reflect 
it back upon source and first conception. I will begin with a review 
of the later commentary, and then, in the next sections of this chap-
ter, examine the original conception in the threshold events that 
opened Liber Novus. 

Words for a Mystery 

The voice Jung selected in his initial effort to write about the mys-
tery of the conjunction took a distinctly “scientific” and psycholog-
ical tenor. He approached the mysterium through the empirical 
doorway of a phenomenon widely discussed in prior analytic litera-
ture: the transference. The “transference” is a classic affair suppos-
edly observed in psychoanalytic therapy, wherein images and 
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fantasies originating from the patient’s unconscious are projected 
onto the analyst and into the therapeutic relationship.  

Jung begins by explaining the difference between his assessment 
of transference phenomena and the position enunciated by Freud. 
Freud insisted the transference was an essential component of his 
psychoanalysis, and that the material projected upon the analyst by 
the patient would almost invariable replicate some prior incestuous 
familial bond, typically one with mother or father. Through           
re-emergence in the transference, repressed and unconscious rudi-
ments of such infantile relationships—Freud’s theoretical source for 
neurosis—could be analyzed.  

Jung differed. In his experience, transference was neither a neces-
sary nor inevitable component in every analytical relationship. Nor 
were transference phenomena limited to the consulting room; they 
are encountered in human affiliations more generally.55 And while 
projections of incestuous mother or father relationships upon a 
therapeutic liaison did undeniably occur, sometimes the transference 
evoked symbolic images rooted in deeper substrata of the uncon-
scious, actualities that did not originate from repression of earlier 
life experience. These primal symbolic contents, or “archetypes,” 
were natural constituents of human nature, akin to instincts.   

The Coniunctio 

This brief preface brought him to the central assertion of his study. 
The most complex and challenging primordial archetype sometimes 
arising through a transference is the coniunctio, the image of the 
mystic marriage: “The coniunctio is an a priori image that occupies 
a prominent place in the history of man’s mental development.” 
(§355)56  

Jung offers historical examples where symbolic images of the  
coniunctio are evidenced, noting their ubiquity in alchemical texts, 
and in sources flowing forward from both pagan and Christian mys-
ticism. “These psychic experiences and the traces they have left      
behind in tradition explain much that would otherwise be totally 
unintelligible in the strange world of alchemy and its secret          
language.” (§355)  

Furthermore, he alleges that they also explain a fact witnessed in 
medical psychology (speaking of his own), where the archetype of 
the coniunctio is observed materializing as the imaginative            
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expression of a key unconscious process. “The alchemical image of 
the coniunctio … plays the same role in the exploration of the dark-
ness of the psyche as it played in the investigation of the riddle of 
matter.” (§355) 

Where does one witness the appearance of this primordial and 
symbolic image of the coniunctio? “Practical analysis has shown that 
unconscious contents are invariably projected at first upon concrete 
persons and situations.” (§357) Relationship is the magic mirror 
wherein one meets this mystery. Of course, magic mirrors are 
tricky; the projection affects both parties, and may produce a bond 
between them:  

This bond is often of such intensity that we could almost 
speak of a “combination.” When two chemical substances 
combine, both are altered. This is precisely what happens in 
the transference. (§358) 

…The patient, by bringing an activated unconscious content 
to bear upon the doctor, constellates the corresponding un-
conscious material in him, owing to the inductive effect which 
always emanates from projections in greater or lesser degree. 
Doctor and patient thus find themselves in a relationship 
founded on mutual unconsciousness. (§364) 

Throughout the book, Jung uses an apotropaic distinction        
between “doctor” and “patient.” But of course, with discretion, he is 
ultimately speaking of a transformative relationship between two 
human beings. Under exceptional circumstances the hierarchy im-
plied by terms such as patient and doctor could utterly disintegrate, 
to the effect that each would become both things in relation to the 
other. This had happened to Jung.  

Induction of the coniunctio triggers myriad erotic and instinctual 
energies, “forms of instinctive concupiscentia.”57 The human instinc-
tual and imaginative inheritance is, in Jung’s view, a spectrum rang-
ing from concrete sexual impulses at one extreme, to “unreal” and 
“spiritual” symbolic contents (like the mystical marriage) at the 
other.58 Upon this spectral continuum, physical and imaginal facts 
mirror, merge and refract in a most confusing way. He explains:  

Not only are there different instincts which cannot forcibly 
be reduced to one another, there are also different levels on 
which they move. In view of this far from simple situation, it 
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is small wonder that the transference—also an instinctive pro-
cess, in part—is very difficult to interpret and evaluate. The 
instincts and their specific fantasy-contents are partly con-
crete, partly symbolical (i.e., “unreal”), sometimes one, some-
times the other, and they have the same paradoxical character 
when they are projected. 

In any particular case it is often almost impossible to say what 
is “spirit” and what is “instinct.” Together they form an im-
penetrable mass, a veritable magma sprung from the depths of 
primeval chaos. (§362-3) 

Whenever this “magma sprung from the depths of primeval chaos” 
erupts symbolically into an analytic relationship (or any intimate 
human relationship),  

…every trace of routine then proves to be a blind alley. Con-
sequently the higher psychotherapy is a most exacting busi-
ness and sometimes it sets tasks which challenge not only our 
understanding or our sympathy, but the whole man. (§367) 

Jung lays this basic groundwork in the first twenty or so pages of 
his introduction to Psychology of the Transference—pages that com-
prise the first four of its ten sections. In the remainder of the intro-
duction, he tracks the story of the coniunctio back into the 
alchemical quest for a mercurial wedding of masculine and feminine 
natures, and the stark schism of spirit and flesh that haunted Chris-
tianity.  

To speak cogently about this mystery, however, Jung faced the 
hermeneutic challenge of gathering language apt to a lived and still 
living experience. How could he revivify seemingly dead words—old 
words like coniunctio oppositorum, hierosgamos, and mysterium coni-
unctionis—with a modern imagination? He pronounced his task: 

Eternal truth needs a human language that alters with the spir-
it of the times. The primordial images undergo ceaseless 
transformation and yet remain ever the same, but only in a 
new form can they be understood anew. Always they require a 
new interpretation….  

What is that about “new wine in old bottles”? Where are the 
answers to the spiritual needs and troubles of a new epoch? 
And where the knowledge to deal with the psychological 
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problems raised by the development of modern conscious-
ness? (§395-6) 

A Symbolic Tongue  

After that introduction, Jung moves into the meat of his book. To 
find language adequate for the task, Jung chose a series of ten al-
chemical woodcut images and aphorisms from the Rosarium Philo-
sophorum—the “Rosary of the Philosophers,” a classic alchemical 
treatise first printed in 1550.59 The images Jung selected to convey 
the intricacies of transference have puzzled many readers over the 
years—they seem a bizarre semantics for psychotherapy. The pic-
tures pursue a manifestly sexual path into esoteric meaning. Each 
woodcut illustrates a phase in the relationship between a royal cou-
ple, a king and a queen. In an initial image, king and queen extend 
and join hands. Then follow pictures sequentially showing the cou-
ple disrobing, submerging together in bath, and then uniting in sex-
ual intercourse. Next, the postcoital pair suffers death, fused 
together as a bizarre hermaphrodite. Thereafter the woodcuts pro-
gressively illustrate their revivification and final resurrection as a 
royal androgyne.  

Jung weaves plentiful threads of psychological meaning into this 
symbolic alchemical treatise. Early on, he introduces his key con-
cepts of anima and animus, the indwelling contrasexual psychic 
companions of man and woman. This leitmotif animates all that fol-
lows. Jung points out that the eros of relationship between a man 
and woman involves unseen interior companions and their mysteri-
ous desiring. As he explained in the introduction, dark denizens and 
symbolic contents of the psyche are first met projected outward on-
to another person. A man finds his anima first in the face of a real 
woman, unaware that what he sees mirrored there has reality within 
him. A woman does the same, finding reflected back from man the 
insubstantial interior animus—a masculine fact residing in woman. 
When psychic and somatic actors are all correspondingly roused, the 
relationship becomes a mesmerizing and muddling four-way face-
off.60 The pair in relationship appears outwardly to be simply a man 
and woman—or in alchemical vocabulary, the adept and soror mysti-
ca (mystical sister). But each has another unseen and living agent 
acting within. The anima within the man and the animus within the 
woman are equally real, and they too wish liaison. 
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Figure 2 
Page from the Czech edition of the Rosarium Philosophorum illustrated by  

Jaroš Griemiller, c. 1578.  Jung reproduced woodcut images from the original 1550   
Frankfurt edition of Rosarium Philosophorum  in “The Psychology of the Transference.” 
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Jung’s hermeneutic approach to his material is a masterfully con-
trived articulation of the coniunctio as a primordial image casting its 
spell upon human intercourse. The goal of this higher coniunctio is 
not simply an instinctual coupling of man and woman. In and 
through eros, men and women meet their own soul images projected 
upon a partner. The royal wedding involves creative union with this 
interior and otherwise unconscious domain evoked by the projec-
tion.  

There is in the coniunctio a union of two figures, one repre-
senting the daytime principle, i.e., lucid consciousness, the 
other a nocturnal light, the unconscious. Because the latter 
cannot be seen directly, it is always projected…. For this rea-
son it is felt to be something alien to us, and we suspect it of 
belonging to the particular person with whom we have emo-
tional ties. In addition a man’s unconscious has a feminine 
character; it hides in the feminine side of him which he natu-
rally does not see in himself but in the woman who fascinates 
him. … The personal side of it is a fact, but not the main fact. 
The main fact is the subjective experience of the situation—in 
other words, it is a mistake to believe that one’s personal deal-
ings with one’s partner play the most important part. Quite 
the reverse: the most important part falls to the man’s deal-
ings with the anima and the woman’s dealings with the ani-
mus. (§469) 

A personal relationship—a physical fact—does exist. But it is not on 
this immediate level that the coniunctio comes into focus:  

Nor does the coniunctio take place with the personal partner; 
it is a royal game played out between the active, masculine 
side of the woman (the animus) and the passive, feminine side 
of the man (the anima). Although the two figures are always 
tempting the ego to identify itself with them, a real under-
standing even on the personal level is possible only if the 
identification is refused. (§469) 

Relationship with a partner opens the Janus gate to mysteries of 
the soul. By arousing the anima, and mirroring her vitality, a woman 
might open for a man the hidden passage between inner and outer 
realms. This can presage a path leading toward individuation, the 
union of lucid consciousness and nocturnal light. The ultimate goal 
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of psychological work is—Jung asserted—conscious realization of 
psychic reality and its nocturnal light. A first phase in that work is 
accomplished by meeting the indwelling soul image projected out-
ward upon one’s partner: 

The supreme aim of the opus psychologicum is conscious real-
ization, and the first step is to make oneself conscious of con-
tents that have hitherto been projected. This endeavour 
gradually leads to knowledge of one’s partner and to self-
knowledge, and so to the distinction between what one really 
is and what is projected into one, or what one imagines one-
self to be. Meanwhile, one is so taken up with one’s own ef-
forts that one is hardly conscious of the extent to which 
“nature” acts not only as a driving-force but as a helper—in 
other words, how much instinct insists that the higher level of 
consciousness be attained. This urge to a higher and more 
comprehensive consciousness … if it is to fulfil its purpose, 
needs all parts of the whole, including those that are projected 
into a “You.” (§471) 

The primordial image of the coniunctio finds a helper in instinc-
tual nature, itself in itself. Erotic, relational energies can urge con-
scious realization, if one can face the reality that is projected into a 
“You,” and discern its primal source. Jung claims that in alchemy 
the coniunctio is “a symbol of the supreme and ultimate union … 
bringing the work to its final consummation and binding the oppo-
sites by love, for ‘love is stronger than death.’”61 Likewise in his psy-
chology, the coniunctio is a consummate binding of opposites: night 
with day, inner with outer, above with below, sense with nonsense, 
consciousness with unconsciousness. Love could be mercurial agent 
of the coniunctio. 

Passions of Flesh and Spirit 

In the final pages of Psychology of the Transference, Jung draws a 
summary contrast between Freud’s viewpoint and his own. At the 
end of the nineteenth century Freud had brought sexuality within 
the scope of psychological discussion; Jung acknowledges the im-
portance of that singular effort. Human relationships involve in-
stinctual sexuality; this is an undeniable fact haunting us from 
within. But there was another haunting instinct: the longing for  
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creative intercourse with the nocturnal light of the Soul. Jung had 
experienced it. This primordial human instinct was evidenced in the 
ancient story of the hierosgamos or coniunctio, the “holy wedding.” 
It was also empirically evidenced in psychotherapy, where the coni-
unctio archetype emerged again in the “transference neurosis.”62  

By elucidating this instinct for the sacred wedding, Jung was fin-
ishing what Freud had started. Though utterly repugnant to Freud, 
Jung affirmed there are two sides to instinctual nature: we experi-
ence physical desires, and we suffer passions of spirit. In higher hu-
man relationships, both sometimes mingled. We live in two worlds. 
As he explained in Liber Novus:  

If you look into yourselves, you will see … the nearby as far-
off and infinite, since the world of the inner is as infinite as 
the world of the outer. Just as you become a part of the mani-
fold essence of the world through your bodies, so you become 
a part of the manifold essence of the inner world through 
your soul. This inner world is truly infinite, in no way poorer 
than the outer one. Man lives in two worlds.63  

In the outer world, Jung faced the irrefutable facts of flesh. In 
the inner, he met a primordial soul awaiting relationship. These two 
realities touched each other: Psychic reality was in relationship with 
its materiality, and matter met spirit. In the transference phenome-
non, Jung recognized what he claimed to be objective evidence of 
this coniunctio archetype pressing into consciousness; it was a pri-
mordial image also historically evidenced in ancient and sacred 
dreams of the mystical wedding. The consummation of this wed-
ding—the union of two realities indwelling human nature—was in-
dividuation, a becoming whole. Facts of flesh and facts of soul met 
in the mysterium.  

I find it impossible to read Psychology of the Transference without 
hearing it as a deeply considered commentary on Jung’s own life and 
subjective observations of the soul. He implies as much in the 
book’s concluding comments: 

We are moving here in a region of individual and unique hap-
penings that have no parallel. … Its inmost essence is the 
uniqueness of a life individually lived—which nobody can 
grasp from outside, but which, on the contrary, holds the in-
dividual in its grip. (§538) 
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Jung had been gripped by the image of the coniunctio in all its com-
plexity at the end of 1913. It was his doorway and path:  

The Mysterium showed me the things which lay before me 
and had to be fulfilled. … What happened was my wandering 
with myself, through whose suffering I had to earn what 
served for the completion of the Mysterium I had seen.64  

In 1945, he concluded this first attempted commentary on the mys-
tery of conjunction by stating:  

The transference phenomenon is without doubt one of the 
most important syndromes in the process of individuation; its 
wealth of meanings goes far beyond mere personal likes and 
dislikes. By virtue of its collective contents and symbols it 
transcends the individual personality and extends into the so-
cial sphere, reminding us of those higher human relationships 
which are so painfully absent in our present social order, or 
rather disorder. (§539) 

 

III.  

When Jung began writing about the mystical marriage in 1942, he 
was consciously composing commentary upon a mysterium he had 
lived. Judging by the first approach he took, Jung regarded human 
relationship as a key to the experience—or, at very least, it had been 
his key. The Psychology of the Transference might be read as his book 
about the key that turned the lock that opened the door that re-
vealed the mystery. The initial step in his opus psychologicum was 
becoming conscious of psychic contents projected onto a partner.  

By 1913 and the age of thirty-eight, Carl Jung had experienced 
his projections upon women. All evidence suggests that Jung pos-
sessed an intense sensitivity to the feminine psyche, and he realized 
it. Women responded to him. One might say Jung had a powerful 
“anima complex”—but that analysis evokes a vocabulary which de-
veloped only much later, and as a result of his self-observation. Be-
fore 1914, Jung had no clear sense of what the anima might be. 
Lacking fully developed concepts of anima, projection and transfer-
ence, the word “love” was perhaps the only sufficient term he had 
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for his experience. But what was love? What did it want? Why did he 
want it? 

To comprehend the events that brought Jung to the doorway of 
Liber Novus, one must reflect on his struggle with love. Love 
opened the New Book. I know it is a delicate subject, and one that 
has been much abused in prior treatments. Nonetheless, a century 
after the events, I believe enough primary documentation exists to 
allow one at least to sketch a story of Jung in love.  

Real Women 

Four women met Jung in love during the decade that led to the New 
Book. The most important was certainly Emma Rauschenbach.65 
Jung first briefly saw Emma when she was just seventeen, and was 
immediately smitten. He knew that she must become his wife. After 
a courtship of about three years, Emma and Carl wed in February 
1903; she was then twenty and he was twenty-seven years old. Em-
ma was the sustaining love of Jung’s life. His polygamous nature 
caused her suffering, but despite the problems Jung brought into 
their marriage, he was never alienated from her. And she stuck it out 
with him for fifty years.66  

After forty years of marriage, I think it is significant that Jung 
dedicated The Psychology of the Transference to Emma: “To My 
Wife.” In the book he made mature confessions, and drew conclu-
sions, about things he had lived. Emma had witnessed it all. Toward 
the book’s end he said,  

The process of psychological differentiation is no light work; 
… a radical understanding of this kind is impossible without a 
human partner. A general and merely academic “insight into 
one’s mistakes” is ineffectual, for then the mistakes are not 
really seen at all, only the idea of them. But they show up 
acutely when a human relationship brings them to the fore 
and when they are noticed by the other person as well as by 
oneself. Then and then only can they really be felt and their 
true nature recognized. Similarly, confessions made to one’s 
secret self generally have little or no effect, whereas confes-
sions made to another are much more promising.67  

Maybe those last words were underlined for Emma—they should 
have been. When they married, Jung was inexperienced, introverted, 
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and puzzled about love. He had a long path to pace with psycholog-
ical differentiation. Over the first decade following marriage, three 
other women powerfully touched his life; from these relationships 
radical understandings resulted. He differentiated his feelings. Nev-
ertheless, it sometimes must have been chaos for those nearest him. 
One of the women he loved during these years—Toni Wolff—
remained a part of Emma and Carl’s lives until her death in 1953. It 
was a strange situation. Maybe it taught the man something about 
love. 

Sabina Spielrein 

Until 1980, the name of Sabina Spielrein (1885-1942) was known 
mostly through a few footnotes in the writings of Freud and Jung, 
and by scattered mention in the Freud-Jung Letters. All that 
changed in 1977 when a cache of her private papers—including in-
timate diaries, and her correspondence with both Jung and Freud—
was found in Geneva. Some of the documents were first published 
in 1980 by Aldo Carotenuto, accompanied by his historical and in-
terpretive commentary. Over the next twenty years, more material 
from the cache came to light. These primary documents have now 
generated a voluminous secondary literature, including John Kerr’s 
1993 study, A Most Dangerous Method. The story of Spielrein, Jung 
and Freud has been imaginatively (and inaccurately) dramatized in 
theatrical and cinematic productions. It is a beguiling story, and one 
proven to trigger plentiful projections.  

Sabina Spielrein was the daughter of a wealthy Russian Jewish 
family. At the age of nineteen she was sent to Switzerland for psy-
chiatric treatment, and then for enrollment in medical school. An 
intelligent and well-educated young woman, in adolescent years 
Sabina developed increasingly bizarre, compulsive and aggressive 
manners of “acting out.” In one of her extreme states, on the night 
of 19 August 1904 she was carried into the Burghölzli hospital, and 
entered under the care of twenty-nine year old Dr. C. G. Jung. At 
the time, Jung was barely four years out of medical school. He had 
no personal experience with psychoanalysis—of course, hardly any-
one did. Psychoanalysis was a new methodology advocated by a 
physician on the fringe of European psychiatry. But Jung had read 
Dr. Sigmund Freud’s The Interpretation of Dreams (1900) and taken 
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note. So, Dr. Jung elected to test Dr. Freud’s talking cure with this 
young and challenging hysteric patient.  

Over the next months Sabina slowly disclosed to Jung a history 
of physical abuse at the hand of her father. This trauma seemingly 
led to masochistic sexual fixations, and aggressive, socially repellent 
behaviors. Or, at least, analyzing the problem with those factors in 
view did have healing effect. Talking to Jung—sorting out a way of 
seeing and speaking about the deeper forces that had possessed 
her—helped Sabina. After about five months in hospital under 
treatment with Jung, she was mostly cured of her behavioral malady. 
The following June, she entered medical school at the University of 
Zürich, now with the intention of becoming a psychiatrist and psy-
choanalyst. She excelled, received her medical degree in early 1911, 
and was thereafter accepted by Freud as the second woman member 
of his Vienna Psychoanalytical Society. Dr. Sabina Spielrein was one 
of the small number of women—and by far the youngest—to pub-
lish in the early psychoanalytical literature. 

During her years in Zürich, Sabina kept private journals about 
the relationship with Jung and saved copies of their letters. In these 
she wrote passionately, expressively, and sometimes analytically. 
Her diaries expose the experience and insights of an intuitive young 
woman, deeply afflicted by love for Carl Jung. No longer a patient 
after 1905, Sabina had become Jung’s close friend. Within a year or 
so, Jung was struggling with something like love for Sabina. The let-
ters and journals picture an intimate intellectual and psychological 
relationship developing between the two. By 1908, they were both 
in the soup, and both analyzing the madness of what was happening 
to them.  

Sabina was possessed by the image that she must bear Jung a son, 
who would be named Siegfried. The image of this son born from 
their union possessed Sabina’s imagination. The child seemed to be a 
heroic and indispensable result of their union. Of course, both of 
them knew this was crazy. But it was so—it was a myth of trans-
formative love, and Sabina felt it must happen in fact, in flesh. Both 
doctor-psychoanalyst and doctor-psychoanalyst-in-training were 
struggling to understand this “veritable magma sprung from the 
depths of primeval chaos.”68 Neither of them had answers. Why the 
heroic child? Where does this fantasy of Siegfried come from? 
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Where does it point? How do such things so powerfully possess us? 
Love was working its terrible magic on them both. 

By 1909, rumors of an affair involving young Dr. Jung were ap-
parently whispered around Zürich. Under mistaken impression that 
Sabina was the source of the rumor and that a scandal was brewing, 
Jung briefly broke off contact with her. However, several months 
later they were again keeping company. They remained on affection-
ate terms through early 1911, when Sabina completed her doctorate 
and abandoned Zürich. Though they did not see each other again 
after 1911, letters between the two up through 1919 are preserved in 
Sabina’s treasure cache of memories. 

Boundaries of Love 

Was this a sexual affair? Regardless of evidence to the contrary, the 
usual explicit or implicit assumption is that it must have been. In the 
extensive analytic literature published in the last decades about 
Spielrein and Jung, the commentary most often focuses ethically 
and conceptually on Jung’s supposed “boundary violations” within a 
therapeutic relationship, or on his failure to properly handle the 
transference and counter-transference issues uncovered by the af-
fair. Other critiques have bluntly cast the situation as the sexual ex-
ploitation of a vulnerable young woman by her psychiatrist, a man 
abusing his position of trust and authority. Despite such assump-
tions or assertions, there is no evidence that the interaction of Spiel-
rein and Jung included sexual intercourse. More to the point, the 
preponderance of evidence—including their many private state-
ments—strongly argues that it did not. 

Zvi Lothane, a Freudian psychoanalyst and scholar of psychoana-
lytic history—who, moreover, harbors no bias towards excusing 
Jung—makes the most robust and well-supported case against a 
sexual relationship between the pair.69 Examining all the published 
documents, and adding new evidence he has found in Sabina’s cache, 
Lothane convincingly contends that the relationship between Jung 
and Spielrein was tender and loving, but not sexually consummated. 
Based on my own reading of available sources over the last twenty 
years, I concur. Dr. Lothane summarizes his conclusions:  

People tend to believe as dictated by their own emotions, pro-
jections, and transferences. … Our judgment should really be 
guided by what the protagonists never tired of asserting 
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themselves: that there was no sex. In the final analysis the 
question is whether we believe their testimony or not. I 
choose to believe them, and not out of prudery, but because 
in those days people saw premarital sexual relations, especially 
as applies to Spielrein, differently than we do today; moreo-
ver, because unconsummated sexual desire was even more 
poignant and more romantic than consummated sex. Howev-
er, the sexual myth dies hard, providing sensational material 
for a number of theatrical productions and a plethora of arti-
cles in the popular press and professional journals.70  

So, what were the boundaries of this affair? In the first years, an 
intellectual and emotional rapport clearly developed between the 
pair. Jung spoke with Sabina openly as a friend and mentor; she la-
bored to understand who this man was, and why she so loved him. 
After about two years, a reciprocal bond had formed; Jung was suf-
fering love. They engaged physical expressions of their affection; 
Sabina described these in her journals and letters as their “poetry.” 
She portrays Jung kissing her fingers and lips, staring into her eyes 
as tears came to his own, and embracing. But Jung refused to “give 
her a child,” which is to say, engage in sexual intercourse. That was 
his limit, and he would not cross it. For Sabina, it was torture—she 
struggled, but accepted it would be just so. 

Sabina had a very candid relationship with her mother, who evi-
dently was quite experienced in the ways of men and love. At the 
end of 1908, she wrote her mother, giving an update (one of many 
such letters) on the situation with Jung:  

That I love him is as firmly determined as that he loves me. 
He is for me a father and I am a mother for him, or, more 
precisely, the woman who has acted as the first substitute for 
the mother (his mother came down with hysteria when he was 
two years old); … Twice in a row he became so emotional in 
my presence that tears just rolled down his face! Then he 
starts reproaching himself endlessly for his feelings, for exam-
ple, that I am something sacred for him, that he is ready to 
beg for forgiveness, etc. … This conversation took place al-
most two weeks ago and we both felt literally tormented, un-
able to utter a word, etc. … We stood still in the most tender 
poetry. … Will I ever in my life forgive him for what he had 
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concocted with me … will he ever forgive me for what I have 
done to him! The difference is that I know that for him scien-
tific activity is above all else in life and that he will be able to 
bear everything for the sake of science. The question is only 
how my intellect is going to relate to this whole story and the 
trouble is that the intellect does not know how to relate. … So 
far we have remained at the level of poetry that is not dangerous, 
and we shall remain at that level, perhaps until the time I will 
become a doctor, unless circumstances will change. [Emphasis in 
the original]71  

In that letter, and in many other places in her writings, it is clear 
that the “poetry” Sabina made with Jung was a tender, often ecstatic, 
but constrained physical intimacy. It was love poetry, intensified by 
longings denied— “and the trouble is that the intellect does not 
know how to relate.” 

Did it stay that way, or did circumstances change? In Sabina’s di-
ary entry of 11 September 1910—just a few months before graduat-
ing from medical school, and leaving both Jung and Zürich —she 
mused again upon her dream of bearing Jung’s son. Sabina saw in 
reality how totally impossible it was, how it would ruin her chance 
of finding another love and destroy her scientific and professional 
ambitions: 

With a baby I would be accepted nowhere. And that would be 
in the best of cases; what if I did not even get pregnant? Then 
our pure friendship would be destroyed by the intimate rela-
tionship, and our friendship is what is so terribly dear to me.72 

Mark those words: Sabina realized that even if they were to final-
ly have sexual relations, she might not get pregnant. And having 
taken that step, “our pure friendship would be destroyed by the in-
timate relationship….” I find no ambiguity in those words, privately 
scribed in her diary soon before she left Zürich.  

Was this unconsummated love poignant and compelling, as Zvi 
Lothane suggests? Traditions reaching back at least to the trouba-
dours suggested it could be.73 But to know empirically, one would 
need to enter the experiment, itself in itself. For six years, Spielrein 
and Jung evidently probed the poignancy, pain and psychological 
power of sexually unrequited love.  
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Figure 3 
Woodcut image from the 1550 Frankfurt edition of Rosarium Philosophorum,  

reproduced by Jung as Figure 5 in “The Psychology of the Transference.” 
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Two Speakers 

In the diary, Sabina recounts her experience with Jung’s “anima”—
though of course that term was not yet coined. She sensed that she 
was in relationship with a feminine image inside of him. Early in the 
liaison, she asks herself, ‘What really is this abominable thing that is 
love?’74 She recognizes the projective nature of love: “What do we 
love in the other? Our own ideal.”75 Sabina sees the contrasexual 
images at work, and addresses Jung:  

Still you must be aware that my ‘unconscious’ does not want 
to have anything to do with what your ‘unconscious’ rejects. 
… The complexity of the situation makes me adopt the un-
natural role of the man and you the feminine role.76  

In Psychology of the Transference, Jung points out the “royal game 
played out between the active, masculine side of the woman (the 
animus) and the passive, feminine side of the man (the anima).”77 
Sabina and Jung were playing the royal game without a rulebook.  

Jung gave Sabina his journal to read, explaining that she and his 
wife were the only people to have seen it.78 Sabina reflects on Jung’s 
love for Helene Preiswerk, his cousin, the young medium who was 
the subject of his dissertation: “you held the young woman in great-
er esteem than anybody else, and [you said] that you thought she 
was destined for you.” But Jung found out “the young imp” was 
scheming. He says to Sabina, “She too seemed to me like a goddess, 
but in the end she turned out to be just a flighty girl.” With irrita-
tion, Sabina infers that Jung is comparing his prior love for Helene 
with what he is now seeing in her.79 He was projecting a goddess 
image, and then questioning the nature of the woman who conjured 
it up in him.  

In an undated journal extract—probably written in 1906 or 
1907—Sabina addresses a long meditation on love to Jung. She titled 
it, “The theory of transformation and its corollaries.” By way of 
preface, she pens an enigmatic contemplation on “Two speakers.” 
Sabina has intuited two opposing voices in Jung: one voice is nur-
tured by passion (die Leidenschaft), the other is controlled by a logi-
cal spirit (der Geist): 

Of the two speakers, one reaches the summit of his art only 
when he gives himself up to passion [die Leidenschaft]: it is 
passion that warms his brain into life, irrigates it and forces 
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his spirit [der Geist] to show its strength. The other … is at 
the peak of his power when he resists the impetuosity of his 
emotions and, as it were, makes fun of them: it is only then 
that his spirit comes right out of its hiding place, a logical 
spirit, derisive, playful but nonetheless terrible.80 

Seven years later Jung would recognize an unresolved rift in his 
nature between passion and spirit: he then called the pair die Lust 
and das Vordenken, “Desiring” and “Forethinking,” or Eros and 
Logos. In his Mysterium this duality appeared as Salome and Elijah; 
soon thereafter it manifests again in Liber Novus personified as “The 
Red One” and “Ammonius.”  

Sabina is trying to understand the transformative power of unre-
quited love. She writes,  

Considering its nature, sexual feeling does not need the trans-
formation instinct, but it is present nonetheless; yet the trans-
formation instinct needs the sexual feeling, the latter being a 
necessary component of the first; otherwise how would the 
combinations survive?81  

This same insight is echoed nearly forty years later in Psychology of 
the Transference. Jung reflects that instinct is a helper to the trans-
formation: “One is hardly conscious of the extent to which ‘nature’ 
acts not only as a driving-force but as a helper—in other words, how 
much instinct insists that the higher level of consciousness be at-
tained.” 

The diaries and letters preserve only fragments of a private dia-
logue that matured from 1904 to 1911. When Jung and Spielrein 
parted ways, they bid farewell as dear friends. Between 1916 and 
1919 Spielrein and Jung again corresponded, but now addressed each 
other more formally. At the time of these late letters, Jung had been 
through the fire; he had experienced and written Liber Novus. In 
one of his final notes, Jung openly expressed to Sabina how im-
portant their love had been to him. The letter is dated 1 Sept 1919: 

The love of S [Spielrein] for J [Jung] made the latter aware of 
something he had previously only vaguely suspected, namely 
of a power in the unconscious which shapes our destiny, a 
power which later led him to things of the greatest im-
portance. The relationship had to be ‘sublimated’ because 
otherwise it would have led to delusion and madness (the 
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concretization of the unconscious). Sometimes we must be 
unworthy to live at all.82  

Those words may have brought closure for Jung, but it remains 
uncertain that they did so for Sabina. The love of S and J had to be 
“sublimated.” In the psychoanalytic language they both spoke flu-
ently, sublimation meant the diversion or transformation of an in-
stinctual energy to higher or more acceptable forms. Jung had 
sublimated their sexual desiring to “things of greatest importance.” 
Sabina had introduced him to a power in the unconscious, but Jung 
intuited it could not then be concretized through a physical rela-
tionship. That would have meant madness, at least for him. 

Three years after they separated, Jung finally and directly vi-
sioned the interior fact that had so passionately and so obscurely 
animated his affairs. To this almost forgotten Soul he said: “And I 
found you again only through the soul of the woman.” 

Maria Moltzer  

Was Jung philandering? Were there women besides Spielrein in 
Jung’s life during the years before he entered the alembic that 
brewed up his Liber Novus? Each reader will cast a different story 
from the meager documentation. Many women loved Jung, and he 
surely projected his own sacred images into some of those personal 
or analytical liaisons. If that is love, then he loved. Around the end 
of 1908, Sabina wrote her mother: 

Look, how many female patients have been to see him and, 
without fail, each one of them would fall in love with him but 
he could only act as a physician because he did not love in re-
turn! But you know how desperately he struggled with his 
feelings!83 

His apparent refusal to engage a sexual relationship with Spiel-
rein does, however, suggest something about Jung’s caution with his 
much-analyzed “sexual complex.” He wrote Freud in February 
1910: 

At present I am sitting so precariously on the fence between 
the Dionysian and the Apollinian [sic] that I wonder whether 
it might not be worthwhile to reintroduce a few of the older 
cultural stupidities such as the monasteries. That is, I really 
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don't know which is the lesser evil. … The ethical problem of 
sexual freedom really is enormous and worth the sweat of all 
noble souls. But 2000 years of Christianity have to be replaced 
by something equivalent.84 

The dominant spirit in Jung—call it his “noble soul” and Apollo-
nian nature, his terrible Geist, or his subjugating Logos—seemed ba-
sically inclined toward explaining his “sexual complex” rather than 
fully submitting to its alluring Dionysian madness. Maybe the mon-
astery was where he belonged. Four years after that letter to Freud, 
Jung would end up in the Syrian Desert with a Christian ascetic, 
contemplating the light of the Logos. As related in Liber Novus, his 
visit with this noble anchorite concluded on a distinctly devilish 
note.85  

There was at least one woman with whom Jung developed anoth-
er intricate relationship around this time. Tall, thin, blond-haired 
and blue-eyed, Maria Moltzer was a Dutch nurse working at the 
Burghölzli hospital. Under Jung’s tutelage, she had become an ana-
lyst. An heiress to the Dutch Bols distilling and liquor fortune, she 
was personally opposed to alcohol due to the social problems it 
wrought. While in Zürich, Moltzer maintained a generally frugal and 
abstemious lifestyle, and concealed her family’s wealth. 

Responding to Jung’s claim that he—unlike Freud—had at least 
been analyzed, in December 1912 Freud wrote about Jung and 
Moltzer to Sándor Ferenczi:  

He is behaving like a florid fool and the brutal fellow that he 
is. The master who analyzed him could only have been Frau-
lein Molzer [sic] and he is so foolish as to be proud of this 
work of a woman with whom he is having an affair. She is 
probably the one who got him worked up immediately upon 
his return to Zürich. 86 

Sonu Shamdasani has documented Moltzer’s previously unrecog-
nized contributions to the analytical community in Zürich and her 
influence on the development of Jung’s psychological typology. He 
also has published several of her previously unknown papers, talks 
originally presented in 1916 and 1917 to the analytical group sur-
rounding Jung in Zürich.87 That she was a trusted analyst and assis-
tant to Jung from 1912 onward is unquestionable.88 Details about 



The Mysterium in Liber Novus     

 

37 

her personal relationship with Jung are, however, not so well docu-
mented. Surviving letters between them have not been disclosed.  

According to Jung’s then developing criteria, to become an ana-
lyst one first had to be analyzed. Moltzer probably underwent her 
analysis with Jung. If one believes Freud, she may thereafter have in 
turn analyzed Dr. Jung. Or perhaps the analytic process was natural-
ly concurrent—something not entirely unlike what had informally 
happened with Spielrein over the prior years. Jung was attracted to 
Maria. In conversation with Aniela Jaffé in 1957, Jung describes Ma-
ria Moltzer as a “terrific creature” who had an “enormous transfer-
ence” on him. He recognized a powerful image within himself 
emerging in their association, which he began then understanding as 
the anima.89 Was there sex? According to Jung’s statements in Psy-
chology of the Transference, higher human relationships are aided by 
sexual instincts, even if necessarily sublimated. Moltzer and Jung did 
develop an “enormous transference” relationship.  

Moltzer was one of the limited group around Jung who had read 
his draft manuscript of Liber Novus. She was in frequent company 
with him throughout the period from late-1913 to 1914 when he 
underwent the initial experiences, and undoubtedly she heard some 
accounts of his imaginative venture directly from him. In Moltzer’s 
talks delivered during 1916 and 1917, one senses that she was       
addressing herself primarily to Jung; they were in dialogue. Her sub-
jects touch upon themes evoked by Liber Novus.90 Among the peo-
ple attending the presentations there were a few others who had 
read Jung’s manuscript, and they would have recognized Moltzer’s 
points of reference.  

Highly intuitive, Moltzer developed her own hermeneutic ap-
proach to analysis and the imaginative, creative instincts residing 
within the unconscious. It was Moltzer who introduced the “intui-
tive function” into Jung’s psychological typology. In her available 
writings, she emphasizes both the personal and the collective aes-
thetic, artistic and religious implications of intercourse with the 
psyche—things she also saw exemplified in Jung’s creative work on 
his Red Book. This was art.91 At the same time, Moltzer was crafting 
her own “bible” in image and word, in parallel to Jung’s labor with 
the Red Book. But Jung found her artistic focus irritating and, 
moreover, ultimately antagonistic to an understanding of his vision-
ary experiences.92 What she saw as art, he understood as nature.93 In 
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1918 they had a break. Moltzer resigned from the Psychological 
Club and thereafter permanently departed Zürich.  

The relationship with Maria Moltzer cast its spell on Jung; she 
challenged his hermeneutics of imaginative experience, and influ-
enced the conceptual development of his psychology. However, an-
other person entered Jung’s life around the time he met Maria. Love 
for this other woman seems to have utterly changed him. 

Toni Wolff 

Memories, Dreams, Reflections—the classic 1961 biographical mem-
oir constructed by Aniela Jaffé—makes little mention of Jung’s rela-
tionships with women. Jaffé’s rendition of Jung’s “Confrontation 
with the Unconscious”—the period when he began the Red Book—
may leave readers with the impression that he retreated into an im-
aginative cloister: a monk alone with pen, parchment and a horde of 
ghostly guests.94 But he was not entirely alone. Speaking from expe-
rience, Jung explained in Psychology of the Transference that uncon-
scious contents are first met in relationship with a partner. The 
events recorded in Liber Novus were mediated through relationship 
to both outer and inner facts. His principal outer partner was appar-
ently Toni Wolff. 

Toni Wolff is not mentioned in Memories, Dreams, Reflections—a 
book inaccurately understood over the last half-century as Jung’s 
personally scribed account.95 Those closest to Jung knew Toni had 
played a mysterious and crucial role in his life. That she remained a 
companion, along with his wife Emma, throughout subsequent dec-
ades was no secret. Jaffé’s failure to even note Toni’s name in her 
book pained many people who knew their story. Few readers under-
stood, however, that the failure was not a matter of Jung’s choice. In 
his 1957 interviews with Jaffé, he talked candidly about the relation-
ship with Wolff. Those comments, along with a wealth of other 
things Jung said in the conversations, were excluded from the heavi-
ly edited memoir. 

Jaffé’s original transcript of her interviews with Jung—known as 
the “Protocols”—is available in the Library of Congress; more relat-
ed material is archived in Zürich.96 Jung’s remarks in the Protocols 
about the relationship with Wolff provide important perspectives on 
the origins of Liber Novus, and I will review some of them here. For 
a general overview of Jung’s relationship with Wolff, Barbara Han-
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nah’s 1976 biography remains essential reading; unlike other biog-
raphers, Hannah knew all the parties very well for several decades 
and was one of first people to publish an account of the role Wolff 
played in Jung’s life.97  

Toni Wolff was born in 1888, the eldest daughter of an old and 
distinguished Zürich family. She was close to her father; after he 
died suddenly in 1909, Toni fell into a deep depression. In 1910, her 
mother took her to Dr. Jung for treatment; Wolff was twenty-two 
and Jung thirty-five years old at the time of their meeting. Jung’s 
analytic intervention helped her. He related to Jaffé that at the be-
ginning of analysis Toni had an eruption of the wildest fantasies, 
some of incredible, cosmic, nature. Her fantasies paralleled Jung’s 
line of thought, but—he said—he was so preoccupied with his own 
material that he could then scarcely take on hers as well. Nonethe-
less, she made enough progress in analysis that by September 1911 
Jung invited Wolff to join the Zürich contingent attending the 
Weimar psychoanalytic conference—a group which included Maria 
Moltzer and Emma Jung (though invited, Spielrein did not attend). 
In a letter to Freud, Jung introduced the young conference attendee: 
“a new discovery of mine, Frl. Antonia Wolff, a remarkable intellect 
with an excellent feeling for religion and philosophy….”98  

Jung told Jaffé that he recalled the exact moment when the 
“problem” of Toni was put to him. He had completed her analysis, 
and discharged her from his care (around the end of 1911, or early 
1912). It was the correct thing to do, he said, in spite of his feeling 
of being involved with her. Then about a year after terminating the 
analysis, he dreamt he was with Toni in the Alps. They were togeth-
er in a valley of rocks, near a rock wall. Suddenly Jung heard the soft 
voices of the elves singing inside the mountain. Toni was on the 
point of sinking into the mountain, pulled by the elves. Jung 
thought, this cannot be allowed. In the dream, Jung tore Toni away 
from the elves and rock face. At that moment, he told Jaffé, he knew 
it was unavoidable that he reestablish their relationship. Soon there-
after, he wrote to Wolff.99 This seems to have been around the be-
ginning of 1913. 

There were other dreams during this period which he thought 
concerned Toni. In one, he met a woman who was from the waist 
down all stone, but alive from the waist up. Jung realized that he had 
given the woman an injection into the spinal fluid, so that she had 
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turned to stone. He describes the dream as “horrible.” About the 
same time, he had a frightening physical experience: he swam out 
into Lake Zürich and then got a severe cramp. Thinking he might 
drown, at that moment he made a vow: if he were able to survive 
and make it back to shore, he would “give in” and contact Toni. 
Jung interpreted this event as indicating his own life was in danger if 
he did not act to reestablish the relationship. 

Shortly after Christmas 1912 another dream came; this one is re-
counted by Jaffé in Memories, Dreams, Reflections. Jung dreamt that 
a white dove had flown in the window, alighted on the table, and 
then turned into a little girl eight years old.100 A year later, in No-
vember 1913, Jung wrote in his journal that it was this dream which 
“made him decide to embark on a relationship with a woman he had 
met three years earlier,” Toni Wolff.101  

Intriguingly, in the introduction to Psychology of the Transference 
Jung chose to recount a remarkably similar dream that had been 
brought to him by a patient. In her dream, a six-month-old child 
had appeared. Jung comments:  

It is immediately apparent that the child is something special, 
i.e., a child hero or divine child. … The square table is the qua-
ternity, the classical basis of the “special” child…. The precise 
age of the child made me ask the dreamer to look in her notes 
to see what had happened in the unconscious six months ear-
lier.102  

Following his instructions, she looked back in her notes, retrospec-
tively calculating the time of the child’s birth, and then figuring the 
time of the child’s conception. At each past moment, the patient 
found a portentous event recorded. Perhaps Jung gave the same type 
of analysis to his dream: eight years before the “little girl of eight 
years” appeared in this December 1912 dream, Jung met Spielrein. 
That event birthed a mounting analytic confrontation with powers 
emanating from his mysterious, unmet anima.  

Hearing Her Voice 

From Jung’s account to Jaffé, it is clear he sensed an ominous need 
to engage with Wolff. But why that need was knocking, Jung did 
not know. At the same time, he had a complex relationship in pro-
gress with Moltzer. And there was his wife, Emma, whom he loved. 
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The man was in difficult straits. In Psychology of the Transference 
Jung described what awaited him: 

The supreme aim of the opus psychologicum is conscious real-
ization, and the first step is to make oneself conscious of con-
tents that have hitherto been projected. This endeavour 
gradually leads to knowledge of one’s partner and to self-
knowledge, and so to the distinction between what one really 
is and what is projected into one, or what one imagines one-
self to be.103  

So, when did Jung finally take that first step? He had met some-
thing sacred mirroring in several women—Emma, Sabina, Maria, 
Toni, and perhaps others. When did he meet the source in himself? 
The step seems to have come in November 1913, shortly after he 
began writing in his journal the words that started Liber Novus. In 
1925, he described the event:  

I said to myself, “What is this I am doing, it certainly is not 
science, what is it?” Then a voice said to me, “That is art.” 
This made the strangest sort of impression upon me, because 
it was not in any sense my impression that what I was writing 
was art. Then I came to this, “Perhaps my unconscious is 
forming a personality that is not I, but which is insisting on 
coming through to expression.”104  

Jung identifies the interior voice that said, "this is art" as 
Moltzer’s voice. His unconscious was forming an independent per-
sonality and seeking its voice. To start, it took hers. He explained to 
Jaffé, “through her [Moltzer] the anima dawned on me.” Barbara 
Hannah perceptively remarked, based on things Jung told her:  

As far as I know, this was the first time Jung became aware of 
the phenomenon of projection, and of withdrawing it. … Jung 
was still unaware of the figure of the anima within himself, so 
she projected herself into this woman, as it were, and used her 
voice. Jung was thus able to recognize that something he had 
so far seen in this woman really belonged to an inner figure in 
himself.105  

During his 1925 seminar, Jung recounted that this was the prelude 
to his progressively active dialogue with the soul, or—using the old 
Latin term—the “anima.”106  
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Woman and Soul  

Every past biography of Jung plays a riff on his relationship with 
Wolff, begun around 1913. Most of it is pure improvisation, hung 
off a few factual keynotes. Imaginative scenes have been fabricated 
freehand by some biographers.107 But none of these accounts had 
access to Jung’s own journal record, nor to Liber Novus. Now that 
we do have his primary accounts, what changes?  

About three-quarters of the text in Liber Novus is based on the 
visionary fantasies erupting between November 1913 and April 
1914, augmented by commentary added in the year thereafter. This 
was Jung’s initiatory event—though, of course, it was followed by 
several more years of journal records, and his further imaginative 
layering of imagery into the calligraphic Red Book, all of which con-
tinued through the 1920s. But it was during this concentrated initial 
period that Jung initially engaged a paradoxical relationship with 
both his soul and a real woman.  

Before constructing further commentaries on Jung's relationship 
with Wolff, one must recognize that Jung did write his own in his  
commentary contemplating the mystical marriage. The task awaiting 
students of Jung now is conjoining Jung’s primary account of his 
experience, recorded in the journals and Liber Novus, with his ma-
ture reflection on these complex relational events—particular as 
they are enunciated in his last quartet of works. Jung was probably 
speaking about facts met in relationship with Toni Wolff when he 
wrote the following words in Psychology of the Transference: 

The unrelated human being lacks wholeness, for he can 
achieve wholeness only through the soul, and the soul cannot 
exist without its other side, which is always found in a “You.” 
Wholeness is a combination of I and You, and these show 
themselves to be parts of a transcendent unity whose nature 
can only be grasped symbolically….  

Hence wholeness is the product of an intrapsychic process 
which depends essentially on the relation of one individual to 
another. Relationship paves the way for individuation and 
makes it possible, but is itself no proof of wholeness. The 
projection upon the feminine partner contains the anima and 
sometimes the self.108 
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In her insightful 2014 study, the Brazilian analyst Maria Helena 

R. Mandacaru ́ Guerra argues that a singular Ariadne’s thread weaves 
throughout the Red Book: Jung’s love drama with Toni Wolff. 109 
This assertion is alluring, and it may pilot some readers who would 
be otherwise lost in the labyrinth of Liber Novus. Jung did say, “The 
soul cannot exist without its other side, which is always found in a 
‘You.’” However, as absolutely essential as human relationship was 
to Jung, he recognized that this liaison was running in concert with 
images emerging from the depths. Relationship paved a way, but 
wholeness resulted from an intra-psychic process worked through 
conjunction with outward relationship:  

Individuation has two principal aspects: in the first place it is 
an internal and subjective process of integration, and in the 
second it is an equally indispensable process of objective rela-
tionship. Neither can exist without the other, although some-
times the one and sometimes the other predominates.110 

Of course, these are Jung's later conclusions, written three dec-
ades after the events. In 1914 he was in confusion. The conceptual 
map and guardrail of his later psychological terminology did not 
then exist for him—that came only in reflection on his experiences. 
Anima, transference, and counter-transference were not words he 
was employing to understand what was happening to him. That was 
the language of his science, and he had fallen from its theoretical 
path: 

All kinds of things lead me far away from my scientific en-
deavor, which I thought I had subscribed to firmly. I wanted 
to serve humanity through it, and now, my soul, you lead me 
to these new things. Yes, it is the in-between world, the path-
less, the manifold-dazzling.111 

Jung was meeting imaginative experience; he was observing the 
soul itself in itself, as it found a voice and began speaking for itself. 
Elijah and Salome were not symbols, but real. Though such declara-
tions are difficult to grasp in extraverted terms, by the beginning of 
1914 Jung was in an intense dialogic relationship with his mythopo-
etic imagination and feminine soul. In the Mysterium, Salome peti-
tioned his love, and prophesied: “You will love me.” Love was the 
word Dr. Jung was confronting: the image and fact and experience 
of love. Love was the word he wrote in Liber Novus—the word ap-
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pears around three hundred times in the text. And I suspect one will 
count that word “love” being repeated just as often in his journals 
during this period. The drama of love involved both a human rela-
tionship and a relationship of interior union. It was a coniunctio. 
Love demanded confrontation with and acceptance of his subjugat-
ed Eros. Jung was meeting the awful division in himself. He wrote in 
Liber Novus, 

I rejected my feeling, but I had rejected part of life. Then my 
feeling became a poisonous plant, and when it awakened, it 
was sensuality instead of pleasure, the lowest and commonest 
form of pleasure. … Salome is the image of his pleasure, that 
suffers pain, since it was shut out for too long. It then became 
apparent that Salome, i.e., my pleasure, was my soul.112 

On the right is my thinking, on the left is my feeling. I enter 
the space of my feeling which was previously unknown to me, 
and see with astonishment the difference between my two 
rooms.113  

His encounter with Salome and Elijah in the Mysterium opened a 
new understanding of these two rooms. He called it his “transfor-
mation.” Two voices spoke, and he pondered their conjunction: 
Eros and Logos; die Lust and das Vordenken—or, as Sabina named 
the voices eight years earlier, die Leidenschaft and der Geist. Or was 
it the opposing psychological functions of feeling and thinking that 
he met?114 Words, words: what words could he use to interpret this 
fact of self and soul? It was all bubbling together in a broth of love.  

Transgression 

At this threshold, Jung understood that he must sacrifice his one-
sided heroic spirit to the passions and feelings of flesh. He had to 
face, as it were, the issue of incarnation: he had to live his animal.115 I 
can here only sketch the account in Liber Novus, and offer a few 
glimpses of events evolving. One must read these sections of the 
book carefully to catch what is happening.  

On the evening of 26 December 1913, the night after conclusion 
of the Mysterium—the beginning point for “Liber Secundus” in Li-
ber Novus—Jung stands watch alone on his solitary tower. He sees a 
red figure in the distance approaching. It is the Red One: the fiery 
emissary of die Lust and devilish joy, a neglected half of himself. He 
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meets his personal devil, and while they converse, the Red One 
takes a more human cast. As the vision fades, Jung calls out to the 
Red One: “Could you be joy? I see you as through a cloud. Your 
image fades. Let me take your hand, beloved, who are you, who are 
you?”116 

On a rainy night next up in his wanderings, he finds shelter with-
in a scholar’s castle in the forest. As he tosses and turns alone in 
bed, a maiden enters the room. She has been locked away in the 
scholar’s castle, and seeks freedom through his recognition. He 
struggles against the absurdity of his fantastic situation—a puerile 
“farmer’s daughter” romance—but lastly grants the maiden her real-
ity: “How beautiful and worthy of adoration is the expression of 
your soul in your eyes. Happy and enviable is the man who will free 
you.” She asks, “Do you love me?” He replies, “By God, I love 
you—but—unfortunately I am already married.” She bids him fare-
well: “So—you see: even banal reality is a redeemer. I thank you, 
dear friend, and I bring you greetings from Salome.”117 

The visionary path soon leads into the desert, where he encoun-
ters Ammonius, a third-century Christian anchorite reading the 
Gospel of John day after day, and contemplating the solitary light of 
the Logos. They converse about the mystery of words. Ammonius’ 
solitude resonates with a factor in Jung’s own nature: “The solitary 
lives in endless desert full of awesome beauty. He looks at the whole 
and at inner meaning. He loathes manifold diversity if it is near him. 
He looks at it from afar in its totality.”118  

And then, just a few evenings later, the Red One and Ammonius 
reappear in another imaginative scene, each now having been cor-
rupted by the other—an enantiodromia of the life-type that took 
both to ruin. Jung perceives the two figures as images of his own 
“Degenerate Ideals,” abstract modes he is now discarding. They have 
become for him simply “The Remains of Earlier Temples.”119 Jung 
was greening, sprouting leaf and new life.  

A few weeks later, after spending many sequential nights engaged 
with the beauty, darkness and threatening chaos of his inner world, 
Jung deliberates with his Soul on the rapidly evolving situation: 

I: “How holy, how sinful, how everything hot and cold flows 
into one another! Madness and reason want to be married, the 
lamb and the wolf graze peacefully side by side. It is all yes 
and no. The opposites embrace each other, see eye to eye, and 
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intermingle. They recognize their oneness in agonizing pleas-
ure. My heart is filled with wild battle. The waves of dark and 
bright rivers rush together, one crashing over the other. I have 
never experienced this before. … I am rigid with tension. Lov-
ing reaches up to Heaven and resisting reaches just as high. 
They are entwined and will not let go of each other, since the 
excessive tension seems to indicate the ultimate and highest 
possibility of feeling.” 

Soul: “You express yourself emotionally and philosophically. 
You know that one can say all this much more simply. For ex-
ample, one can say that you have fallen in love all the way 
from the worm up to Tristan and Isolde.  

I: “Yes, I know, but nonetheless—” 

Soul: “Religion is still tormenting you, it seems? How many 
shields do you still need? Much better to say it straight 
out.”120  

Jung had fallen in love, from the earthy worm all the way up to 
Tristan and Isolde in a sacred grotto called Amour. “How holy, how 
sinful… Madness and reason want to be married.” And he was con-
flicted: this love—both inwardly and in its outer action—involved a 
transgression of moral certitudes, his lingering “religion.”  

The relationship between Jung and Wolff was obviously deepen-
ing during these winter month of 1914. Biographers offer variant 
particulars, supported by scattered recollections. Jung’s record in 
Liber Novus tells only about his wanderings in the vastness of the 
inner world he was discovering. In the Protocols, he explained to 
Jaffé that he couldn’t talk with anyone other than Toni Wolff about 
the inner experiences, and she was in the same mess and without 
orientation. He described the situation as “absolutely awful.”  

If—or when—Carl Jung and Toni Wolff consummated a physical 
relationship, it probably was a few months after the above passages 
were penned. Perhaps “it” happened, as some have supposed, on 
their journey together to Ravenna in early spring of 1914. Whatever 
the private details, a sin was being forced by love. Two years later, 
Jung wrote in the final section of Liber Novus:  

I had to remain true to love, and, devoted to it voluntarily, I 
suffer the dismembering and thus attain bonding with the 
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great mother, that is, the stellar nature, liberation from bond-
age to men and things. If I am bound to men and things, I can 
neither go on with my life to its destination nor can I arrive at 
my very own and deepest nature. … Only fidelity to love and 
voluntary devotion to love enable this binding and mixing to 
be dissolved and lead back to me that part of my self that se-
cretly lay with men and things. Only thus does the light of 
the star grow, only thus do I arrive at my stellar nature, at my 
truest and innermost self, that simply and singly is. 

It is difficult to remain true to love since love stands above all 
sins. He who wants to remain true to love must also over-
come sin. Nothing occurs more readily than failing to recog-
nize that one is committing a sin. Overcoming sin for the sake 
of remaining true to love is difficult, so difficult that my feet 
hesitated to advance. 121 

Esther Harding chronicled Jung’s comments—spoken to her a 
few years later, in 1922—about transgressing moral boundaries: 

Thus, vice too, if entered into sincerely as a means of finding 
and expressing the Self, is not vice, for the fearless honesty 
cuts that out. But when we are bound by an artificial barrier, 
or by laws and moralities that have entered into us, then we 
are prevented from finding, or even from seeing that there is a 
real barrier of the Self outside this artificial barrier…. 

If we are conscious, morality no longer exists. If we are not 
conscious, we are still slaves, and we are accursed if we obey 
not the law. He [Jung] said that if we belong to the secret 
church, then we belong, and we need not worry about it, but 
can go our own way….122 

A Lover of the Soul 

Thus it was that love was an agent and a doorway into the mysteri-
um; it aroused powers and images of unification. But the images 
presented in his visions or fantasies were not indicative solely of un-
ion with a human partner. Jung understood that he was differentiat-
ing and conjoining fragments of himself, powers that had been seen 
before only in projection, inner facts cast outward into women, men 
and things. Now these actualities implored integration within him.  
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The mystery that had captivated Dr. Jung’s interest over many 
prior years—perhaps reaching back to childhood—was the cryptic 
psychic background of consciousness. As clinician and physician, he 
had witnessed psychic forces chaotically possessing and command-
ing human behavior. He now urgently needed to fathom his person-
al relationship with the primordial psychic background of conscious 
life. Through love he was delving into longings within himself. Jung 
sought liberation from the illusory maya of his unconscious projec-
tions, because “only thus do I arrive at my stellar nature, at my tru-
est and innermost self, that simply and singly is.” He explained in 
Psychology of the Transference, “This urge to a higher and more com-
prehensive consciousness … if it is to fulfill its purpose, needs all 
parts of the whole, including those that are projected into a 
‘You.’”123 In love, Jung was struggling to find the interior origin of 
powers looming outwardly in relationship, forces that were seeking 
conjunction within his own being. In this task, a magician came to 
his aid. 

Jung first met the magician Philemon—his ghostly guide to the 
wonder world of the soul—around the end of January 1914, during 
the same few months that were critical between Jung and Toni 
Wolff. The relationship with Philemon would transform through 
several layers of complexity over the next years. Jaffé quotes Jung 
saying that Philemon introduced an attitude of psychic objectivity, a 
“superior insight” into his experiences: 

It was he who taught me psychic objectivity, the reality of the 
psyche. Through him the distinction was clarified between 
myself and the object of my thought. He confronted me in an 
objective manner, and I understood that there is something in 
me which can say things that I do not know and do not in-
tend, things which may even be directed against me.  

Psychologically, Philemon represented superior insight. He 
was a mysterious figure to me. At times he seemed to me 
quite real, as if he were a living personality. I went walking up 
and down the garden with him, and to me he was what the In-
dians call a guru. 124 

The commentary in Liber Novus, probably written in draft around 
the beginning of 1915, describes Philemon much more intimately:  
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Now I know your final mystery: you are a lover. You have 
succeeded in uniting what has been sundered, that is, binding 
together the Above and Below. … Who exhausts the mystery 
of love? 

Under which mask, Oh ΦΙΛΗΜΩΝ [Philemon], are you hid-
ing? You did not strike me as a lover. But my eyes were 
opened, and I saw that you are a lover of your soul, who anx-
iously and jealously guards its treasure. There are those who 
love men, and those who love the souls of men, and those 
who love their own soul. Such a one is ΦΙΛΗΜΩΝ, the host 
of the Gods. 

…Are you still a man, ΦΙΛΗΜΩΝ, or is one not a man until 
one is a lover of one’s own soul?125 

Jung envisioned that he—like his master Philemon—was becom-
ing a lover of his own soul. Such love was the higher nature, the 
greater power, and the transformative potential of human love: this 
love constellated the mysterium coniunctionis. 

Philemon, Simon Magus and Helena 

While reciting this strange history, I find myself again struck by 
how peculiar it all sounds. Who could believe such a tale? How 
should a reader understand this experience? Of course, Jung well 
understood the problem: he was living it, and his sense of isolation 
was immense. Nevertheless, he intuited that his observations of the 
soul, itself in itself, could not be entirely unique in history. So he 
enquired: Who else had shared this journey? Where were the rec-
ords of other wayfaring men who strode into the soul world, and 
found a mystery of love? He recognized marks of the event in Nie-
tzsche, though it heralded not union, but a solitary madness.126 Goe-
the, in part two of Faust, seemed to have imaginatively ventured into 
the terrain Jung now traveled (Goethe is mentioned several times in 
the manuscripts of Liber Novus).127  

By the time Jung finished the draft of Liber Novus in 1915, he 
was at work hunting through human history for records of others 
who had walked this visionary road of mystery. And it was not just 
accounts of visions that he sought—those were quite common 
enough. He was searching for records of a specific experience of 
love and the relational image of the mystical marriage, interior 
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events that opened the door to the “secret church” and led to “the 
stellar nature, liberation from bondage to men and things.” Phile-
mon played a role in this search for historical roots.128 

Jung stated repeatedly to Barbara Hannah, that “the first histori-
cal parallels he found to his experience were in the Gnostic texts,” 
that is, those recorded by the ancient Christian writer Hippolytus 
(170—235 CE), in his work Elenchos.129 Jung did not speak to Han-
nah of finding parallel concepts or ideas, but of finding parallel ex-
periences. So, what did he find in the ancient accounts of 
Hippolytus that paralleled his own strange intercourse with the 
soul? I have written at length elsewhere about Jung’s reading of 
Hippolytus and early Gnostic texts, historical explorations Jung un-
dertook during 1915. Here I give a summary of that discussion.130  

In the ultimate vision recounted in Liber Novus—and recorded 
in his journal on 1 June 1916—Jung is walking in the garden with 
Philemon. Christ appears there to them both. Philemon addresses 
Christ as “my master, my beloved, my brother!” Christ sees Phile-
mon, but recognizes him as Simon Magus—a principal figure in the 
ancient Gnostic tradition. Philemon explains to Christ that once he 
was indeed Simon Magus, but now: “Simon and Helena have be-
come Philemon and Baucis and so we are the hosts of the 
Gods.”131  

Simon Magus, “the Magician,” is the first historical figure named 
in the earliest accounts of the Gnosis. The dates of his life remain 
unclear; most ancient reports place Simon in the first century of the 
Christian era. Second century critics generally identified Simon Ma-
gus as the father of Gnostic “heresy.” Writing in the late-second 
century, the orthodox apologist Irenaeus called him “the Samaritan 
Simon, from whom all the heresies took their origin.”132 The most 
extensive primary source on Simon Magus is Hippolytus; writing in 
the early-third century, Hippolytus recounts both Simon’s history 
and quotes from texts attributed to him.  

Stories about Simon’s life emphasize that he had a consort named 
Helena, or Helen. Later opponents asserted that Helena was just a 
whore who Simon picked up in the Phoenician port of Tyre and 
then freed. Simon told the story differently, adding a mythopoetic 
dimension to their relationship. He proclaimed that through the 
woman Helena he had recognized a deific feminine power. Helena 
was a manifestation of the divine Sophia (Wisdom); by her media-



The Mysterium in Liber Novus     

 

51 

tion, Simon had met the primal Epinoia. This Greek term, Epinoia 
(imperfectly translated with the words “thought” or “conception”), 
appears often in Gnostic mythologies as the title for the primal fem-
inine emanation manifest within the primordial mystery of divini-
ty.133  

Simon says of her: “Wisdom was the first Conception (or 
Thought) of my Mind, the Mother of All, by whom in the begin-
ning I conceived in my Mind the making of the Angels and Archan-
gels.”134 Using gender symbolically, he explained that the masculine 
Mind, or Logos, was in primordial relationship with a feminine syz-
ygy, which Simon named Epinoia—the primal first Thought of the 
divine Mind. G. R. S. Mead commented upon this story in 1900, ex-
plicitly noting its psychological nature: 

The Logos and his Thought, the World-soul, were symbolized 
as the Sun (Simon) and Moon (Selēnē, Helen); …Helen was 
the human soul fallen into matter and Simon the mind which 
brings about her redemption.135  

When Jung read this text in 1915— and also read Mead’s com-
mentary above—he saw images of a lover of the soul: Simon was 
Philemon. Simon’s relationship with Helena paralleled Jung’s pas-
sage in love with both a woman and a godlike feminine image. This 
may have been the first historical account he found that reflected his 
own experience.     

Recall Jung’s Mysterium, in which he met Elijah and Salome. Up-
on first seeing Salome, he was shocked by her presence with the 
prophet, and questioned, “Was she not vain greed and criminal 
lust?” Salome nonetheless declared her love for him and wished to 
become his bride.136 Jung recognized he loved Salome.137 In his draft 
emendations to Liber Novus, Jung pondered the relationship of the 
masculine mind (described as Forethought, or Logos) with Salome, 
which he equates with Eros.138 Jung’s commentary parallels the Log-
os-Epinoia relationship expounded by Simon Magus, a relationship 
realized in union with Helena. When Jung scribed his 1920s scrutiny 
of the encounter with Elijah and Salome, he declared, “They might 
just as well have been called Simon Magus and Helena.”139  

Jung found an intimate mirror of the tale of Simon and Helena in 
his observation of the soul. Like Simon, Jung’s encounter with the 
mystery of the soul was apparently opened by love for a woman. On 
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14 November 1913, Jung addressed his soul: “And I found you again 
only through the soul of the woman.”140 Throughout Psychology of 
the Transference, and then again in his psychological commentary on 
“Anima and Animus” in Aion—the next volume of his last quartet—
Jung avowed that the anima can “be realized only through a relation 
to a partner of the opposite sex.”141 This complex liaison with the 
anima played a foundational role in Jung’s subjective psychology; 
Simon’s consort, Helena, is often mentioned in his later works. In 
1927 he wrote, “The anima-type is presented in the most succinct 
and pregnant form in the Gnostic legend of Simon Magus.”142  

The Golden Thread 

Jung recorded quite a bit about his side of the story. But how did 
Toni Wolff handle her half? How did a twenty-six year old woman 
respond to Jung and his vision of their love? Sabina Spielrein’s pri-
vate record offers a glimpse into one woman’s earlier experience 
with Jung, but that liaison was only a shadow of Wolff’s encounter. 
Maybe histories will some day include Toni’s own account; Wolff 
kept a large cache of private journals which may span the period 
from her adolescent years up until her death. But Wolff was a pri-
vate woman, and her journals remain guarded in private hands.143 
The dignity and privacy of a human life sometimes trumps historical 
curiosity; thus, at least for now, Toni Wolff’s half of the tale re-
mains mostly a matter of conjecture. 

In the “Seven Sermons to the Dead”—Jung’s summary revelation 
in Liber Novus, initially recorded in 1916144—the differences be-
tween male and female experiences of spirituality and sexuality are 
addressed. The version of the sermons in Liber Novus has Philemon 
speaking the Fifth Sermon, which takes up this subject:  

The world of the Gods is made manifest in spirituality and in 
sexuality. The celestial ones appear in spirituality, the earthly 
in sexuality. … 

Man and woman become devils to each other if they do not 
separate their spiritual ways, for the essence of creation is dif-
ferentiation. 

The sexuality of man goes toward the earthly, the sexuality of 
woman goes toward the spiritual. Man and woman become 
devils to each other if they do not distinguish their sexuality. 



The Mysterium in Liber Novus     

 

53 

Man shall know the smaller, woman the greater.145 

Whether or not one judges those statements to be accurate, Jung 
had evidently observed that men and women encounter sexuality 
and spirituality from different perspectives. This probably surfaced 
in his relationship with Toni, and with his wife Emma. Jung had a 
distinctly introverted nature. His primary interest was the psychic 
matrix underlying human experience, and Jung was occasionally 
criticized for not giving adequate interest to his extraverted human 
relationships.146 In 1930, Jung related how great poetic creations 
such as Shepherd of Hermas, The Divine Comedy and Faust all relate 
“a preliminary love-episode which culminates in a visionary experi-
ence. … We find the undisguised personal love-episode not only 
connected with the weightier visionary experience but actually sub-
ordinated to it.”147 The same seems to have been true of his Liber 
Novus. For Jung, the visionary experience was the weightier issue—
it was the essential factor in achieving human “wholeness” and “in-
dividuation.”  

And yet, love magically mediated the task. Jung remarked in a 
1916 talk to the Psychological Club that he could either “give my 
love to the soul,” or, as a lover, to “the human being through whom 
I receive the gift of God.” He continued, 

But … if a man’s libido goes to the unconscious, the less it 
goes to a human being; if it goes to a human being, the less it 
goes to the unconscious. But if it goes to a human being, and 
it is a true love, then it is the same as if the libido went direct 
to the unconscious, so very much is the other person a repre-
sentative of the unconscious, though only if this other person 
is truly loved. 

Only then does love give him the quality of a mediator, which 
otherwise and in himself he would not possess.148   

It was a relational conundrum. If one’s partner is “truly loved,” 
then that human being becomes a “representative of the uncon-
scious.” Love is a mediator, circulating energy both outwardly and 
inwardly. Still, projections eventually needed to be taken home to 
the source. Though a lover might fully represent one’s unconscious, 
the person is in fact a real individual, apart from the magic and maya 
of one’s projected images. So, what is left of love when all the pro-
jections come home? Jung described the final facts in Psychology of 
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the Transference. What remained he named with distinctly unroman-
tic words: it was “kinship libido.”149 That sounds like a harsh end for 
true love. But then, to see a human partner as kin means recognizing 
a bond of blood. That can be a profound conjunction, a “higher hu-
man relationship.” He explained his meaning more poetically to Es-
ther Harding in 1925; he called it then “the Golden Thread”: 

Dr. Jung talked about the various forms of relationship, about 
sexuality, about friendship…. There is a third kind of relation-
ship, the only lasting one, in which it is as though there were 
an invisible telegraph wire between two human beings.  He 
said, “I call it, to myself, the Golden Thread.” …  It is only 
when the veil of maya, of illusion, is rent for us that we can 
begin to recognize the Golden Thread.150 

In the Protocols, Jung said more to Jaffé about the evolution of 
his relationship with Wolff. Speaking of the years he worked on Li-
ber Novus, he recalled that he gradually became “conscious,” and 
met his center. In the measure to which he attained insight, Toni 
also found her center. But then, he adds, “she got stuck somewhere 
along the way.” Jung observed that for Toni, he remained “too much 
the center that functioned for her.” Toni expected Jung “to be as she 
wanted me to be, or that she needed to have me be.”151 Whatever 
those private tensions, their relationship continued on varying and 
less intimate levels until Toni’s death in 1953. And so did his sus-
taining relationship with Emma.  

Barbara Hannah recites another comment made by Jung about 
the relationship with Toni during the years of his visionary journey: 

He once told me … he could never forget what she did for 
him then. He said: “Either she did not love me and was indif-
ferent concerning my fate, or she loved me—as she certainly 
did—and then it was nothing short of heroism. Such things 
stand forever, and I shall be grateful to her in all eternity.”152  

What was Emma Jung’s response to all of this? She was an ex-
tremely private woman, and left few personal remarks in public rec-
ord. Her surviving letters and private writings have not been 
exposed. Emma unquestionably shouldered a socially anomalous 
and personally difficult situation. In adult years, Jung’s children 
were understandably resentful of his relationship with Wolff and its 
effect on their family. Nonetheless, throughout her life Emma stood 
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beside Jung as a companion and wife. Hannah claims that Emma 
even commented privately to her in later years, “You see, he never 
took anything from me to give Toni, but the more he gave her, the 
more he seemed able to give me.”153 Whatever the struggles, I sus-
pect both Emma and Carl recognized their Golden Thread. 

 

IV. 

The Psychology of the Transference takes a conceptual tone unlike any 
of the three following books in Jung’s last quartet. Though he is 
commenting about his observations on the mystery of human rela-
tionship and love, Jung abstracts conclusions and parses them with-
in the language of his psychological science. Man and woman, adept 
and soror mystica, are couched clinically as patient and doctor. Of 
course, the transference relationship in analytic therapy did some-
times captivate doctor and patient, and kindle the fires of love. Jung 
was making valid observations about the nature of the coniunctio 
archetype and the transformative images of union it could arouse in 
an analytic encounter. However, as he worked on the book, he 
sensed something was wrong. His approach was amiss, and—as he 
soon realized—the hermeneutic stumble presaged a nearly fatal fall.  

In my first installment to this commentary on the last quartet, 
“Jung and Aion: Time, Vision and a Wayfaring Man,” I presented 
some of this history in greater detail; here I focus on the events in 
relation to the writing of The Psychology of the Transference.154  

Break a Leg 

In February 1944, after completing most of the manuscript for The 
Psychology of the Transference, Jung slipped in the snow and broke 
his ankle. This modest injury—treated with a too tight cast and 
complete immobilization—led to development twelve days later of a 
venous thrombosis and life-threatening pulmonary embolism. For 
three weeks thereafter, Jung hung between life and death.  

And in that twilight of death, he was immersed in a prolonged 
series of visions. They seemed the end of his journey, the conclusion 
to the story he had lived. “It is impossible to convey the beauty and 
intensity of emotion during those visions. They were the most tre-
mendous things I have ever experienced.”155  
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I would never have imagined that any such experience was 
possible. It was not a product of imagination. The visions and 
experiences were utterly real; there was nothing subjective 
about them; they all had a quality of absolute objectivity. 

We shy away from the word "eternal," but I can describe the 
experience only as the ecstasy of a non-temporal state in 
which present, past, and future are one. Everything that hap-
pens in time had been brought together into a concrete whole. 
Nothing was distributed over time, nothing could be meas-
ured by temporal concepts.156 

Before his fall, Jung had been grappling with his initial commen-
tary on the mystical marriage, and reflecting on his experiences with 
love during the writing of Liber Novus. For three decades he had 
been following the implications of that experience. The path had led 
him wandering through the visionary traditions of the West search-
ing experiential evidences for a story he knew was not his alone. 
Jung eventually judged he had identified its thread stretching across 
centuries, from early Gnostic tradition, through Hermeticism, Al-
chemy, and Jewish Kabbalah.  

Hidden somewhere within all these traditions, he recognized the 
unifying fact of a central and defining experience. He judged it to be 
the same imaginative, mythopoetic initiation he had in measure 
shared—a mysterium coniunctionis, historically symbolized in the 
holy wedding of two natures named with many names: divine and 
human, male and female, eros and logos, king and queen, salt and 
sulfur, inner and outer, sense and nonsense, Above and Below. Now 
his path apparently reached its experiential conclusion. In vision, 
Jung entered the bridal chamber, and discovered: “I was the mar-
riage.” He described the visions: 

It was the mystic marriage as it appears in the Cabbalistic tra-
dition. I cannot tell you how wonderful it was. I could only 
think continually, "Now this is the garden of pomegranates! 
Now this is the marriage of Malchuth with Tifereth!" I do not 
know exactly what part I played in it. At bottom it was I my-
self: I was the marriage. And my beatitude was that of a bliss-
ful wedding. 

… There followed the Marriage of the Lamb, in a Jerusalem 
festively bedecked. I cannot describe what it was like in detail. 
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These were ineffable states of joy. Angels were present, and 
light. I myself was the "Marriage of the Lamb.” 

That, too, vanished, and there came a new image, the last vi-
sion. I walked up a wide valley to the end, where a gentle 
chain of hills began. The valley ended in a classical amphithea-
ter. It was magnificently situated in the green landscape. And 
there, in this theater, the hierosgamos was being celebrated.157 

Barbara Hannah, an observer close to Jung during this period, 
characterized the illness and visions as being something like a se-
cond “rite of initiation”—the first great initiation having been his 
visionary passage thirty years earlier, recorded in Liber Novus. She 
described these final visions as “the greatest milestone in Jung’s at-
tainment of wholeness.”158 Hannah continued, “It most certainly 
changed and developed Jung to an incalculable extent.”159 

This illness, these visions, and a year of convalescence—followed 
by a second serious cardiac event in November of 1946—deeply af-
fected Jung’s perspective upon his life, his story, and the task re-
maining to him. They marked the summation of an experience 
foreshadowed by Liber Novus, and gave immediate origin to the 
next three books of his final quartet.  

“At the beginning of the illness,” Jung noted, “I had the feeling 
that there was something wrong with my attitude.” 160 Speaking 
about his approach to the “mystical marriage” in Psychology of the 
Transference, he explained in a private interview:  

The fracture of my fibula was highly symbolic to me. I asked 
myself for some time where my fault lay. … After a while I 
found out: I had trespassed into foreign territory. (It is as if 
one were walking in one's garden after dark and had fallen in-
to a hole.) … I had written about anima and animus believing 
I was just working with psychology; but I had transgressed in-
to "God's country." Alchemy had seemed to me to be a legiti-
mate branch of science but its contents—anima, animus, the 
self, the alchemical marriage—are not simply scientific con-
cepts; they are gods.161  

“This Book—My Last” 

This second visionary initiation was transformative. It refocused 
Jung on the core experience of his life and on “how important it is 
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to affirm one's own destiny.”162 He recognized that his initial en-
deavor writing about the mysterium coniunctionis in Psychology of the 
Transference was inadequate. It was a prelude to the final opus, but 
not its consummation.163 Three more volumes would come, each in 
turn offering a thematic perspective on conceptions originating with 
Liber Novus.  

The work to erupt next after his near-death visions of 1944 was 
Aion—the second addition to the last quartet. Jung explained about 
Aion, which was begun in 1947 and published in 1951:     

Before my illness I had often asked myself if I were permitted 
to publish or even speak of my secret knowledge. I later set it 
all down in Aion. I realized it was my duty to communicate 
these thoughts, yet I doubted whether I was allowed to give 
expression to them. During my illness I received confirmation 
and I now knew that everything had meaning and that every-
thing was perfect.164  

After finishing Aion, Jung feverishly composed Answer to Job. 
He described this third supplement to his quartet as a continuation 
of the prior text: “The inner root of this book is to be found in 
Aion.”165 When, in October 1954, he penned a foreword to the 
fourth and closing volume of the quartet—now finally titled Myste-
rium Coniunctionis—Dr. Jung felt that a duty had been fulfilled. He 
began the foreword stating it was “my last” book.166  

Assembled in contemporary reflection, these four books meld as 
a complex commentary on the creative and imaginative cauldron 
that produced Liber Novus. But, of course, none of Jung’s readers in 
past years could have possibly understood these expositions within 
this context. Until publication in 2009, Liber Novus remained se-
questered from public view. And Jung never explicitly indicated the 
books were a commentary on his unpublished “Red Book.” None-
theless, when they are together summed with source and concep-
tion, it is apparent this quartet squares a circular reflection on “the 
numinous beginning, which contained everything.”  

Perhaps the strongest evidence I can offer in support of this as-
sertion is a close reading of Dr. Jung himself. In the scope of his life 
work, it seems inconceivable that C. G. Jung would have declared 
any book his last book until his New Book had been given final 
comment. But one is left pondering: Why did Jung think he had 
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stumbled in the formulation of The Psychology of the Transference, 
and why had that misstep nearly kill him? What motivated such 
dramatic and dire after-thoughts? What subject was of such extraor-
dinary importance that, by a failure in hermeneutic form, he might 
forfeit his life? The only answer I can find to such strange questions 
is that in The Psychology of the Transference Jung was writing about 
the most consequential event in his life. He was grasping after lan-
guage that might convey some understanding of what had happened 
to him during the years that led to Liber Novus. He saw the effort as 
the consummation of his life’s work. To fail was to forfeit. And in 
this first effort, Jung soon judged that he had fallen short. 

After The Psychology of the Transference, Jung largely abandoned 
his scientific and conceptual language. In the following three works, 
he turned increasingly to the revelatory and soteriological implica-
tions of Liber Novus. With his next book, Aion, he revealed his vi-
sion of a coming new age of human consciousness. In Answer to Job, 
which Sonu Shamdasani has called the “theology of Liber Novus,”167 
he addressed the transformation of the God image in creaturely in-
carnation. Finally, in Mysterium Coniunctionis, he returned to the 
function of mythopoetic imagination as agent of that conjunction.  
 

V. 

Love was an animating mystery in the life of C. G. Jung.  It later 
became a passage misunderstood, and it cast shadows into the ana-
lytic fold that followed after him. Boundary violations within thera-
peutic relationships were a dark fact too common and too slowly 
faced by the psychological community following after Jung. One 
analyst remarked to me years ago that she considered The Psychology 
of the Transference to be nothing but a book for male analytic mal-
practice. I understood what she meant.  

A male analyst who has not yet met his anima will eventually find 
her in a patient’s face. Projected, a bond can form both ways. The 
mercurial agent of eros may lead one in futile quests “from one brid-
al chamber to the next.”168 Love is a power that fires the human soul: 
unmet, unanalyzed, unlived, love seeks physical facts.  The “coni-
unctio neurosis” will sometimes fracture analytic boundaries—as 
Jung both understood and cautioned.   But it can also be the agent 
to higher human relationships, and sacred unions, if one can only 
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pierce the maya of projections, bring home the images, and enter the 
wedding awaited in the world of the soul.  That is, by all evidence, a 
challenging task. It engages the whole of woman and man. 

In Memories, Dreams, Reflections, Aniela Jaffé gave this summary 
of Jung’s 1957 comments about sexuality: 

It is a widespread error to imagine that I do not see the value 
of sexuality. On the contrary, it plays a large part in my psy-
chology as an essential—though not the sole—expression of 
psychic wholeness. But my main concern has been to investi-
gate, over and above its personal significance and biological 
function, its spiritual aspect and its numinous meaning, and 
thus to explain what Freud was so fascinated by but was una-
ble to grasp. My thoughts on this subject are contained in 
"The Psychology of the Transference" and the Mysterium Co-
niunctionis. Sexuality is of the greatest importance as the ex-
pression of the chthonic spirit. That spirit is the "other face of 
God," the dark side of the God-image.169       

And then, in the section called “Late Thoughts,” Jung offered other 
final words about Eros, the god so difficult to grasp:  

In classical times, when such things were properly under-
stood, Eros was considered a god whose divinity transcended 
our human limits, and who therefore could neither be com-
prehended nor represented in any way. I might, as many be-
fore me have attempted to do, venture an approach to this 
daimon, whose range of activity extends from the endless 
spaces of the heavens to the dark abysses of hell; but I falter 
before the task of finding the language which might adequate-
ly express the incalculable paradoxes of love. Eros is a kos-
mogonos, a creator and father-mother of all higher 
consciousness. I sometimes feel that Paul's words—"Though I 
speak with the tongues of men and of angels, and have not 
love"—might well be the first condition of all cognition and 
the quintessence of divinity itself. Whatever the learned inter-
pretation may be of the sentence "God is love," the words af-
firm the complexio oppositorum of the Godhead. In my 
medical experience as well as in my own life I have again and 
again been faced with the mystery of love, and have never 
been able to explain what it is.170  
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But the most poignant of Jung’s concluding statements on love 
was recorded in 1959 by Miguel Serano:    

 “The process of the mystic wedding involves various stages,” 
Jung explained, “and is open to innumerable risks, like the 
Opus Alchemicum.  For this union is in reality a process of 
mutual individuation….”  

Jung went on as though he were talking to himself:  

“Somewhere there was once a Flower, a Stone, A Crystal, a 
Queen, a King, a Palace, a Lover and his Beloved, and this was 
long ago, on an Island somewhere in the sea five thousand 
years ago….  Such is Love, the Mystic Flower of the Soul.  
This is the Center, the Self…. 

Jung spoke as though he were in a trance. “Nobody under-
stands what I mean;” he said, “only a poet could begin to un-
derstand….”171 
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Figure 4 
From an 18th century English edition of Rosarium Philosophorum.  

(MS Ferguson 210, University of  Glasgow Library.) 
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NOTES 
 

I wish to thank Dr. John Peck for his generous editorial assistance. This essay is written 
in loving memory of my bride and soror mystica, Jacquelyn Lemley Owens (1948–2014). 
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