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C. G. JUNG is widely recognized as a major figure in modern Western
thought, and his work continues to spark controversies. He played critical
roles in the formation of modern psychology, psychotherapy, and psychiatry,
and a large international profession of analytical psychologists work
under his name. His work has had its widest impact, however, outside
professional circles: Jung and Freud are the names that most people first
think of in connection with psychology, and their ideas have been widely
disseminated in the arts, the humanities, films, and popular culture. Jung
is also widely regarded as one of the instigators of the New Age movement.
However, it is startling to realize that the book that stands at the center
of his oeuvre, on which he worked for over sixteen years, is only now
being published.

There can be few unpublished works that have already exerted such
far-reaching effects upon twentieth-century social and intellectual history
as Jung’s Red Book, or Liber Novus (New Book). Nominated by Jung to
contain the nucleus of his later works, it has long been recognized as
the key to comprehending their genesis. Yet aside from a few tantalizing

glimpses, it has remained unavailable for study.

1 The following draws, at times directly, on my reconstruction of the formation of Jung’s psychology in Jung and the Making of Modern Psychology: The Dream of a Science
(Cambridge: Cambridge University Press, 2003). Jung referred to the work both as Liber Novus and as The Red Book, as it has become generally known. Because there
are indications that the former is its actual title, I have referred to it as such throughout for consistency.
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The Cultural Moment

The first few decades of the twentieth century saw a great deal
of experimentation in literature, psychology, and the vis&al arts.
Writers tried to throw off the limitations of representational
conventions to explore and depict the full range of inner
experience—dreams, visions, and fantasies. They experimented
with new forms and utilized old forms in novel ways. From the
automatic writing of the surrealists to the gothic fantasies of
Gustav Meyrink, writers came into close proximity and collision
with the researches of psychologists, who were engaged in similar
explorations. Artists and writers collaborated to try out new
forms of illustration and typography, new configurations of text
and image. Psychologists sought to overcome the limitations of
philosophical psychology, and they began to explore the same
terrain as artists and writers. Clear demarcations among literature,
art, and psychology had not yet been set; writers and artists
borrowed from psychologists, and vice versa. A number of
major psychologists, such as Alfred Binet and Charles Richet,
wrote dramatic and fictional works, often under assumed names,
whose themes mirrored those of their “scientific” works.> Gustav
Fechner, one of the founders of psychophysics and experimental
psychology, wrote on the soul life of plants and of the earth
as a blue angel® Meanwhile writers such as André Breton and
Philippe Soupault assiduously read and utilized the works of
psychical researchers and abnormal psychologists, such as
Frederick Myers, Théodore Flournoy, and Pierre Janet. W. B.
Yeats utilized spiritualistic automatic writing to compose a
poetic psychocosmology in A Vision* On all sides, individuals
were searching for new forms with which to depict the actualities
of inner experience, in a quest for spiritual and cultural renewal.
In Berlin, Hugo Ball noted:

The world and society in 1913 looked like this: life is
completely confined and shackled. A kind of economic
fatalism prevails; each individual, whether he resists it
or not, is assigned a specific role and with it his interests
and his character. The church is regarded as a “redemption
factory” of little importance, literature as a safety valve . . .
The most burning question day and night is: is there any-
where a force that is strong enough to put an end to this
state of affairs? And if not, how can one escape it?

Within this cultural crisis Jung conceived of undertaking an
extended process of self-experimentation, which resulted in Liber
Novus, a work of psychology in a literary form.

We stand today on the other side of a divide between psychology
and literature. To consider Liber Novus today is to take up a work
that could have emerged only before these separations had been
firmly established. Its study helps us understand how the divide
occurred. But first, we may ask,

Who was C. G. Jung?

Jung was born in Kesswil, on Lake Constance, in 1875. His family
moved to Laufen by the Rhine Falls when he was six months
old. He was the oldest child and had one sister. His father was a
pastor in the Swiss Reformed Church. Toward the end of his life,
Jung wrote a memoir entitled “From the Earliest Experiences of
My Life,” which was subsequently included in Memories, Dreams,
Reflections in a heavily edited form.® Jung narrated the significant
events that led to his psychological vocation. The memoir, with
its focus on significant childhood dreams, visions, and fantasies,
can be viewed as an introduction to Liber Novus.

In the first dream, he found himself in a meadow with a
stone-lined hole in the ground. Finding some stairs, he descended
into it, and found himself in a chamber. Here there was a golden
throne with what appeared to be a tree trunk of skin and flesh,
with an eye on the top. He then heard his mother’s voice exclaim
that this was the “man-eater.” He was unsure whether she meant
that this figure actually devoured children or was identical with
Christ. This profoundly affected his image of Christ. Years later,
he realized that this figure was a penis and, later still, that it was
in fact a ritual phallus, and that the setting was an underground
temple. He came to see this dream as an initiation “in the secrets
of the earth.”

In his childhood, Jung experienced a number of visual
hallucinations. He also appears to have had the capacity to evoke
images voluntarily. In a seminar in 1935, he recalled a portrait of
his maternal grandmother which he would look at as a boy until
he “saw” his grandfather descending the stairs.?

One sunny day, when Jung was twelve, he was traversing the
Miinsterplatz in Basel, admiring the sun shining on the newly
restored glazed roof tiles of the cathedral. He then felt the
approach of a terrible, sinful thought, which he pushed away. He
was in a state of anguish for several days. Finally, after convincing
himself that it was God who wanted him to think this thought,
just as it had been God who had wanted Adam and Eve to sin, he
let himself contemplate it, and saw God on his throne unleashing
an almighty turd on the cathedral, shattering its new roof and
smashing the cathedral. With this, Jung felt a sense of bliss and
relief such as he had never experienced before. He felt that it was
an experience of the “direct living God, who stands omnipotent
and free above the Bible and Church.” He felt alone before God,
and that his real responsibility commenced then. He realized that
it was precisely such a direct, immediate experience of the living
God, who stands outside Church and Bible, that his father lacked.

This sense of election led to a final disillusionment with the
Church on the occasion of his First Communion. He had been
led to believe that this would be a great experience. Instead,
nothing. He concluded: “For me, it was an absence of God and no
religion. Church was a place to which I no longer could go. There
was no life there, but death.”™

2 See Jacqueline Carroy, Les personnalités multiples et doubles: entre science et fiction (Paris: PUF, 1993).
3 See Gustav Theodor Fechner, The Religion of a Scientist, ed. and tr. Walter Lowrie (New York: Pantheon, 1946).
4 See Jean Starobinski, “Freud, Breton, Myers,” in L'oeui] vivante I1: La relation critique (Paris: Gallimard, 1970) and W. B. Yeats, A Vision

(London: Werner Laurie, 1925). Jung possessed a copy of the latter.

s Flight Out of Time: A Dada Diary, ed. John Elderfield, tr. A. Raimes (Berkeley: University of California Press, 1996), p. I

6 On how this mistakenly came to be seen as Jung’s autobiography, see my Jung Stripped Bare by His Biographers, Even (London, Karnac, 2004),
ch. 1, “How to catch the bird’: Jung and his first biographers.” See also Alan Elms, “The auntification of Jung,”
in Uncovering Lives: The Uneasy Alliance of Biography and Psychology (New York: Oxford University Press, 1994).

7 Memories, p. 30. '

8 “Fundamental psychological conceptions,” CW 18, §397.
9 Memories, p. 57.

10 Ibid., p. 73.



Jung’s voracious reading started at this time, and he was
particularly struck by Goethe’s Faust. He was struck by the fact
that in Mephistopheles, Goethe took the figure of the devil
seriously. In philosophy, he was impressed by Schopenhauer,
who acknowledged the existence of evil and gave voice to the
sufferings and miseries of the world.

Jung also had a sense of living in two centuries, and felt a strong
nostalgia for the eighteenth century. His sense of duality took the
form of two alternating personalities, which he dubbed n~o. 1
and 2. No. I was the Basel schoolboy, who read novels, and ~o. 2
pursued religious reflections in solitude, in a state of communion
with nature and the cosmos. He inhabited “God’s world.” This
personality felt most real. Personality No. 1 wanted to be free of the
melancholy and isolation of personality No. 2. When personality
NO. 2 entered, it felt as if a long dead yet perpetually present
spirit had entered the room. No. 2 had no definable character. He
was connected to history, particularly with the Middle Ages. For
NO. 2, NO. 1, with his failings and ineptitudes, was someone to
be put up with. This interplay ran throughout Jung’s life. As he
saw it, we are all like this—part of us lives in the present and the
other part is connected to the centuries.

As the time drew near for him to choose a career, the conflict
between the two personalities intensified. NO. I wanted to put-
sue science, NO. 2, the humanities. Jung then had two critical
dreams. In the first, he was walking in a dark wood along the
Rhine. He came upon a burial mound and began to dig, until
he discovered the remains of prehistoric animals. This dream
awakened his desire to learn more about nature. In the second
dream, he was in a wood and there were watercourses. He
found a circular pool surrounded by dense undergrowth. In the
pool, he saw a beautiful creature, a large radiolarian. After these
dreams, he settled for science. To solve the question of how to
earn a living, he decided to study medicine. He then had another
dream. He was in an unknown place, surrounded by fog, making
slow headway against the wind. He was protecting a small light
from going out. He saw a large black figure threateningly close.
He awoke, and realized that the figure was the shadow cast from
the light. He thought that in the dream, No. T was himself bearing
the light, and ~o. 2 followed like a shadow. He took this as a sign
that he should go forward with ~No. 1, and not look back to the
world of No. 2.

In his university days, the interplay between these personalities
continued. In addition to his medical studies, Jung pursued an
intensive program of extracurricular reading, in particular the
works of Nietzsche, Schopenhauer, Swedenborg" and writers
on spiritualism. Nietzsche’s Thus Spoke Zarathustra made a great
impression on him. He felt that his own personality No. 2
corresponded to Zarathustra, and he feared that his personality
NO. 2 was similarly morbid.* He participated in a student debating
society, the Zofingia society, and presented lectures on these
subjects. Spiritualism particularly interested him, as the spiritualists
appeared to be attempting to use scientific means to explore the
supernatural, and prove the immortality of the soul.
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The latter half of the nineteenth century witnessed the
emergence of modern spiritualism, which spread across Europe
and America. Through spiritualism, the cultivation of trances—
with the attendant phenomena of trance speech, glossolalia,
automatic writing, and crystal vision—became widespread. The
phenomena of spiritualism attracted the interest of leading
scientists such as Crookes, Zollner, and Wallace. It also attracted
the interest of psychologists, including Freud, Ferenczi, Bleuler,
James, Myers, Janet, Bergson, Stanley Hall, Schrenck-Notzing,
Moll, Dessoir, Richet, and Flournoy.

During his university days in Basel, Jung and his fellow students
took part in séances. In 1896, they engaged in a long series
of sittings with his cousin Helene Preiswerk, who appeared to
have mediumistic abilities. Jung found that during the trances,
she would become different personalities, and that he could call
up these personalities by suggestion. Dead relatives appeared,
and she became completely transformed into these figures. She
unfolded stories of her previous incarnations and articulated a
mystical cosmology, represented in a mandala.® Her spiritualistic
revelations carried on until she was caught attempting to fake
physical apparitions, and the séances were discontinued.

On reading Richard von Krafft-Ebing’s Text-Book of Psychiatry
in 1899, Jung realized that his vocation lay in psychiatry, which
represented a fusion of the interests of his two personalities.
He underwent something like a conversion to a natural scientific
framework. After his medical studies, he took up a post as an
assistant physician at Burghélzli hospital at the end of 1900.
The Burghdlzli was a progressive university clinic, under the
directorship of Eugen Bleuler. At the end of the nineteenth
century, numerous figures attempted to found a new scientific
psychology. It was held that by turning psychology into a science
through introducing scientific methods, all prior forms of human
understanding would be revolutionized. The new psychology was
heralded as promising nothing less than the completion of the
scientific revolution. Thanks to Bleuler, and his predecessor Auguste
Forel, psychological research and hypnosis played prominent roles
at the Burghsélzli.

Jung’s medical dissertation focused on the psychogenesis of
spiritualistic phenomena, in the form of an analysis of his séances
with Helene Preiswerk.* While his initial interest in her case appeared
to be in the possible veracity of her spiritualistic manifestations, in
the interim, he had studied the works of Frederic Myers, William
James, and, in particular, Théodore Flournoy. At the end of 1899,
Flournoy had published a study of a medium, whom he called
Hélene Smith, which became a best seller.s What was novel about
Flournoy’s study was that it approached her case purely from
the psychological angle, as a means of illuminating the study of
subliminal consciousness. A critical shift had taken place through
the work of Flournoy, Frederick Myers, and William James.
They argued that regardless of whether the alleged spiritualistic
experiences were valid, such experiences enabled far-reaching
insight into the constitution of the subliminal, and hence into
human psychology as a whole. Through them, mediums became

11 Emmanuel Swedenborg (1688—1772) was a Swedish scientist and Christian mystic. In 1743, he underwent a religious crisis, which is depicted in his Journal of Dreasms.
In 1745, he had a vision of Christ. He then devoted his life to relating what he had heard and seen in Heaven and Hell and learned from the angels, and in interpreting
the internal and symbolic meaning of the Bible.,.Swedenborg argued that the Bible had two levels of meaning; a physical, literal level, and an inner, spiritual level.
These were linked by correspondences. He proclaimed the advent of a “new church” that represented a new spiritual era. According to Swedenborg, from birth one
acquired evils from one’s parents which are lodged in the natural man, who is diametrically opposed to the spiritual man. Man is destined for Heaven, and he cannot
reach there without spiritual regeneration and a new birth. The means to this lay in charity and faith. See Eugene Taylor, “Jung on Swedenborg, redivivus,”

Jung History, 2, 2 (2007), pp. 2731
12 Memories, p. 120.
.13 See CW I, §66, fig, 2.

14 On the Psychology and Pathology of So-called Occult Phenomena: A Pslychz'atric Study, 1902, CW 1.
15 Théodore Flournoy, From India to the Planet Mars: A Case of Multiple Personality with Imaginary Languages, ed. Sonu Shamdasani, tr. D. Vermilye

(Princeton: Princeton University Press, 1900/1994).
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important subjects of the new psychology. With this shift, the
methods used by the mediums—such as automatic writing,
trance speech, and crystal vision—were appropriated by the
psychologists, and became prominent experimental research
tools. In psychotherapy, Pierre Janet and Morton Prince used
automatic writing and crystal gazing as methods for revealing
hidden memories and subconscious fixed ideas. Automatic
writing brought to light subpersonalities, and enabled dialogues
with them to be held.” For Janet and Prince, the goal of holding
such practices was to reintegrate the personality.

Jung was so taken by Flournoy’s book that he offered to
translate it into German, but Flournoy already had a translator.
The impact of these studies is clear in Jung’s dissertation,
where he approaches the case purely from a psychological
angle. Jung’s work was closely modeled on Flournoy’s From
India to the Planet Mars, both in terms of subject matter and in
its interpretation of the psychogenesis of Helene’s spiritualistic
romances. Jung’s dissertation also indicates the manner in
which he was utilizing automatic writing as a method of
psychological investigation.

In 1902, he became engaged to Emma Rauschenbach, whom
he married and with whom he had five children. Up till this
point, Jung had kept a diary. In one of the last entries, dated
May 1902, he wrote: “I am no longer alone with myself, and I can
only artificially recall the scary and beautiful feeling of solitude.
This is the shadow side of the fortune of love.”” For Jung, his
marriage marked a move away from the solitude to which he had
been accustomed. :

In his youth, Jung had often visited Basel’s art museum and
was particularly drawn to the works of Holbein and Bocklin, as
well as to those of the Dutch painters.”® Toward the end of his
studies, he was much occupied with painting for about a year. His
paintings from this period were landscapes in a representational
style, and show highly developed technical skills and fine technical
proficiency” In 1902/3, Jung left his post at the Burghélzli and
went to Paris to study with the leading French psychologist Pierre
Janet, who was lecturing at the Collége de France. During his
stay, he devoted much time to painting and visiting museums,
going frequently to the Louvre. He paid particular attention to
ancient art, Egyptian antiquities, the works of the Renaissance,
Fra Angelico, Leonardo da Vinci, Rubens, and Frans Hals. He
bought paintings and engravings and had paintings copied for
the furnishing of his new home. He painted in both oil and
watercolor. In January 1903, he went to London and visited its
museums, paying particular attention to the Egyptian, Aztec,
and Inca collections at the British Museum.*

After his return, he took up a post that had become vacant
at the Burgholzi and devoted his research to the analysis of
linguistic associations, in collaboration with Franz Riklin.
With co-workers, they conducted an extensive series of
experiments, which they subjected to statistical analyses.
The conceptual basis of Jung’s early work lay in the work
of Flournoy and Janet, which he attempted to fuse with the

research methodology of Wilhelm Wundt and Emil Kraepelin.
Jung and Riklin utilized the associations experiment, devised
by Francis Galton and developed in psychology and psychiatry by
Wundt, Kraepelin, and Gustav Aschaffenburg. The aim of the
research project, instigated by Bleuler, was to provide a quick
and reliable means for differential diagnosis. The Burghdlzli
team failed to come up with this, but they were struck by the
significance of disturbances of reaction and prolonged response
times. Jung and Riklin argued that these disturbed reactions
were due to the presence of emotionally stressed complexes,
and used their experiments to develop a general psychology
of complexes.

This work established Jung’s reputation as one of the rising
stars of psychiatry. In 1906, he applied his new theory of complexes
to study the psychogenesis of dementia praecox (later called
schizophrenia) and to demonstrate the intelligibility of delusional
formations.* For Jung, along with a number of other psychiatrists
and psychologists at this time, such as Janet and Adolf Meyer,
insanity was not regarded as something completely set apart
from sanity, but rather as lying on the extreme end of a spectrum.
Two years later, he argued that “If we feel our way into the human
secrets of the sick person, the madness also reveals its system, and
we recognize in the mental illness merely an exceptional reaction
to emotional problems which are not strange to us.”

Jung became increasingly disenchanted by the limitations of
experimental and statistical methods in psychiatry and psychology.
In the outpatient clinic at the Burgholzli, he presented hypnotic
demonstrations. This led to his interest in therapeutics, and to the
use of the clinical encounter as a method of research. Around
1904, Bleuler introduced psychoanalysis into the Burghélzli,
and entered into a correspondence with Freud, asking Freud
for assistance in his analysis of his own dreams.** In 1906, Jung
entered into communication with Freud. This relationship
has been much mythologized. A Freudocentric legend arose,
which viewed Freud and psychoanalysis as the principal source
for Jung’s work. This has led to the complete mislocation of
his work in the intellectual history of the twentieth century.
On numerous occasions, Jung protested. For instance, in an
unpublished article written in the 1930s, “The schism in the
Freudian school,” he wrote: “I in no way exclusively stem from
Freud. I had my scientific attitude and the theory of complexes
before I met Freud. The teachers that influenced me above all
are Bleuler, Pierre Janet, and Théodore Flournoy.”* Freud and
Jung clearly came from quite different intellectual traditions,
and were drawn together by shared interests in the psychogenesis
of mental disorders and psychotherapy. Their intention was to
form a scientific psychotherapy based on the new psychology
and, in turn, to ground psychology in the in-depth clinical
investigation of individual lives.

With the lead of Bleuler and Jung, the Burgholzli became
the center of the psychoanalytic movement. In 1908, the
Jahrbuch fir psychoanalytische und psychopathologische Forschungen
(Yearbook for Psychoanalytic and Psychopathological Researches)

16 Pierre Janet, Névroses et idées fixes (Paris: Alcan, 1898); Morton Prince, Clinical and Experimental Studies in Personality (Cambridge, MA: Sci-Art, 1929).
See my “Automatic writing and the discovery of the unconscious,” Spring: A Journal of Archetype and Culture 54 (1993), pp. 100—13L

17 Black Book 2, p. 1 (JFA; all the Black Books are in the JFA).
18 MP, p. 164.

19 See Gerhard Wehr, An Illustrated Biography of Jung, tr. M. Kohn (Boston: Shambala, 1989), p. 47; Aniela Jaffé, ed., C. G. Jung: Word and Image

(Princeton: Princeton University Press/Bollingen Series, 1979). pp. 42—43.
20 MP, p. 164, and unpublished letters, JFA.
21 “Experimental researches on the associations of the healthy,” 1904, CW 2.
22 On the Psychology of Dementia Praccox: An Attempt, CW 3.
23 “The content of the psychoses,” CW 3, §339.

24 Freud archives, Library of Congress. See Ernst Falzeder, “The story of an ambivalent relationship: Sigmund Freud and Eugen Bleuler,”

Journal of Analytical Psychology 52 (2007), pp. 343—68.
25JA.



was established, with Bleuler and Freud editors-in-chief and Jung
as managing editor. Due to their advocacy, psychoanalysis gained
a hearing in the German psychiatric world. In 1909, Jung received
an honorary degree from Clark University for his association
researches. The following year, an international psychoanalytic
association was formed with Jung as the president. During the
period of his collaboration with Freud, he was a principal architect
of the psychoanalytic movement. For Jung, this was a period of
intense institutional and political activity. The movement was
riven by dissent and acrimonious disagreements.

The Intoxication
of Mythology

In 1908, Jung bought some land by the shore of Lake Ziirich in
Kiisnacht and had a house built, where he was to live for the rest
of his life. In 1909, he resigned from the Burghdlzli, to devote
himself to his growing practice and his research interests. His
retirement from the Burgholzli coincided with a shift in his
research interests to the study of mythology, folklore, and religion,
and he assembled a vast private library of scholarly works. These
researches culminated in Transformations and Symbols of the Libido,
published in two installments in 1911 and 1912. This work can be
seen to mark a return to Jung’s intellectual roots and to his cultural
and religious preoccupations. He found the mythological work
exciting and intoxicating. In 1925 he recalled, “it seemed to me
I was living in an insane asylum of my own making. I went about
with all these fantastic figures: centaurs, nymphs, satyrs, gods and
goddesses, as though they were patients and I was analyzing them.
I read a Greek or a Negro myth as if a lunatic were telling me
his anamnesis.”* The end of the nineteenth century had seen
an explosion of scholarship in the newly founded disciplines
of comparative religion and ethnopsychology. Primary texts
were collected and translated for the first time and subjected
to historical scholarship in collections such as Max Miiller’s
Sacred Books of the East.” For many, these works represented an
important relativization of the Christian worldview.

In Transformations and Symbols of the Libido, Jung differentiated
two kinds of thinking. Taking his cue from William James, among
others, Jung contrasted directed thinking and fantasy thinking.
The former was verbal and logical, while the latter was passive,
associative, and imagistic. The former was exemplified by science
and the latter by mythology. Jung claimed that the ancients lacked
a capacity for directed thinking, which was a modern acquisition.
Fantasy thinking took place when directed thinking ceased.
Transformations and Symbols of the Libido was an extended study of
fantasy thinking, and of the continued presence of mythological
themes in the dreams and fantasies of contemporary individuals.
Jung reiterated the anthropological equation of the prehistoric,
the primitive, and the child. He held that the elucidation of
current-day fantasy thinking in adults would concurrently shed
light on the thought of children, savages, and prehistoric peoples.®

In this work, Jung synthesized nineteenth-century theories of
memory, heredity, and the unconscious and posited a phylogenetic
layer to the unconscious that was still present in everyone, consisting

26 Analytical Psychology, p. 24.
27 Jung possessed a complete set of this.
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of mythological images. For Jung, myths were symbols of the libido
and they depicted its typical movements. He used the compara-
tive method of anthropology to draw together a vast panoply of
myths, and then subjected them to analytic interpretation. He
later termed his use of the comparative method “amplification.”
He claimed that there had to be typical myths, which corresponded
to the ethnopsychological development of complexes. Following
Jacob Burckhardt, Jung termed such typical myths “primordial
images” (Urbilder). One particular myth was given a central role:
that of the hero. For Jung, this represented the life of the individual,
attempting to become independent and to free himself from
the mother. He interpreted the incest motif as an attempt to return
to the mother to be reborn. He was later to herald this work as
marking the discovery of the collective unconscious, though the
term itself came at a later date.®

In a series of articles from 1912, Jung’s friend and colleague
Alphonse Maeder argued that dreams had a function other than
that of wish fulfillment, which was a balancing or compensatory
function. Dreams were attempts to solve the individual’s moral
conflicts. As such, they did not merely point to the past, but
also prepared the way for the future. Maeder was developing
Flournoy’s views of the subconscious creative imagination. Jung
was working along similar lines, and adopted Maeder’s positions.
For Jung and Maeder, this alteration of the conception of the
dream brought with it an alteration of all other phenomena
associated with the unconscious.

In his preface to the 1952 revision of Transformations and Symbols
of the Libido, Jung wrote that the work was written in 1911, when
he was thirty-six: “The time is a critical one, for it marks the
beginning of the second half of life, when a metanoia, a mental
transformation, not infrequently occurs.” He added that he
was conscious of the loss of his collaboration with Freud, and
was indebted to the support of his wife. After completing the
work, he realized the significance of what it meant to live without
a myth. One without a myth “is like one uprooted, having no
true link either with the past, or with the ancestral life which
continues within him, or yet with contemporary human society.™
As he further describes it:

I was driven to ask myself in all seriousness: “what is the myth
you are living?” I found no answer to this question, and had to
admit that I was not living with a myth, or even in a myth, but
rather in an uncertain cloud of theoretical possibilities
which T was beginning to regard with increasing distrust . . .
So in the most natural way, I took it upon myself to get
to know “my” myth, and I regarded this as the task of
tasks—for—so I told myself—how could I, when treating
my patients, make due allowance for the personal factor,
for my personal equation, which is yet so necessary for a
knowledge of the other person, if I was unconscious of it

The study of myth had revealed to Jung his mythlessness. He then
undertook to get to know his myth, his “personal equation.” Thus
we see that the self-experimentation which Jung undertook was in
part a direct response to theoretical questions raised by his research,
which had culminated in Transformations and Symbols of the Libido.

28 Jung, The Psychology of the Unconscious, CW B, §36. In his 1952 revision of this text, Jung qualified this (Symbols of Transformation, CW s, §29).
29 “Address on the founding of the C. G. Jung Institute, Ziirich, 24 April, 1948,” CW 18, §1131.

30 CW §, p. XXVi.

31 Ibid,, p. xxix.

32 Ibid.

33 Cf. Analytical Psychology, p. 25.
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“My Most Difficult
Experiment”

In 1912, Jung had some significant dreams that he did not
understand. He gave particular importance to two of these,
which he felt showed the limitations of Freud’s conceptions of
 dreams. The first follows:

I was in a southern town, on a rising street with narrow half
landings. It was twelve o’clock midday—bright sunshine.
An old Austrian customs guard or someone similar passes
by me, lost in thought. Someone says, “that is one who cannot
die. He died already 30—40 years ago, but has not yet managed
to decompose.” I was very surprised. Here a striking figure
came, a knight of powerful build, clad in yellowish armor.
He looks solid and inscrutable and nothing impresses him.
On his back he carries a red Maltese cross. He has continued
to exist from the 12th century and daily between 12 and 1
o’clock midday he takes the same route. No one marvels at
these two apparitions, but I was extremely surprised.

I hold back my interpretive skills. As regards the old Austrian,
Freud occurred to me; as regards the knight, I myself.

Inside, a voice calls, “It is all empty and disgusting.” I
must bear it.*

Jung found this dream oppressive and bewildering, and Freud
was unable to interpret it Around half a year later Jung had
another dream:

I dreamt at that time (it was shortly after Christmas 1912),
that I was sitting with my children in a marvelous and richly
furnished castle apartment—an open columned hall—we
were sitting at a round table, whose top was a marvelous
dark green stone. Suddenly a gull or a dove flew in and
sprang lightly onto the table. I admonished the children
to be quiet, so that they would not scare away the beautiful
white bird. Suddenly this bird turned into a child of eight
years, a small blond girl, and ran around playing with my
children in the marvelous columned colonnades. Then the
child suddenly turned into the gull or dove. She said the
following to me: “Ounly in the first hour of the night can I become
human, while the male dove is busy with the twelve dead.” With these
words the bird flew away and I awoke*

34 Black Book 2, pp. 25—26. .

In Black Book 2, Jung noted that it was this dream that made
him decide to embark on a relationship with a woman he had
met three years earlier (Toni Wolff). In 1925, he remarked
that this dream “was the beginning of a conviction that the
unconscious did not consist of inert material only, but that there
was something living down there.”® He added that he thought
of the story of the Tabula smaragdina (emerald tablet), the twelve
apostles, the signs of the Zodiac, and so on, but that he “could make
nothing out of the dream except that there was a tremendous
animation of the unconscious. I knew no technique of getting at the
bottom of this activity; all I could do was just wait, keep on living,
and watch the fantasies.” These dreams led him to analyze his
childhood memories, but this did not resolve anything. He realized
that he needed to recover the emotional tone of childhood. He
recalled that as a child, he used to like to build houses and other
structures, and he took this up again.

While he was engaged in this self-analytic activity, he continued
to develop his theoretical work. At the Munich Psycho-Analytical
Congress in September 1913, he spoke on psychological types.
He argued that there were two basic movements of the libido:
extraversion, in which the subject’s interest was oriented toward
the outer world, and introversion, in which the subject’s interest
was directed inward. Following from this, he posited two types
of people, characterized by a predominance of one of these
tendencies. The psychologies of Freud and Adler were examples
of the fact that psychologies often took what was true of their
type as generally valid. Hence what was required was a psychology
that did justice to both of these types.*

The following month, on a train journey to Schaffhausen,
Jung experienced a waking vision of Europe being devastated
by a catastrophic flood, which was repeated two weeks later, on
the same journey* Commenting on this experience in 1925, he
remarked: “I could be taken as Switzerland fenced in by mountains
and the submergence of the world could be the debris of my
former relationships.” This led him to the following diagnosis
of his condition: “I thought to myself, ‘If this means anything,
it means that I am hopelessly off”** After this experience, Jung
feared that he would go mad.# He recalled that he first thought
that the images of the vision indicated a revolution, but as he
could not imagine this, he concluded that he was “menaced with
a psychosis.”* After this, he had a similar vision:

In the following winter I was standing at the window one
night and looked North. I saw a blood-red glow, like the

35 In 1925, he gave the following interpretation to this dream: “The meaning of the dream lies in the principle of the ancestral figure: not the Austrian officer—obviously
he stood for the Freudian theory—but the other, the Crusader, is an archetypal figure, a Christian symbol living from the twelfth century, a symbol that does not really
live today, but on the other hand is not wholly dead either. It comes out of the times of Meister Eckhart, the time of the culture of the Knights, when many ideas blossomed,
only to be killed again, but they are coming again to life now. However, when I had this dream, I did not know this interpretation” (Analytical Psychology, p. 39).

36 Black Book 2, pp. 17-18.
37 Ibid., p. 17.
38 Analytical Psychology, p. 40.

39 Ibid,, pp. 40—41. E. A. Bennet noted Jung’s comments on this dream: “At first he thought the ‘twelve dead men’ referred to the twelve days before Christmas for that is
the dark time of the year, when traditionally witches are about. To say ‘before Christmas’ is to say ‘before the sun lives again,’ for Christmas day is at the turning point
of the year when the sun’s birth was celebrated in the Mithraic religion . . . Only much later did he relate the dream to Hermes and the twelve doves” (Meetings with Jung:
Conversations recorded by E. A. Bennet during the Years 1946—1961 [London: Anchor Press, 1982; Ziirich, Daimon Verlag, 1985], p. 93). In 1951 in “The psychological aspects of
the Kore,” Jung presented some material from Liber Novus (describing them all as part of a dream series) in an anonymous form (“case Z.”), tracing the transformations
of the anima. He noted that this dream “shows the anima as elflike, i.e., only partially human. She can just as well be a bird, which means that she may belong wholly to
nature and can vanish (i.e., become unconscious) from the human sphere (i.e., consciousness)” (CW 9, 1, §371). See also Memories, pp. 195—96.

40 “On the question of psychological types,” CW 6.
41 See below, p. 231.
42 Analytical Psychology, pp. 43—44.

43 Barbara Hannah recalls that “Jung used to say in later years that his tormenting doubts as to his own sanity should have been allayed by the amount of success he was
having at the same time in the outer world, especially in America” (C. G. Jung: His Life and Work. A Biographical Memoir [New York: Perigree, 1976], p. 109).

44 Memories, p. 200.



flicker of the sea seen from afar, stretched from East to West
across the northern horizon. And at that time someone asked
me what I thought about world events in the near future. I
said that I had no thoughts, but saw blood, rivers of blood.#

In the years directly preceding the outbreak of war, apocalyptic
imagery was widespread in European arts and literature. For
example, in 1912, Wassily Kandinsky wrote of a coming universal
catastrophe. From 1912 to 1914, Ludwig Meidner painted a series
of works known as the apocalyptic landscapes, with scenes of
destroyed cities, corpses, and turmoil# Prophecy was in the air.
In 1899, the famous American medium Leonora Piper predicted
that in the coming century there would be a terrible war in different
parts of the world that would cleanse the world and reveal the
truths of spiritualism. In 1918, Arthur Conan Doyle, the spiritualist
and author of the Sherlock Holmes stories, viewed this as having
been prophetic.#

In Jung’s account of the fantasy on the train in Liber Novus, the
inner voice said that what the fantasy depicted would become
completely real. Initially, he interpreted this subjectively and
prospectively, that is, as depicting the imminent destruction of his
world. His reaction to this experience was to undertake a psycho-
logical investigation of himself. In this epoch, self-experimentation
was used in medicine and psychology. Introspection had been one
of the main tools of psychological research.

Jung came to realize that Transformations and Symbols of the
Libido “could be taken as myself and that an analysis of it leads
inevitably into an analysis of my own unconscious processes.”**
He had projected his material onto that of Miss Frank Miller,
whom he had never met. Up to this point, Jung had been an active
thinker and had been averse to fantasy: “as a form of thinking I
held it to be altogether impure, a sort of incestuous intercourse,
thoroughly immoral from an intellectual viewpoint.”® He now
turned to analyze his fantasies, carefully noting everything, and
had to overcome considerable resistance in doing this: “Permitting
fantasy in myself had the same effect as would be produced on a
man if he came into his workshop and found all the tools flying
about doing things independently of his will.”° In studying his
fantasies, Jung realized that he was studying the myth-creating
function of the mind. :

Jung picked up the brown notebook, which he had set aside
in 1902, and began writing in it.* He noted his inner states in
metaphors, such as being in a desert with an unbearably hot sun
(that is, consciousness). In the 1925 seminar, he recalled that
it occurred to him that he could write down his reflections
in a sequence. He was “writing autobiographical material,
but not as an autobiography.”* From the time of the Platonic

45 Draft, p. 8.
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dialogues onward, the dialogical form has been a prominent
genre in Western philosophy. In 387 CE, St. Augustine wrote
his Soliloquies, which presented an extended dialogue between
himself and “Reason,” who instructs him. They commenced with
the following lines:

When I had been pondering many different things to
myself for a long time, and had for many days been seeking
my own self and what my own good was, and what evil was
to be avoided, there suddenly spoke to me—what was it? I
myself or someone else, inside or outside me? (this is the very
thing I would Jove to know but don’t)

While Jung was writing in Black Book 2,

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.” I don’t know
why exactly, but I knew to a certainty that the voice that
had said my writing was art had come from a woman ... Well
I said very emphatically to this voice that what I was doing
was not art, and I felt a great resistance grow up within me.
No voice came through, however, and I kept on writing.
This time I caught her and said, “No it is not,” and I felt as
though an argument would ensue.*

He thought that this voice was “the soul in the primitive
sense,” which he called the anima (the Latin word for soul).*
He stated that “In putting down all this material for analysis, I
was in effect writing letters to my anima, that is part of myself
with a different viewpoint from my own. I got remarks of a
new character—I was in analysis with a ghost and a woman.””
In retrospect, he recalled that this was the voice of a Dutch
patient whom he knew from 1912 to 1918, who had persuaded
a psychiatrist colleague that he was a misunderstood artist. The
woman had thought that the unconscious was art, but Jung had
maintained that it was nature.*® I have previously argued that the
woman in question—the only Dutch woman in Jung’s circle at
this time—was Maria Moltzer, and that the psychiatrist in question
was Jung’s friend and colleague Franz Riklin, who increasingly
forsook analysis for painting. In 1913, he became a student of
Augusto Giacometti’s, the uncle of Alberto Giacometti, and an
important early abstract painter in his own right.*®

46 Gerda Breuer and Ines Wagemann, Ludwig Meidner: Zeichner, Maler, Literat 1884~1966 (Stuttgart: Verlag Gerd Hatje, 1991), vol. 2, pp. 124—49. See Jay Winter,
Sites of Memory, Sites of Mourning: The Great War in European Cultural History (Cambridge: Cambridge University Press, 1995), pp. 145—77.
47 Arthur Conan Doyle, The New Revelation and the Vital Message (London: Psychic Press, 1918), p. 9.

48 Analytical Psychology, p. 27.
49 Ibid.
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52 The subsequent notebooks are black, hence Jung referred to them as the Black Books.
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s4 St. Augustine, Soliloguies and Immortality of the Soul, ed. and tr. Gerard Watson (Warminster: Aris & Phillips, 1990), p. 23. Watson notes that Augustine “had been through
a period of intense strain, close to a nervous breakdown, and the Soliloquies are a form of therapy, an effort to cure himself by talking, or rather, writing” (p. v).
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is referring to is the November entries in Black Book 2, and not the subsequent text of Liber Novus or the paintings.
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s9 Riklin’s painting generally followed the style of Augusto Giacometti: semi-figurative and fully abstract works, with soft floating colors. Private possession, Peter Riklin.
There is one painting of Riklin’s from 1915/6, Verkindigung, in the Kunsthaus in Ziirich, which was donated by Maria Moltzer in 1945. Giacometti recalled: “Riklin’s psycho-
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Erinnerung [Ziirich: Rascher, 1943], pp. 86-87).



200 | LIBER NOVUS

The November entries in Black Book 2 depict Jung’s sense of his
return to his soul. He recounted the dreams that led him to opt
for his scientific career, and the recent dreams that had brought
him back to his soul. As he recalled in 1925, this first period of
writing came to an end in November: “Not knowing what would
come next, I thought perhaps more introspection was needed . . .
I devised such a boring method by fantasizing that I was digging
a hole, and by accepting this fantasy as perfectly real.”® The first
such experiment took place on December 12, 1913.%

As indicated, Jung had had extensive experience studying
mediums in trance states, during which they were encouraged
to produce waking fantasies and visual hallucinations, and had
conducted experiments with automatic writing. Practices of
visualization had also been used in various religious traditions.
For example, in the fifth of the spiritual exercises of St. Ignatius
of Loyola, individuals are instructed on how to “see with the eyes
of the imagination the length, breadth and dépth of hell,” and to
experience this with full sensory immediacy® Swedenborg also
engaged in “spirit writing.” In his spiritual diary, one entry reads:

26 JAN. 1748.—Spirits, if permitted, could possess those
who speak with them so utterly, that they would be as
though they were entirely in the world; and indeed, in a
manner so manifest, that they could communicate their
thoughts through their medium, and even by letters;
for they have sometimes, and indeed often, directed my
hand when writing, as though it were quite their own; so
that they thought it was not I, but themselves writing ®

From 1909 onward in Vienna, the psychoanalyst Herbert Silberer
conducted experiments on himself in hypnagogic states.
Silberer attempted to allow images to appear. These images,
he maintained, presented symbolic depictions of his previous
train of thought. Silberer corresponded with Jung and sent him
offprints of his articles.

In 1912, Ludwig Staudenmaier (1865-1933), a professor
of experimental chemistry, published a work entitled Magic
as an Experimental Science. Staudenmaier had embarked on self-
experimentations in 1901, commencing with automatic writing.
A series of characters appeared, and he found that he no longer
needed to write to conduct dialogues with them.* He also induced
acoustic and visual hallucinations. The aim of his enterprise
was to use his self-experimentation to provide a scientific
explanation of magic. He argued that the key to understanding
magic lay in the concepts of hallucinations and the “under
consciousness” (Unterbewuftsein), and gave particular importance

60 Analytical Psychology, p. 46.

to the role of personifications.®® Thus we see that Jung’s procedure
closely resembled a number of historical and contemporary
practices with which he was familiar.

From December 1913 onward, he carried on in the same
procedure: deliberately evoking a fantasy in a waking state, and
then entering into it as into a drama. These fantasies may be
understood as a type of dramatized thinking in pictorial form. In
reading his fantasies, the impact of Jung’s mythological studies is
clear. Some of the figures and conceptions derive directly from
his readings, and the form and style bear witness to his fascination
with the world of myth and epic. In the Black Books, Jung wrote
down his fantasies in dated entries, together with reflections on
his state of mind and his difficulties in comprehending the fantasies.
The Black Books are not diaries of events, and very few dreams are
noted in them. Rather, they are the records of an experiment. In
December 1913, he referred to the first of the black books as the
“book of my most difficult experiment.”?

In retrospect, he recalled that his scientific question was to see
what took place when he switched off consciousness. The example
of dreams indicated the existence of background activity, and he
wanted to give this a possibility of emerging, just as one does
when taking mescalin.®

In an entry in his dream book on April 17, 1917, Jung noted:
“since then, frequent exercises in the emptying of consciousness.”®
His procedure was clearly intentional—while its aim was to
allow psychic contents to appear spontaneously. He recalled
that beneath the threshold of consciousness, everything was
animated. At times, it was as if he heard something. At other
times, he realized that he was whispering to himself.”

From November 1913 to the following July, he remained uncertain
of the meaning and significance of his undertaking, and concerning
the meaning of his fantasies, which continued to develop. During
this time, Philemon, who would prove to be an important figure in
subsequent fantasies, appeared in a dream. Jung recounted:

There was a blue sky, like the sea, covered not by clouds
but by flat brown clods of earth. It looked as if the clods
were breaking apart and the blue water of the sea were
becoming visible between them. But the water was the blue
sky. Suddenly there appeared from the right a winged being
sailing across the sky. I saw that it was an old man with the
horns of a bull. He held a bunch of four keys, one of which
he clutched as if he were about to open a lock. He had the
wings of the kingfisher with its characteristic colors. Since I
did not understand this dream image, I painted it in order
to impress it upon my memory.”

61 The vision that ensued is found below in Liber Primus, chapter s, “Journey into Hell in the Future,” p. 241.
62 St. Ignatius of Loyola, “The spiritual exercises,” in Personal Writings, tr. ]. Munitiz and P. Endean (London: Penguin, 1996), p. 298. In 1939/40, Jung presented
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While he was painting this image, he found a dead kingfisher
(which is very rarely found in the vicinity of Ziirich) in his garden
by the lake shore.”

The date of this dream is not clear. The figure of Philemon
first appears in the Black Books on January 27, 1914, but with-
out kingfisher wings. To Jung, Philemon represented superior
insight, and was like a guru to him. He would converse with
him in the garden. He recalled that Philemon evolved out of the
figure of Elijah, who had previously appeared in his fantasies:

Philemon was a pagan and brought with him an Egypto-
Hellenic atmosphere with a Gnostic coloration . . . It was he
who taught me psychic objectivity, the reality of the psyche.
Through the conversations with Philemon, the distinction
was clarified between myself and the object of my thought . . .
Psychologically, Philemon represented superior insight.”

On April 20, Jung resigned as president of the International
Psychoanalytical Association. On April 30, he resigned asa lecturer
in the medical faculty of the University of Ziirich. He recalled
that he felt that he was in an exposed position at the university
and felt that he had to find a new orientation, as it would otherwise
be unfair to teach students.” In June and July, he had a thrice-
repeated dream of being in a foreign land and having to return
home quickly by ship, followed by the descent of an icy cold.”

On July 10, the Ziirich Psychoanalytical Society voted by
IS to I to leave the International Psychoanalytic Association.
In the minutes, the reason given for the secession was that
Freud had established an orthodoxy that impeded free and
independent research.” The group was renamed the Association
for Analytical Psychology. Jung was actively involved in this
association, which met fortnightly. He also maintained a busy
therapeutic practice. Between 1913 and 1914, he had between
one and nine consultations per day, five days a week, with an
average of between five and seven.”

The minutes of the Association for Analytical Psychology
offer no indications of the process that Jung was going through.
He does not refer to his fantasies, and continues to discuss
theoretical issues in psychology. The same holds true in his
surviving correspondences during this period.” Each year, he
continued his military service duties”” Thus he maintained his
professional activities and familial responsibilities during the day,
and dedicated his evenings to his self-explorations.** Indications
are that this partitioning of activities continued during the next
few years. Jung recalled that during this period his family and
profession “always remained a joyful reality and a guarantee that
I was normal and really existed.”™

The question of the different ways of interpreting such
fantasies was the subject of a talk that he presented on July 24
before the Psycho-Medical Society in London, “On psychological
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understanding.” Here, he contrasted Freud’s analytic-reductive
method, based on causality, with the constructive method of the
Ziirich school. The shortcoming of the former was that through
tracing things back to antecedent elements, it dealt with only half
of the picture, and failed to grasp the living meaning of phenomena.
Someone who attempted to understand Goethe’s Faust in such a
manner would be like someone who tried to understand a Gothic
cathedral under its mineralogical aspect.®* The living meaning
“only lives when we experience it in and through ourselves.”®
Inasmuch as life was essentially new, it could not be understood
merely retrospectively. Hence the constructive standpoint asked,
“how, out of this present psyche, a bridge can be built into its own
future.”®™ This paper implicitly presents Jung’s rationale for not
embarking on a causal and retrospective analysis of his fantasies,
and serves as a caution to others who may be tempted to do so.
Presented as a critique and reformulation of psychoanalysis, Jung’s
new mode of interpretation links back to the symbolic method of
Swedenborg’s spiritual hermeneutics.

On July 28, Jung gave a talk on “The importance of the
unconscious in psychopathology” at a meeting of the British
Medical Association in Aberdeen.® He argued that in cases of
neurosis and psychosis, the unconscious attempted to compensate
the one-sided conscious attitude. The unbalanced individual
defends himself against this, and the opposites become more
polarized. The corrective impulses that present themselves in the
language of the unconscious should be the beginning of a healing
process, but the form in which they break through makes them
unacceptable to consciousness.

A month earlier, on June 28, Archduke Franz Ferdinand,
the heir to the Austro-Hungarian empire, was assassinated by
Gavrilo Princip, a nineteen-year-old Serb student. On August 1,
war broke out. In 1925 Jung recalled, “I had the feeling that I was
an over-compensated psychosis, and from this feeling I was not
released till August 1% 1914.”% Years later, he said to Mircea Eliade:

As a psychiatrist I became worried, wondering if I was
not on the way to “doing a schizophrenia,” as we said in
the language of those days . . . I was just preparing a lecture
on schizophrenia to be delivered at a congress in Aberdeen,
and I kept saying to myself: “I’ll be speaking of myself! Very
likely I'll go mad after reading out this paper.” The congress
was to take place in July 1914—exactly the same period
when I saw myself in my three dreams voyaging on the
Southern seas. On July 31%, immediately after my lecture,
I learned from the newspapers that war had broken out.
Finally I understood. And when I disembarked in Holland
on the next day, nobody was happier than I. Now I was
sure that no schizophrenia was threatening me. I under-
stood that my dreams and my visions came to me from the
subsoil of the collective unconscious. What remained for

78 This is based on a comprehensive study of Jung’s correspondences in the ETH up to 1930 and in other archives and collections.
79 These were: 1913, 16 days; 1914, 14 days; 1915, 67 days: 1916, 34 days; 1917, 117 days (Jung’s military service books, JFA).

80 See below, p. 238.

81 Memories, p. 214.
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83 Ibid., §398.
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86 Analytical Psychology, p. 44.
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me to do now was to deepen and validate this discovery.
And this is what I have been trying to do for forty years.”

At this moment, Jung considered that his fantasy had depicted
not what would happen to him, but to Europe. In other words,
that it was a precognition of a collective event, what he would
later call a “big” dream.®® After this realization, he attempted to
see whether and to what extent this was true of the other fantasies
that he experienced, and to understand the meaning of this
correspondence between private fantasies and public events.
This effort makes up much of the subject matter of Liber Novus.
In Scrutinies, he wrote that the outbreak of the war had enabled
him to understand much of what he had previously experienced,
and had given him the courage to write the earlier part of Liber

Novus.® Thus he took the outbreak of the war as showing him
that his fear of going mad was misplaced. It is no exaggeration

to say that had war not been declared, Liber Novus would in
all likelihood not have been compiled. In 1955/56, while discussing
active imagination, Jung commented that “the reason why
the involvement looks very much like a psychosis is that the
patient is integrating the same fantasy-material to which the
insane person falls victim because he cannot integrate it but is
swallowed up by it.”*°

It is important to note that there are around twelve separate
fantasies that Jung may have regarded as precognitive:

I—2. OCTOBER, 1913
Repeated vision of flood and death of thousands,

and the voice that said that this will become real.

3. AUTUMN 1913 :

Vision of the sea of blood covering the northern lands.
4—5. DECEMBER 12, IS, 1913.

Image of a dead hero and the slaying of Siegfried in a dream.
6. DECEMBER 2§, 1913

Image of the foot of a giant stepping on a city, and images
of murder and bloody cruelty.

7. JANUARY 2, 1914

Image of a sea of blood and a procession of dead multitudes.
8. JANUARY 22, 1914

His soul comes up from the depths and asks him if he

will accept war and destruction. She shows him images

of destruction, military weapons, human remains, sunken
ships, destroyed states, etc.

9. MAY 21, 1914

A voice says that the sacrificed fall left and right.

10—I2. JUNE—JULY 1914 :
Thrice-repeated dream of being in a foreign land and having
to return quickly by ship, and the descent of the icy cold.”

Liber Novus

Jung now commenced writing the draft of Liber Novus. He
faithfully transcribed most of the fantasies from the Black Books,
and to each of these added a section explaining the significance of
each episode, combined with a lyrical elaboration. Word-by-word
comparison indicates that the fantasies were faithfully reproduced,
with only minor editing and division into chapters. Thus the
sequence of the fantasies in Liber Novus nearly always exactly
corresponds to the Black Books. When it is indicated that a
particular fantasy happened “on the next night,” etc., this is
always accurate, and not a stylistic device. The language and
content of the material were not altered. Jung maintained
a “fidelity to the event,” and what he was writing was not to
be mistaken for a fiction. The draft begins with the address to “My
friends,” and this phrase occurs frequently. The main difference
between the Black Books and Liber Novus is that the former were
written for Jung’s personal use, and can be considered the records
of an experiment, while the latter is addressed to a public and
presented in a form to be read by others.

In November 1914, Jung closely studied Nietzsche’s Thus Spoke
Zarathustra, which he had first read in his youth. He later recalled,
“then suddenly the spirit seized me and carried me to a desert
country in which I read Zarathustra.™* It strongly shaped the
structure and style of Liber Novus. Like Nietzsche in Zarathustra,
Jung divided the material into a series of books comprised of
short chapters. But whereas Zarathustra proclaimed the death of
God, Liber Novus depicts the rebirth of God in the soul. There are
also indications that he read Dante’s Commedia at this time, which
also informs the structure of the work . Liber Novus depicts Jung’s
descent into Hell. But whereas Dante could utilize an established
cosmology, Liber Novus is an attempt to shape an individual
cosmology. The role of Philemon in Jung’s work has analogies to
that of Zarathustra in Nietzsche’s work and Virgil in Dante’s.

In the Draft, about 50 percent of the material is drawn directly
from the Black Books. There are about thirty-five new sections of
commentary. In these sections, he attempted to derive general
psychological principles from the fantasies, and to understand to
what extent the events portrayed in the fantasies presented, in a
symbolic form, developments that were to occur in the world. In
1913, Jung had introduced a distinction between interpretation
on the objective level in which dream objects were treated as
representations of real objects, and interpretation on the subjective
level in which every element concerns the dreamers themselves.**
As well as interpreting his fantasies on the subjective level, one
could characterize his procedure here as an attempt to interpret
his fantasies on the “collective” level. He does not try to interpret
his fantasies reductively, but sees them as depicting the functioning
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of general psychological principles in him (such as the relation
of introversion to extraversion, thinking and pleasure, etc.), and
as depicting literal or symbolic events that are going to happen.
Thus the second layer of the Draft represents the first major
and extended attempt to develop and apply his new constructive
method. The second layer is itself a hermeneutic experiment.
In a critical sense, Liber Novus does not require supplemental
interpretation, for it contains its own interpretation.

In writing the Draff, Jung did not add scholarly references,
though unreferenced citations and allusions to works of philosophy;
religion, and literature abound. He had self-consciously chosen to
leave scholarship to one side. Yet the fantasies and the reflections
on them in the Red Book are those of a scholar and, indeed, much
of the self-experimentation and the composition of Liber Novus
took place in his library. It is quite possible that he might have
added references if he had decided to publish the work.

After completing the handwritten Draff, Jung had it typed,
and edited it. On one manuscript, he made alterations by
hand (I refer to this manuscript as the Corrected Draft). Judging
from the annotations, it appears that he gave it to someone (the
handwriting is not that of Emma Jung, Toni Wolff, or Maria Moltzer)
to read, who then commented on Jung’s editing, indicating that
some sections which he had intended to cut should be retained.”
The first section of the work—untitled, but effectively Liber
Primus—was composed on parchment. Jung then commissioned a
large folio volume of over 600 pages, bound in red leather, from
the bookbinders, Emil Stierli. The spine bears the title, Liber Novus.
He then inserted the parchment pages into the folio volume, which
continues with Liber Secundus. The work is organized like a medieval
illuminated manuscript, with calligraphic writing, headed by a table
of abbreviations. Jung titled the first book “The Way of What is to
Come,” and placed beneath this some citations from the book of
Isaiah and from the gospel according to John. Thus it was presented
as a prophetic work.

In the Draft, Jung had divided the material into chapters.
In the course of the transcription into the red leather folio, he
altered some of the titles to the chapters, added others, and edited
the material once again. The cuts and alterations were predominantly
to the second layer of interpretation and elaboration, and not to
the fantasy material itself, and mainly consisted in shortening the
text. It is this second layer that Jung continually reworked. In the
transcription of the text in this edition, this second layer has been
indicated, so that the chronology and composition are visible. As
Jung’s comments in the second layer sometimes implicitly refer
forward to fantasies that are found later in the text, it is also
helpful to read the fantasies straight through in chronological
sequence, followed by a continuous reading of the second layer.

Jung then illustrated the text with some paintings, historiated
initials, ornamental borders, and margins. Initially, the paintings
refer directly to the text. At a later point, the paintings become
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more symbolic. They are active imaginations in their own right.
The combination of text and image recalls the illuminated works
of William Blake, whose work Jung had some familiarity with.”
A preparatory draft of one of the images in Liber Novus has
survived, which indicates that they were carefully composed,
starting from pencil sketches that were then elaborated.” The
composition of the other images likely followed a similar procedure.
From the paintings of Jung’s which have survived, it is striking
that they make an abrupt leap from the representational landscapes
of 1902/3 to the abstract and semifigurative from 1915 onward.

Art and the Ziirich School

Jung’s library today contains few books on modern art, though
some books were probably dispersed over the years. He possessed
a catalogue of the graphic works of Odilon Redon, as well as a
study of him.”® He likely encountered Redon’s work when he was
in Paris. Strong echoes of the symbolist movement appear in the
paintings in Liber Novus. ,

In October of 1910, Jung went on a bicycle tour of northern
Italy, together with his colleague Hans Schmid. They visited
Ravenna, and the frescos and mosaics there made a deep impression
on him. These works seemed to have had an impact on his paintings:
the use of strong colors, mosaic-like forms, and two-dimensional
figures without the use of perspective.” -

In 1913 when he was in New York, he likely attended the
Armory Show, which was the first major international exhibition
of modern art in America (the show ran to March 15, and Jung
left for New York on March 4). He referred to Marcel Duchamp’s
painting Nude descending the stairs in his 1925 seminar, which had
caused a furor there™ Here, he also referred to having studied
the course of Picasso’s paintings. Given the lack of evidence of
extended study, Jung’s knowledge of modern art probably derived
more immediately from direct acquaintance.

During the First World War, there were contacts between
the members of the Ziirich school and artists. Both were part
of avant-garde movements and intersecting social circles In 1913,
Erika Schlegel came to Jung for analysis. She and her husband,
Eugen Schlegel, had been friendly with Toni Wolff. Erika Schlegel
was Sophie Taeuber’s sister, and became the librarian of the
Psychological Club. Members of the Psychological Club were
invited to some of the Dada events. At the celebration of the
opening of the Gallery Dada on March 29, 1917, Hugo Ball notes
members of the Club in the audience™ The program that evening
included abstract dances by Sophie Taeuber and poems by
Hugo Ball, Hans Arp, and Tristan Tzara. Sophie Taeuber, who
had studied with Laban, arranged a dance class for members
of the Club together with Arp. A masked ball was also held and she
designed the costumes.® In 1918, she presented a marionette play,
King Deer, in Ziirich. It was set in the woods by the Burghslzli.
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Freud Analytikus, opposed by Dr. Oedipus Complex, is transformed
into a parrot by the Ur-Libido, parodically taking up themes from
Jung’s Transformations and Symbols of the Libido and his conflict with
Freud.”* However, relations between Jung’s circle and some of the
Dadaists became more strained. In May 1917, Emmy Hennings
wrote to Hugo Ball that the “psycho-Club” had now gone away' In
1918, Jung criticized the Dada movement in a Swiss review, which
did not escape the attention of the Dadaists.*® The critical element

. that separated Jung’s pictorial work from that of the Dadaists was his
overriding emphasis on meaning and signification.

Jung’s self-explorations and creative experiments did not
occur in a vacuum. During this period, there was great interest in art
and painting within his circle. Alphonse Maeder wrote a monograph
on Ferdinand Hodler” and had a friendly correspondence
with him.*® Around 1916, Maeder had a series of visions or
waking fantasies, which he published pseudonymously. When he
told Jung of these events, Jung replied, “What, you too?”** Hans
Schmid also wrote and painted his fantasies in something akin to
Liber Novus. Moltzer was keen to increase the artistic activities
of the Ziirich school. She felt that more artists were needed
in their circle and considered Riklin as a model.™ J. B. Lang,
who was analyzed by Riklin, began to paint symbolic paintings.
Moltzer had a book that she called her Bible, in which she put
pictures with writings. She recommended that her patient
Fanny Bowditch Katz do the same thing.™

In 1919, Riklin exhibited some of his paintings as part of the
“New Life” at the Kunsthaus in Ziirich, described as a group of
Swiss Expressionists, alongside Hans Arp, Sophie Taeuber,
Francis Picabia, and Augusto Giacometti> With his personal
connections, Jung could easily have exhibited some of his works
in such a setting, had he so liked. Thus his refusal to consider
his works as art occurs in a context where there were quite real
possibilities for him to have taken this route.

On some occasions, Jung discussed art with Erika Schlegel.
She noted the following conversation:

I wore my pearl medallion (the pearl embroidery that Sophie
had made for me) at Jung’s yesterday. He liked it very much,
anditprompted him to talk animatedly aboutart—foralmost
an hour. He discussed Riklin, one of Augusto Giacometti’s
students, and observed that while his smaller works had a
certain aesthetic value, his larger ones simply dissolved.
Indeed, he vanished wholly in his art, rendering him utterly
intangible. His work was like a wall over which water rippled.
He could therefore not analyze, as this required one to be
pointed and sharp-edged, like a knife. He had fallen into art

in a manner of speaking. But art and science were no more
than the servants of the creative spirit, which is what must
be served.

As regards my own work, it was also a matter of making
out whether it was really art. Fairy tales and pictures had a
religious meaning at bottom. I, too, know that somehow
and sometime it must reach people.”

For Jung, Franz Riklin appears to have been something like a
doppelganger, whose fate he was keen to avoid. This statement
also indicates Jung’s relativization of the status of art and science
to which he had come through his self-experimentation.

Thus, the making of Liber Novus was by no means a peculiar
and idiosyncratic activity, nor the product of a psychosis. Rather,
it indicates the close intersections between psychological and
artistic experimentation with which many individuals were
engaged at this time.

The Collective Experiment

In 1915, Jung held a lengthy correspondence with his colleague
Hans Schmid on the question of the understanding of psycho-
logical types. This correspondence gives no direct signs of Jung’s
self-experimentation, and indicates that theories he developed
during this period did not stem solely from his active imaginations,
but also in part consisted of conventional psychological theorizing™
On March s, 1915, Jung wrote to Smith Ely Jeliffe:

I am still with the army in a little town where I have plenty
of practical work and horseback riding . . . Until I had to
join the army I lived quietly and devoted my time to my
patients and to my work. I was especially working about
the two types of psychology and about the synthesis of

unconscious tendencies.™

During his self-explorations, he experienced states of turmoil.
He recalled that he experienced great fear, and sometimes had to
hold the table to keep himself together,” and “I was frequently
so wrought up that I had to eliminate the emotions through yoga
practices. But since it was my purpose to learn what was going on
within myself, I would do them only until I had calmed myself
and could take up again the work with the unconscious.””

He recalled that Toni Wolff had become drawn into the process
in which he was involved, and was experiencing a similar stream
of images. Jung found that he could discuss his experiences with
her, but she was disorientated and in the same mess."™ Likewise, his
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wife was unable to help him in this regard. Consequently, he noted,
“that I was able to endure at all was a case of brute force.”

The Psychological Club had been founded at the beginning
of 1916, through a gift of 360,000 Swiss francs from Edith
Rockefeller McCormick, who had come to Ziirich to be analyzed
by Jung in 1913. At its inception, it had approximately sixty
members. For Jung, the aim of the Club was to study the relation
of individuals to the group, and to provide a naturalistic setting for
psychological observation to overcome the limitations of one-to-
one analysis, as well as to provide a venue where patients could
learn to adapt to social situations. At the same time, a professional
body of analysts continued to meet together as the Association
for Analytical Psychology* Jung participated fully in both of
these organizations.

Jung’s self-experimentation also heralded a change in his analytic
work. He encouraged his patients to embark upon similar processes
of self-experimentation. Patients were instructed on how to conduct
active imagination, to hold inner dialogues, and to paint their
fantasies. He took his own experiences as paradigmatic. In the
1925 seminar, he noted: “I drew all my empirical material from my
patients, but the solution of the problem I drew from the inside,
from my observations of the unconscious processes.”

Tina Keller, who was in analysis with Jung from 1912, recalls
that Jung “often spoke of himself and his own experiences”:

In those early days, when one arrived for the analytic
hour, the so-called “red book” often stood open on an
easel. In it Dr. Jung had been painting or had just finished a
picture. Sometimes he would show me what he had done and
comment upon it. The careful and precise work he put into
these pictures and into the illuminated text that accompanied
them were a testimony to the importance of this undertaking.
The master thus demonstrated to the student that psychic
development is worth time and effort.

In her analyses with Jung and Toni Wolff, Keller conducted
active imaginations and also painted. Far from being a solitary
endeavor, Jung’s confrontation with the unconscious was a collective
one, in which he took his patients along with him. Those around
Jung formed an avant-garde group engaged in a social experiment
that they hoped would transform their lives and the lives of
those around them.

The Return of the Dead

Amid the unprecedented carnage of the war, the theme of the
return of the dead was widespread, such as in Abel Gance’s film
Jaccuse. The death toll also led to a revival of interest in spiritual-
ism. After nearly a year, Jung began to write again in the Black Books
in 1915, with a further series of fantasies. He had already completed
the handwritten draft of Liber Primus and Liber Secundus.* At the
beginning of 1916, Jung experienced a striking series of parapsy-
chological events in his house. In 1923, he narrated this event to
Cary de Angulo (later Baynes). She recorded it as follows:

119 Memories, p. 201
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One night your boy began to rave in his sleep and throw
himself about saying he couldn’t wake up. Finally your
wife had to call you to get him quiet & this you could
only do by cold cloths on him—finally he settled down and
went on sleeping. Next morning he woke up remembering
nothing, but seemed utterly exhausted, so you told him
not to go to school, he didn’t ask why but seemed to take
it for granted. But quite unexpectedly he asked for paper
and colored pencils and set to work to make the following
picture—a man was angling for fishes with hook and
line in the middle of the picture. On the left was the Devil
saying somethirig to the man, and your son wrote down
what he said. It was that he had come for the fisherman
because he was catching his fishes, but on the right was an
angel who said, “No you can’t take this man, he is taking
only bad fishes and none of the good ones.” Then after
your son had made that picture he was quite content. The
same night, two of your daughters thought that they had
seen spooks in their rooms. The next day you wrote out
the “Sermons to the Dead,” and you knew after that noth-
ing more would disturb your family, and nothing did. Of
course I knew you were the fisherman in your son’s pic-
ture, and you told me so, but the boy didn’t know it.”

In Memories, Jung recounted what followed:

Around five o’clock in the afternoon on Sunday the front
doorbell began ringing frantically . . . Everyone immediately
looked to see who was there, but there was no one in sight.
I was sitting near the doorbell, and not heard it but saw
it moving, We all simply stared at one another. The atmosphere
was thick, believe me! Then I knew something had to happen.
The whole house was as if there was a crowd present,
crammed full of spirits. They were packed deep right up
to the door and the air was so thick it was scarcely possible
to breathe. As for myself, I was all aquiver with the question:
“For God’s sake, what in the world is this?” Then they cried
out in chorus, “We have come back from Jerusalem where
we found not what we sought.” That is the beginning of the
Septem Sermones. ;

Then it began to flow out of me, and in the course of
three evenings the thing was written. As soon as I took
up the pen, the whole ghastly assemblage evaporated. The
room quieted and the atmosphere cleared. The haunting
was over.”

The dead had appeared in a fantasy on January 17, 1914, and had
said that they were about to go to Jerusalem to pray at the holiest
graves.”” Their trip had evidently not been successful. The Septem
Sermones ad Mortuos is a culmination of the fantasies of this period.
It is a psychological cosmology cast in the form of a gnostic
creation myth. In Jung’s fantasies, a new God had been born in
his soul, the God who is the son of the frogs, Abraxas. Jung
understood this symbolically. He saw this figure as representing
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the uniting of the Christian God with Satan, and hence as depicting
a transformation of the Western God-image. Not until 1952 in
Answer to Job did Jung elaborate on this theme in public.

Jung had studied the literature on Gnosticism in the course
of his preparatory reading for Transformations and Symbols of the
Libido. In January and October 1915, while on military service,
he studied the works of the Gnostics. After writing the Septem
Sermones in the Black Books, Jung recopied it in a calligraphic
script into a separate book, slightly rearranging the sequence.
He added the following inscription under the title: “The seven
instructions of the dead. Written by Basilides in Alexandria,
the city where the East touches the West.”** He then had this
privately printed, adding to the inscription: “Translated from
the Greek original into German.” This legend indicates the
stylistic effects on Jung of late-nineteenth-century classical
scholarship. He recalled that he wrote it on the occasion of
the founding of the Psychological Club, and regarded it as a
gift to Edith Rockefeller McCormick for founding the Club.
He gave copies to friends and confidants. Presenting a copy to
Alphonse Maeder, he wrote:

I could not presume to put my name to it, but chose instead
the name of one of those great minds of the early Christian era
which Christianity obliterated. It fell quite unexpectedly into
my lap like a ripe fruit at a time of great stress and has kindled
a light of hope and comfort for me in my bad hours.>

On January 16, 1916, Jung drew a mandala in the Black Books
(see Appendix A). This was the first sketch of the “Systema
Munditotius.” He then proceeded to paint this. On the back of
it, he wrote in English: “This is the first mandala I constructed
in the year 1916, wholly unconscious of what it meant.” The
fantasies in the Black Books continued. The Systema Munditotius is
a pictorial cosmology of the Sermones.

Between June 11 and October 2, 1917, Jung was on military
service in Chateau d’Oex, as commander of the English prisoners
of war. Around August, he wrote to Smith Ely Jeliffe that his
military service had taken him completely away from his work
and that, on his return, he hoped to finish a long paper about the
types. He concluded the letter by writing: “With us everything
is unchanged and quiet. Everything else is swallowed by the war.
The psychosis is still increasing, going on and on.”"

At this time, he felt that he was still in a state of chaos and
that it only began to clear toward the end of the war.** From the
beginning of August to the end of September, he drew a series
of twenty-seven mandalas in pencil in his army notebook, which
he preserved. At first, he did not understand these mandalas,
but felt that they were very significant. From August 20, he drew
a mandala on most days. This gave him the feeling that he had
taken a photograph of each day and he observed how these manda-

las changed. He recalled that he received a letter from “this Dutch
woman that got on my nerves terribly. " In this letter, this woman,
that is, Moltzer, argued that “the fantasies stemming from the
unconscious possessed artistic worth and should be considered as
art.”® Jung found this troubling because it was not stupid, and,
moreover, modern painters were attempting to make art out of
the unconscious. This awoke a doubt in him whether his fantasies
were really spontaneous and natural. On the next day, he drew a
mandala, and a piece of it was broken off, leaving the symmetry:

Only now did I gradually come to what the mandala really
is: “Formation, transformation, the eternal mind’s eternal
recreation.” And that is the self, the wholeness of the per-
sonality, which, when everything is well, is harmonious, but
which can bear no self deception. My mandala images were
cryptograms on the state of my self, which were delivered
to me each day™¢

The mandala in question appears to be the mandala of August 6,
1917 The second line is from Goethe’s Faust. Mephistopheles is
addressing Faust, giving him directions to the realm of the Mothers:

MEPHISTOPHELES

A glowing tripod will finally show you

that you are in the deepest, most deepest ground.
By its light you will see the Mothers:

the one sits, others stand and walk,

as it may chance. Formation, transformation
the eternal mind’s eternal recreation.

Covered in images of all creatures,

they do not see you, since they only see shades.
Then hold your heart, since the danger is great,
and go straight to that tripod,

touch it with the key!®

The letter in question has not come to light. However, in a
subsequent unpublished letter from November 21, 1918, while at
Chateau d’Oex, Jung wrote that “M. Moltzer has again disturbed
me with letters.” He reproduced the mandalas in Liber Novus. He
noted that it was during this period that a living idea of the self
first came to him: “The self, I thought, was like the monad which
I am, and which is my world. The mandala represents this monad,
and corresponds to the microcosmic nature of the soul.”* At this
point, he did not know where this process was leading, but he
began to grasp that the mandala represented the goal of the pro-
cess: “Only when I began to paint the mandalas did I see that all
the paths I took, all the steps I made, all led back to the one point,
that is, to the center. The mandala became the expression of all
paths.” In the 1920s, Jung’s understanding of the significance
of the mandala deepened.
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The Draft had contained fantasies from October 1913 to
February 1914. In the winter of 1917, Jung wrote a fresh manuscript
called Scrutinies, which began where he had left off. In this, he
transcribed fantasies from April 1913 until June 1916. As in the
first two books of Liber Novus, Jung interspersed the fantasies with
interpretive commentaries.”® He included the Sermones in this
material, and now added Philemon’s commentaries on each
sermon. In these, Philemon stressed the compensatory nature
of his teaching: he deliberately stressed precisely those conceptions
that the dead lacked. Scrutinies effectively forms Liber Tertius of
Liber Novus. The complete sequence of the text would thus be:

Liber Primus: The Way of What Is to Come
Liber Secundus: The Images of the Erring
Liber Tertius: Scrutinies

During this period, Jung continued transcribing the Draft
into the calligraphic volume and adding paintings. The fantasies
in the Black Books became more intermittent. He portrayed his
realization of the significance of the self, which took place in the
autumn of 1917, in Scrutinies'® This contains Jung’s vision of the
reborn God, culminating in the portrayal of Abraxas. He realized

that much of what was given to him in the earlier part of the book

(that is, Liber Primus and Liber Secundus) was actually given to him
by Philemon.'# He realized that there was a prophetic wise old man
in him, to whom he was not identical. This represented a critical
disidentification. On January 17, 1918, Jung wrote to J. B. Lang:

The work on the unconscious has to happen first and foremost
for us ourselves. Our patients profit from it indirectly. The
danger consists in the prophet’s delusion which often is the
result of dealing with the unconscious. It is the devil who
says: Disdain all reason and science, mankind’s highest powers.
That is never appropriate even though we are forced to
acknowledge [the existence of] the irrational s

Jung’s critical task in “working over” his fantasies was to
differentiate the voices and characters. For example, in the Black
Books, it is Jung’s “I” who speaks the Sermones to the dead. In
Scrutinies, it is not Jung’s “1” but Philemon who speaks them. In
the Black Books, the main figure with whom Jung has dialogues is
his soul. In some sections of Liber Novus, this is changed to the
serpent and the bird. In one conversation in January 1916, his
soul explained to him that when the Above and Below are not
united, she falls into three parts—a serpent, the human soul,
and the bird or heavenly soul, which visits the Gods. Thus Jung’s
revision here can be seen to reflect his understanding of the
tripartite nature of his soul.

During this period, Jung continued to work over his material,
and there is some indication that he discussed it with his colleagues.
In March 1918 he wrote to J. B. Lang, who had sent him some of
his own fantasies:

I would not want to say anything more than telling you
to continue with this approach because, as you have observed
correctly yourself, it is very important that we experience
the contents of the unconscious before we form any
opinions about it. I very much agree with you that we
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have to grapple with the knowledge content of gnosis and
neo-Platonism, since these are the systems that contain the
materials which are suited to form the basis of a theory of
the unconscious spirit. I have already been working on this
myself for a long time, and also have had ample opportunity
to compare my experiences at least partially with those of
others. That’s why I was very pleased to hear pretty much
the same views from you. I am glad that you have discovered
all on your own this area of work which is ready to be
tackled. Up to now, I lacked workers. I am happy that you
want to join forces with me. I consider it very important
that you extricate your own material uninfluenced from the
unconscious, as carefully as possible. My material is very
voluminous, very complicated, and in part very graphic, up
to almost completely worked through clarifications. But
what I completely lack is comparative modern material.
Zarathustra is too strongly consciously formed. Meyrink
retouches aesthetically; furthermore, I feel he is lacking in
religious sincerity'¥

The Content

Liber Novus thus presents a series of active imaginations together
with Jung’s attempt to understand their significance. This work of
understanding encompasses a number of interlinked threads: an
attempt to understand himself and to integrate and develop the
various components of his personality; an attempt to understand
the structure of the human personality in general; an attempt to
understand the relation of the individual to present-day society
and to the community of the dead; an attempt to understand the
psychological and historical effects of Christianity; and an attempt
to grasp the future religious development of the West. Jung
discusses many other themes in the work, including the nature of
self-knowledge; the nature of the soul; the relations of thinking
and feeling and the psychological types; the relation of inner
and outer masculinity and femininity; the uniting of opposites;
solitude; the value of scholarship and learning; the status of science;
the significance of symbols and how they are to be understood;
the meaning of the war; madness, divine madness, and psychiatry;
how the Imitation of Christ is to be understood today; the death
of God; the historical significance of Nietzsche; and the relation
of magic and reason.

The overall theme of the book is how Jung regains his soul
and overcomes the contemporary malaise of spiritual alienation.
This is ultimately achieved through enabling the rebirth of a new
image of God in his soul and developing a new worldview in the
form of a psychological and theological cosmology. Liber Novus
presents the prototype of Jung’s conception of the individuation
process, which he held to be the universal form of individual
psychological development. Liber Novus itself can be understood
on one hand as depicting Jung’s individuation process, and on
the other hand as his elaboration of this concept as a general
psychological schema. At the beginning of the book, Jung refinds
his soul and then embarks on a sequence of fantasy adventures,
which form a consecutive narrative. He realized that until then,
he had served the spirit of the time, characterized by use and
value. In addition to this, there existed a spirit of the depths,
which led to the things of the soul. In terms of Jung’s later

142 On page 23 of the manuscript of Scrutinies, a date is indicated: “27/11/17,” which suggests that they were written in the latter half of 1917, and thus after the mandala

experiences at Chateau D’Oex.
143 See below, p. 333f.
144 See below, p. 339.

145 Private possession, Stephen Martin. The reference is to Mephistopheles’ statement in Faust, (1.1851f)

146 See below, p. 367.
147 Private possession, Stephen Martin.
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biographical memoir, the spirit of the times corresponds to
personality No. 1, and the spirit of the depths corresponds to
personality No. 2. Thus this period could be seen as a return to
the values of personality No. 2. The chapters follow a particular
format: they begin with the exposition of dramatic visual fantasies.
In them Jung encounters a series of figures in various settings
and enters into conversation with them. He is confronted
with unexpected happenings and shocking statements. He then
attempts to understand what had transpired, and to formulate
the significance of these events and statements into general psycho-
logical conceptions and maxims. Jung held that the significance
of these fantasies was due to the fact that they stemmed from the
mythopoeic imagination which was missing in the present rational
age. The task of individuation lay in establishing a dialogue with
the fantasy figures—or contents of the collective unconscious—
and integrating them into consciousness, hence recovering the

value of the mythopoeic imagination which had been lost to the

modern age, and thereby reconciling the spirit of the time with
the spirit of the depth. This task was to form a leitmotif of his
subsequent scholarly work.

“A New Spring of Life”

In 1916, Jung wrote several essays and a short book in which
he began to attempt to translate some of themes of Liber Novus
into contemporary psychological language, and to reflect on the
significance and the generality of his activity. Significantly, in these
works he presented the first outlines of the main components of
his mature psychology. A full account of these papers is beyond

“the scope of this introduction. The following overview highlights
elements that link most directly with Liber Novus.

In his works between 1911 and 1914, he had principally been
concerned with establishing a structural account of general
human functioning and of psychopathology. In addition to his
earlier theory of complexes, we see that he had already formulated
conceptions of a phylogenetically acquired unconscious peopled
by mythic images, of a nonsexual psychic energy, of the gen-
eral types of introversion and extraversion, of the compensatory
and prospective function of dreams, and of the synthetic and
constructive approach to fantasies. While he continued to expand
and develop these conceptions in detail, a new project emerges
here: the attempt to provide a temporal account of higher devel-
opment, which he termed the individuation process. This was a
pivotal theoretical result of his self-experimentation. The full
elaboration of the individuation process, and its historical and
cross-cultural comparison, would come to occupy him for the
rest of his life. ! ‘

In 1916, he presented a lecture to the association for analytical
psychology entitled “The structure of the unconscious,” which
was first published in a French translation in Flournoy’s Archives
de Psychologie.#* Here, he differentiated two layers of the uncon-
scious. The first, the personal unconscious, consisted in elements
acquired during one’s lifetime, together with elements that could
equally well be conscious.® The second was the impersonal
unconscious or collective psyche.s® While consciousness and
the personal unconscious were developed and acquired in the
course of one’s lifetime, the collective psyche was inherited.” In this

essay, Jung discussed the curious phenomena that resulted from
assimilating the unconscious. He noted that when individuals.
annexed the contents of the collective psyche and regarded them as
personal attributes, they experienced extreme states of superiority and
inferiority. He borrowed the term “godlikeness” from Goethe
and Alfred Adler to characterize this state, which arose from fusing
the personal and collective psyche, and was one of the dangers
of analysis.

Jung wrote that it was a difficult task to differentiate the
personal and collective psyche. One of the factors one came up
against was the persona—one’s “mask” or “role.” This represented
the segment of the collective psyche that one mistakenly regarded
as individual. When one analyzed this, the personality dissolved
into the collective psyche, which resulted in the release of a
stream of fantasies: “All the treasures of mythological thinking
and feeling are unlocked.”* The difference between this state
and insanity lay in the fact that it was intentional.

Two possibilities arose: one could attempt to regressively
restore persona and return to the prior state, but it was impossible
to get rid of the unconscious. Alternatively, one could accept
the condition of godlikeness. However, there was a third way:
the hermeneutic treatment of creative fantasies. This resulted
in a synthesis of the individual with the collective psyche, which
revealed the individual lifeline. This was the process of indi-
viduation. In a subsequent undated revision of this paper, Jung
introduced the notion of the anima, as a counterpart to that of
the persona. He regarded both of these as “subject-imagoes.”
Here, he defined the anima as “how the subject is seen by the
collective unconscious.”

The vivid description of the vicissitudes of the state of
godlikeness mirror some of Jung’s affective states during his
confrontation with the unconscious. The notion of the differen-
tiation of the persona and its analysis corresponds to the opening
section of Liber Novus, where Jung sets himself apart from his
role and achievements and attempts to reconnect with his soul.
The release of mythological fantasies is precisely what ensued in his
case, and the hermeneutic treatment of creative fantasies was what
he presented in layer two of Liber Novus. The differentiation of
the personal and impersonal unconscious provided a theoretical
understanding of Jung’s mythological fantasies: it suggests that he
did not view them as stemming from his personal unconscious
but from the inherited collective psyche. If so, his fantasies
stemmed from a layer of the psyche that was a collective human
inheritance, and were not simply idiosyncratic or arbitrary.

In October of the same year, Jung presented two talks to
the Psychological Club. The first was titled “Adaptation.” This
took two forms: adaptation to outer and inner conditions. The
“inner” was understood to designate the unconscious. Adaptation
to the “inner” led to the demand for individuation, which was
contrary to adaptation to others. Answering this demand and
the corresponding break with conformity led to a tragic guilt
that required expiation and called for a new “collective function,”
because the individual had to produce values that could serve as a
substitute for his absence from society. These new values enabled
one to make reparation to the collective. Individuation was for
the few. Those who were insufficiently creative should rather
reestablish collective conformity with a society. The individual

148 After his separation with Freud, Jung found that Flournoy was of continued support to him. See Jung in Flournoy, From India to the Planet Mars, p. ix.

149 CW 7, §§444—46.
150 Ibid., §449.

1s1 Ibid., §459.

152 Ibid., §468.

153 Ibid., §521.

154 CW 18, §1098.



had not only to create new values, but also socially recognizable
ones, as society had a “right to expect realizable values.”*

Read in terms of Jung’s situation, this suggests that his break
with social conformity to pursue his “individuation” had led him
to the view that he had to produce socially realizable values as an
expiation. This led to a dilemma: would the form in which Jung
embodied these new values in Liber Novus be socially acceptable
and recognizable? This commitment to the demands of society
separated Jung from the anarchism of the Dadaists.

The second talk was on “Individuation and collectivity” He
argued that individuation and collectivity were a pair of opposites
related by guilt. Society demanded imitation. Through the process
of imitation, one could gain access to values that were one’s own.
In analysis, “Through imitation the patient learns individuation,
because it reactivates his own values.” It is possible to read this
as a comment on the role of imitation in the analytic treatments
of those of his patients whom Jung had now encouraged to embark
on similar processes of development. The claim that this process
evoked the patient’s preexisting values was a counter to the
charge of suggestion. .

In November, while on military service at Herisau, Jung wrote
a paper on “The transcendent function,” which was published
only in 1957. There, he depicted the method of eliciting and
developing fantasies that he later termed active imagination, and
explained its therapeutic rationale. This paper can be viewed as
an interim progress report on Jung’s self-experimentation, and
may profitably be considered as a preface to Liber Novus.

Jung noted that the new attitude gained from analysis became
obsolete. Unconscious materials were needed to supplement the
conscious attitude, and to correct its one-sidedness. But because
energy tension was low in sleep, dreams were inferior expressions
of unconscious contents. Thus other sources had to be turned
to, namely, spontaneous fantasies. A recently recovered dream
book contains a series of dreams from 1917 to 1925.5¢ A close
comparison of this book with the Black Books indicates that his
active imaginations did not derive directly from his dreams,
and that these two streams were generally independent.

Jung described his technique for inducing such spontaneous
fantasies: “The training consists first of all in systematic exercises
for eliminating critical attention, thus producing a vacuum in
consciousness.”” One commenced by concentrating on a particular
mood, and attempting to become as conscious as possible of all
fantasies and associations that came up in connection with it. The
aim was to allow fantasy free play, without departing from the
initial affect in a free associative process. This led to a concrete
or symbolic expression of the mood, which had the result of
bringing the affect nearer to consciousness, hence making it more
understandable. Doing this could have a vitalizing effect. Individuals
could draw, paint, or sculpt, depending on their propensities:

Visual types should concentrate on the expectation that an
inner image will be produced. As a rule such a fantasy-image

155 CW 18, §1100.
156 JFA.
157 CW 8, §155.
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will actually appear—perhaps hypnagogically—and should

be carefully noted down in writing. Audio-verbal types usually

hear inner words, perhaps mere fragments or apparently

meaningless sentences to begin with . . . Others at such times

simply hear their “other” voice . . . Still rarer, but equally

valuable, is automatic writing, direct or with the planchette.”*
Once these fantasies had been produced and embodied, two
approaches were possible: creative formulation and understanding,
Each needed the other, and both were necessary to produce the
transcendent function, which arose out of the union of conscious
and unconscious contents.

For some peoplé, Jung noted, it was simple to note the “other”
voice in writing and to answer it from the standpoint of the I: “It
is exactly as if a dialogue were taking place between two human
beings . .. ”* This dialogue led to the creation of the transcendent
function, which resulted in a widening of consciousness. This
depiction of inner dialogues and the means of evoking fantasies
in a waking state represents Jung's own undertaking in the Black
Books. The interplay of creative formulation and understanding
corresponds to Jung’s work in Liber Novus. Jung did not publish
this paper. He later remarked that he never finished his work on
the transcendent function because he did it only half-heartedly:*

In 1917, Jung published a short book with a long title: The
Psychology .of the Unconscious Processes: An Overview of the Modern
Theory and Method of Analytical Psychology. In his preface, dated
December 1916, he proclaimed the psychological processes that
accompanied the war had brought the problem of the chaotic
unconscious to the forefront of attention. However, the psychology
of the individual corresponded to the psychology of the nation,
and only the transformation of the attitude of the individual
could bring about cultural renewal® This articulated the intimate
interconnection between individual and collective events that was
at the center of Liber Novus. For Jung, the conjunction between
his precognitive visions and the outbreak of war had made
apparent the deep subliminal connections between individual
fantasies and world events—and hence between the psychology of
the individual and that of the nation. What was now required was
to work out this connection in more detail.

Jung noted that after one had analyzed and integrated
the contents of the personal unconscious, one came up against
mythological fantasies that stemmed from the phylogenetic layer
of the unconscious.’* The Psychology of the Unconscious Processes
provided an exposition of the collective, suprapersonal, absolute
unconscious—these terms being used interchangeably. Jung
argued that one needed to separate oneself from the unconscious
by presenting it visibly as something separate from one. It was
vital to differentiate the I from the non-I, namely, the collective
psyche or absolute unconscious. To do this, “man must necessarily
stand upon firm feet in his I-function; that is, he must fulfil his duty
toward life completely, so that he may in every respect be a vitally living
member of society.”* Jung had been endeavoring to accomplish these
tasks during this period.

158 Ibid., §§170—71. A planchette is a small wooden board on coasters used to facilitate automatic writing,

159 Ibid., §186.
160 MP, p. 380.
161 CW 7, pp. 3—4.

162 In his 1943 revision of this work, Jung added that the personal unconscious “corresponds to the figure of the shadow so frequently met with in dreams” (CW 7, §103).
He added the following definition of this figure: “By shadow I understand the ‘negative’ side of the personality, the sum of all those hidden unpleasant qualities, the
insufficiently developed functions and the contents of the personal unconscious” (Ibid., §103n). Jung described this phase of the individuation process as the

encounter with the shadow (see CW 9, pt. 2, §§13—-19).

163 “The psychology of the unconscious processes,” in Jung, Collected Papers on Analytical Psychology, ed. Constance Long (London: Bailliere, Tindall 8 Cox, 1917 2nd ed.), pp. 416—47.
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The contents of this unconscious were what Jung in

Transformations and Symbols of the Libido had called typical myths or
primordial images. He described these “dominants” as “the ruling
powers, the Gods, that is, images of dominating laws and principles,
average regularities in the sequence of images, that the brain has
received from the sequence of secular processes.”* One needed to
pay particular attention to these dominants. Particularly important
was the “detachment of the mythological or collective psychological contents
from the objects of consciousness, and their consolidation as psychological
realities outside the individual psyche.” This enabled one to come
to terms with activated residues of our ancestral history. The
differentiation of the personal from the nonpersonal resulted in
a release of energy.

These comments also mirror his activity: his attempt to
differentiate the various characters which appeared, and to
“consolidate them as psychological realities.” The notion that these
figures had a psychological reality in their own right, and were not
merely subjective figments, was the main lesson that he attributed
to the fantasy figure of Elijah: psychic objectivity.'*

Jung argued that the era of reason and skepticism inaugurated
by the French Revolution had repressed religion and irrationalism.
This in turn had serious consequences, leading to the outbreak of
irrationalism represented by the world war. It was thus a historical
necessity to acknowledge the irrational as a psychological factor.
The acceptance of the irrational forms one of the central themes
of Liber Novus.

In The Psychology of the Unconscious Processes, Jung developed his
conception of the psychological types. He noted that it was a
common development that the psychological characteristics of
the types were pushed to extremes. By what he termed the law
of enantiodromia, or the reversal into the opposite, the other
function entered in, namely; feeling for the introvert, and thinking
for the extravert. These secondary functions were found in the
unconscious. The development of the contrary function led to
individuation. As the contrary function was not acceptable to
consciousness, a special technique was required to come to terms
with it, namely the production of the transcendent function. The
unconscious was a danger when one was not at one with it. But
with the establishment of the transcendent function, the dis-
harmony ceased. This rebalancing gave access to the productive and
beneficent aspects of the unconscious. The unconscious contained
the wisdom and experience of untold ages, and thus formed an
unparalleled guide. The development of the contrary function
appears in the “Mysterium” section of Liber Novus.” The attempt to
gain the wisdom stored in the unconscious is portrayed throughout
the book, in which Jung asks his soul to tell him what she sees and
the meaning of his fantasies. The unconscious is here viewed as a
source of higher wisdom. He concluded the essay by indicating the
personal and experiential nature of his new conceptions: “Our age
is seeking a new spring of life. I found one and drank of it and the

water tasted good.”*®

The Way to the Self

In 1918, Jung wrote a paper entitled “On the unconscious,” where
he noted that all of us stood between two worlds: the world of

164 Ibid,, p. 432.

165 Ibid., p. 435. .
166 Analytical Psychology, p. 95.
167 See below, pp. 245—255.

external perception and the world of perception of the unconscious.
This distinction depicts his experience at this time. He wrote
that Friedrich Schiller had claimed that the approximation of these
two worlds was through art. By contrast, Jung argued, “I am of
the opinion that the union of rational and irrational truth is to
be found not so much in art as in the symbol per se; for it is the
essence of the symbol to contain both the rational and irrational.”®
Symbols, he maintained, stemmed from the unconscious, and
the creation of symbols was the most important function of the
unconscious. While the compensatory function of the unconscious
was always present, the symbol-creating function was present only
when we were willing to recognize it. Here, we see him continuing
to eschew viewing his productions as art. It was not art but symbols
which were of paramount importance here. The recognition and
recuperation of this symbol-creating power is portrayed in Liber
Novus. It depicts Jung’s attempt to understand the psychological
nature of symbolism and to view his fantasies symbolically. He
concluded that what was unconscious at any given epoch was
only relative, and changing. What was required now was the
“remolding of our views in accordance with the active forces of
the unconscious.”” Thus the task confronting him was one of
translating the conceptions gained through his confrontation
with the unconscious, and expressed in a literary and symbolic
manner in Liber Novus, into a language that was compatible with
the contemporary outlook.

The following year, he presented a paper in England before
the Society of Psychical Research, of which he was an honorary
member, on “The psychological foundations of the belief in
spirits.”” He differentiated between two situations in which the
collective unconscious became active. In the first, it became
activated through a crisis in an individual’s life and the collapse
of hopes and expectations. In the second, it became activated at
times of great social, political, and religious upheaval. At such
moments, the factors suppressed by the prevailing attitudes
accumulate in the collective unconscious. Strongly intuitive
individuals become aware of these and try to translate them
into communicable ideas. If they succeeded in translating the
unconscious into a communicable language, this had a redeeming
effect. The contents of the unconscious had a disturbing effect.
In the first situation, the collective unconscious might replace
reality, which is pathological. In the second situation, the individual
may feel disorientated, but the state is not pathological. This
differentiation suggests that Jung viewed his own experience as
falling under the second heading—namely, the activation of the
collective unconscious due to the general cultural upheaval. Thus
his initial fear of impending insanity in 1913 lay in his failure to
realize this distinction.

In 1918, he presented a series of seminars to the Psychological
Club on his work on typology, and was engaged in extensive
scholarly research on this subject at this time. He developed
and expanded the themes articulated in these papers in 1921
in Psychological Types. As regards the working over of themes
of Liber Novus, the most important section was chapter 5, “The
type problem in poetry” The basic issue discussed here was how
the problem of opposites could be resolved through the produc-
tion of the uniting or reconciling symbol. This forms one of the

168 Collected Papers on Analytical Psychology, p. 444. This sentence appeared only in the first edition of Jung’s book.
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central themes of Liber Novus. Jung presented detailed analysis
of the issue of the resolution of the problem of opposites in
Hinduism, Taoism, Meister Eckhart, and, in present times, in
the work of Carl Spitteler. This chapter can also be read in terms
of a meditation on some of the historical sources that directly
informed his conceptions in Liber Novus. It also heralded the
introduction of an important method. Rather than directly discuss-
ing the issue of the reconciliation of opposites in Liber Novus, he
sought out historical analogies and commented upon them.

In 1921, the “self” emerged as a psychological concept. Jung
defined it as follows:

Inasmuch as the I is only the center of my field of
consciousness, it is not identical with the totality of my
psyche, being merely a complex among other complexes.
Hence I discriminate between the I and the self; since the I
is only the subject of my consciousness, while the self is the
subject of my totality: hence it also includes the uncon-
scious psyche. In this sense the self would be an (ideal)
greatness which embraces and includes the I. In unconscious
fantasy the self often appears as the super-ordinated or ideal
personality; as Faust is in relation to Goethe and Zarathustra
to Nietzsche

He equated the Hindu notion of Brahman/Atman with the self.
At the same time, Jung provided a definition of the soul. He argued
that the soul possessed qualities that were complementary to the
persona, containing those qualities that the conscious attitude
lacked. This complementary character of the soul also affected its
sexual character, so that a man had a feminine soul, or anima, and
a'woman had a masculine soul, or animus.” This corresponded to
the fact that men and women had both masculine and feminine
traits. He also noted that the soul gave rise to images that were
assumed to be worthless from the rational perspective. There were
four ways of using them:

The first possibility of making use of them is artistic, if
oneisinanyway gifted in that direction; a second is philosophical
speculation; a third is quasi-religious, leading to heresy and
the founding of sects; and a fourth way of employing the
dynamis of these images is to squander it in every form
of licentiousness.™

From this perspective, the psychological utilization of these
images would represent a “fifth way” For it to succeed, psychology
had to distinguish itself clearly from art, philosophy, and religion.
This necessity accounts for Jung’s rejection of the alternatives.

In the subsequent Black Books, he continued to elaborate his
“mythology.” The figures developed and transformed into one
another. The differentiation of the figures was accompanied
by their coalescence, as he came to regard them as aspects of
underlying components of the personality. On January §, 1922,
he had a conversation with his soul concerning both his vocation
and Liber Novus:

[I:] I feel that I must speak to you. Why do you not let me
sleep, as I am tired? I feel that the disturbance comes from
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you. What induces you to keep me awake?

[Soul:] Now is no time to sleep, but you should be awake
and prepare important matters in nocturnal work.

The great work begins.

[I:] What great work?

[Soul:] The work that should now be undertaken. Itis a
great and difficult work. There is no time to sleep, if you
find no time during the day to remain in the work.

[I:] But I had no idea that something of this kind was
taking place.

[Soul:] But you could have told by the fact that I have
been disturbing your sleep for a long time. You have been
too unconscious for a long time. Now you must go to a
higher level of consciousness.

[I:] I am ready. What is it? Speak!

[Soul:] You should listen: to no longer be a Christian is
easy. But what next? For more is yet to come. Everything
is waiting for you. And you? You remain silent and have
nothing to say. But you should speak. Why have you
received the revelation? You should not hide it. You
concern yourself with the form? Is the form 1mportant
when it is a matter of revelation?

[I:] But you are not thinking that I should publish what I
have written? That would be a misfortune. And who would
understand it?

[Soul:] No, listen! You should not break up a

marriage, namely the marriage with me, no person
should supplant me . ..
[I:] So you want to rule? From whence do you take
the right for such a presumption?

[Soul:] This right comes to me because I serve you
and your calling. I could just as well say, you came first,
but above all your calling comes first.

[I:] But what is my calling?

[Soul:] The new religion and its proclamation.

[I:] Oh God, how should I do this? '
[Soul:] Do not be of such little faith. No one knows
it as you do. There is no one who could say it as-well
as you could.

[I:] But who knows, if you are not lying?

[Soul:] Ask yourself if I am lying. I speak the truth.””s

I want to rule alone.

His soul here pointedly urged him to publish his material, at
which he balked. Three days later, his soul informed him that
the new religion “expresses itself only in the transformation of
human relations. Relations do not let themselves be replaced
by the deepest knowledge. Moreover a religion does not consist
only in knowledge, but at its visible level in a new ordering of
human affairs. Therefore expect no further knowledge from me.
You know everything that is to be known about the manifested
revelation, but you do not yet live everything that is to be lived
at this time.” Jung’s “1” replied, “I can fully understand and accept
this. However, it is dark to me, how the knowledge could be
transformed into life. You must teach me this.” His soul said,
“There is not much to say about this. It is not as rational as you
are inclined to think. The way is symbolic.”7¢

Thus the task confronting Jung was how to realize and embody

> « »
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what he had learned through his self-investigation into life.
During this period the themes of the psychology of religion
and the relation of religion to psychology became increasingly
prominent in his work, starting from his seminar in Polzeath
in Cornwall in 1923. He attempted to develop a psychology of
the religious-making process. Rather than proclaiming a new
prophetic revelation, his interest lay in the psychology of religious
experiences. The task was to depict the translation and transposi-
tion of the numinous experience of individuals into symbols, and
eventually into the dogmas and creeds of organized religions,
and, finally, to study the psychological function of such symbols.
For such a psychology of the religion-making process to succeed,
it was essential that analytical psychology, while providing an
affirmation of the religious attitude, did not succumb to becoming
a creed.”

In 1922, Jung wrote a paper on “The relation of analytical
psychology to poetic art works.” He differentiated two types of
work: the first, which sprang entirely from the author’s intention,
and the second, which seized the author. Examples of such
symbolic works were the second part of Goethe’s Faust and
Nietzsche’s Zarathustra. He held that these works stemmed
from the collective unconscious. In such instances, the creative
process consisted in the unconscious activation of an archetypal
image. The archetypes released in us a voice that was stronger
than our own:

Whoever speaks in primordial images speaks with a thousand
voices; he enthrals and overpowers . . . he transmutes our
personal destiny into the destiny of mankind, and evokes
in us all those beneficent forces that ever and anon have
enabled humanity to find a refuge from every peril and to
outlive the longest night.”®

The artist who produced such works educated the spirit of
the age, and compensated the one-sidedness of the present. In
describing the genesis of such symbolic works, Jung seemingly had
his own activities in mind. Thus while Jung refused to regard
Liber Novus as “art,” his reflections on its composition were
nevertheless a critical source of his subsequent conceptions and
theories of art. The implicit question that this paper raised was
whether psychology could now serve this function of educating
the spirit of the age and compensating the one-sidedness of the
present. From this period onward, he came to conceive of the task
of his psychology in precisely such a manner.”

Publication Deliberations

From 1922 onward, in addition to discussions with Emma
Jung and Toni Wolff, Jung had extensive discussions with Cary
Baynes and Wolfgang Stockmayer concerning what to do with
Liber Novus, and around its potential publication. Because these
discussions took place when he was still working on it, they are

critically important. Cary Fink was born in 1883. She studied
at Vassar College, where she was taught by Kristine Mann,
who became one of Jung’s earliest followers in the United
States. In 1910, she married Jaime de Angulo, and completed her
medical training at Johns Hopkins in 1911. In 1921, she left him,
and went to Ziirich with Kristine Mann. She entered analysis with
Jung. She never practiced analysis, and Jung highly respected her
critical intelligence. In 1927, she married Peter Baynes. They
were subsequently divorced in 1931. Jung asked her to make
a fresh transcription of Liber Novus, because he had added a lot
of material since the previous transcription. She undertook this
in 1924 and 1925, when Jung was in Africa. Her typewriter.was
heavy, so she first copied it by hand and then typed it out.

These notes recount her discussions with Jung and are written
in the form of letters to him, but were not sent.

OCTOBER 2, 1922

In another book of Meyrink’s the “White Dominican,”
you said he made use of exactly the same symbolism that
had come to you in the first vision that revealed to your
unconscious. Furthermore you said, he had spoken of a
“Red Book” which contained certain mysteries and the
book that you are writing about the unconscious, you have
called the “Red Book”** Then you said you were in doubt
as to what to do about that book. Meyrink you said could
throw his into novel form and it was all right, but you could
only command the scientific and philosophical method
and that stuff you couldn’t cast into that mold. I said you
could use the Zarathustra form and you said that was true,
but you were sick of that. I am too. Then you said you had
thought of making an autobiography out of it. That would
seem to me by far the best, because then you would tend
to write as you spoke which was in a very colorful way. But
apart from any difficulty with the form, you said you dreaded
making it public because it was like selling your house.
But I jumped upon you with both feet there and said it
wasn't a bit like that because you and the book stood for
a constellation of the Universe, and that to take the book
as being purely personal was to identify yourself with it
which was something you would not think of permitting to
your patients . . . Then we laughed over my having caught
you red-handed as it were. Goethe had been caught in the
same difficulty in the 2+ part of Faust in which he had
gotten into the unconscious and found it so difficult to
get the right form that he had finally died leaving the
Mss. as such in his drawer. So much of what you had
experienced you said, would be counted as sheer lunacy
that if it were published you would lose out altogether not
only as a scientist, but as a human being, but not I said if
you went at it from the Dichtung und Wahrheit [Poetry
and Truth] angle, then people could make their own

selection as to which was which.® You objected to pre-

177 On Jung’s psychology of religion, see James Heisig, Imago Dei: A Study of Jung's Psychology of Religion (Lewisburg; Bucknell University Press, 1979), and Ann Lammers,
In God's Shadow: The Collaboration between Victor White and C. G. Jung (New York: Paulist Press, 1994). See also my “ ‘In Statu Nascendi," ” Journal of Analytical Psychology 44

(1999). pp. 539 545.
178 CW 15, §130. .

179 In 1930, Jung expanded upon this theme, and described the first type of work as “psychological,” and the latter as “visionary.

» &«

Psychology and poetry,” CW 15.

180 See Meyrink, The White Dominican, tr. M. Mitchell (1921/1994), ch. 7. The “founding father” informs the hero of the novel, Christopher, that “whoever possesses the
Cinnabar-red Book, the plant of immortality, the awakening of the spiritual breath, and the secret of bringing the right hand to life, will dissolve with the corpse . . .
It is called the Cinnabar book because, according to ancient belief in China, that red is the colour of the garments of those who have reached the highest stage of perfection
and stayed behind on earth for the salvation of mankind” (p. 91). Jung was particularly interested in Meyrink’s novels. In 1921, when referring to the transcendent function
and unconscious fantasies, he noted that examples where such material had been subjected to aesthetic elaboration could be found in literature, and that “I would single
out two works of Meyrink for special attention: The Golem and The Green Face,” Psychological Types, CW 6, §205. He regarded Meyrink as a “visionary” artist (“Psychology
und poetry” [1930], CW 15, §142) and was also interested in Meyrink’s alchemical experiments (Psychology and Alchemy [1944], CW 12, §341n).

181 The reference is to Goethe’s autobiography, From My Life: Poetry and Truth, tr. R. Heitner (Princeton: Princeton University Press, 1994).



senting any of it as Dichtung when it was all Wahrheit, but
it does not seem to me falseness to make use of that much
of a mask in order to protect yourself from Philistia—and
after all, as I said Philistia has its rights, confronted with the
choice of you as a lunatic, and themselves as inexperienced
fools they have to choose the former alternative, but if
they can place you as a poet, their faces are saved. Much
of your material you said has come to you as runes & the
explanation of those runes sounds like the veriest nonsense,
but that does not matter if the end product is sense. In
your case I said, apparently you have become conscious of
more of the steps of creation than ever anyone before. In
most cases the mind evidently drops out of the irrelevant
stuff automatically and delivers the end product, whereas
you bring along the whole business, matrix process and
product. Naturally it is frightfully more difficult to handle.

Then my hour was up.

JANUARY 1923
What you told me some time ago set me thinking, and
suddenly the other day while I was reading the “Vorspiel
auf dem Theater” [prelude in the theater],™ it came to
me that you too ought to make use of that principle which
Goethe has handled so beautifully all through Faust, namely,
the placing in opposition of the creative and eternal with
the negative and transient. You may not see right away what
- this has to do with the Red Book, but I will explain. As I
understand it in this book you are going to challenge men
to a new way of looking at their souls, at any rate there is
going to be in it a good deal that will be out of the grasp of
the ordinary man, just as at one period of your own life you
would scarcely have understood it. In a way it is a “jewel”
you are giving to the world is it not? My idea is that it needs
a sort of protection in order not to be thrown into the gutter
and finally made away with by a strangely clad Jew.

The best protection you could devise, it seems to me,
would be to put in incorporate the book itself an exposition
of the forces that will attempt to destroy it. It is one of
your great gifts strength of seeing the black as well as the
white of every given situation, so you will know better
than most of the people who attack the book, what it is
that they want to destroy. Could you not take the wind out
of their sails by writing their criticism for them? Perhaps
that is the very thing you have done in the introduction.
Perhaps you would rather assume towards the public the
attitude of “Take or leave it, and be blessed or be damned
whichever you prefer.” That would be all right, whatever
there is of truth in it is going to survive in any case. But I
would like to see you do the other thing if it did not call
for too much effort.

JANUARY 26, 1924

You had the night before had a dream in which I appeared
in a disguise and was to do work on the Red Book and
you had been thinking about it all that day and during Dr.
Wharton’s hour preceding mine especially (pleasant for her
I must say) . .. As you had said you had made up your mind to
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turn over to me all of your unconscious material represented
by the Red Book etc. to see what I as a stranger and impartial
observer would say about it. You thought I had a good critique
and an impartial one. Toni you said was deeply interwoven
with it and besides did not take any interest in the thing
in itself, nor in getting it into usable form. She is lost in
“bird fluttering” you said. For yourself, you said you had
always known what to do with your ideas, but here you were
baffled. When you approached them you became enmeshed
as it were and could no longer be sure of anything. You
were certain some of them had great importance, but you
could not find the appropriate form—as they were now you
said they might come out of a madhouse. So then you said
I was to copy down the contents of the Red Book—once
before you had had it copied, but you had since then added
a great deal of material, so you wanted it done again and
you would explain things to me as I went along, for you
understood nearly everything in it you said. In this way we
could come to discuss many things which never came up
in my analysis and I could understand your ideas from the
foundation. You told me then something more of your own
attitude toward the “Red Book.” You said some of it hurt
your sense of the fitness of things terribly, and that you
had shrunk from putting it down as it came to you, but that
you had started on the principle of “voluntariness” that is of
making no corrections and so you had stuck to that. Some of
the pictures were absolutely infantile, but were intended
so to be. There were various figures speaking, Elias, Father
Philemon, etc. but all appeared to be phases of what you
thought ought to be called “the master.” You were sure that
this latter was the same who inspired Buddha, Mani, Christ,
Mahomet—all those who may be said to have communed with
God.* But the others had identified with him. You abso-
lutely refused to. It could not be for you, you said, you had
to remain the psychologist—the person who understood the
process. I said then that the thing to be done was to enable the
world to understand the process also without their getting the
notion that they had the Master caged as it were at their
beck & call. They had to think of him as a pillar of fire per-
petually moving on and forever out of human grasp. Yes,
you said it was something like that. Perhaps it cannotyet be
done. As you talked I grew more and more aware of the
immeasurability of the ideas which are filling you. You said
they had the shadow of eternity upon them and I could
feel the truth of it

On January 30, she noted that Jung said of a dream which she
had told him:

That it was a preparation for the Red Book, bécause the Red
Book told of the battle between the world of reality and the
world of the spirit. You said in that battle you had been very
nearly torn asunder but that you had managed to keep your
feet on the earth & make an effect on reality. That you said
for you was the test of any idea, and that you had no respect
for any ideas however winged that had to exist off in space
and were unable to make an impression on reality'®

182 The reference is to the beginning of Faust: a dialogue among the director, poet, and a merry person.
183 In reference to this, see the inscription to Image 154 below, p. 317.

184 CFB.

185 Ibid.
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There is an undated fragment of a letter draft to an unidentified

person in which Cary Baynes expresses her view of the significance

of Liber Novus, and the necessity of its publication:
I am absolutely thunderstruck, for example, as I read the
Red Book, and see all that is told there for the Right Way
for us of today, to find how Toni has kept it out of her system.
She wouldn’t have an unconscious spot in her psyche had
she digested even as much of the Red Book as I have read &
that I should think was not a third or a fourth. And another
difficult thing to understand is why she has no interest in
seeing him publish it. There are people in my country who
would read it from cover to cover without stopping to
breathe scarcely, so does it re-envisage and clarify the things
that are today, staggering everyone who is trying to find the
clue to life . . . he has put into it all the vigor and color of his
speech, all the directness and simplicity that come when as
at Cornwall the fire burns in him "

Of course it may be that as he says, if he published it as
it is, he would forever be hors du combat in the world of
rational science, but then there must be some way around
that, some way of protecting himself against stupidity, in
order that the people who would want the book need not
go without for the time it will take the majority to get
ready for it. I always knew he must be able to write the
fire that he can speak—and here it is. His published books
are doctored up for the world at large, or rather they are
written out of his head & this out of his heart.®

These discussions vividly portray the depth of Jung’s
deliberations concerning the publication of Liber Novus, his
sense of its centrality in comprehending the genesis of his
work, and his fear that the work would be misunderstood.
The impression that the style of the work would make on an
unsuspecting public strongly concerned Jung. He later recalled
to Aniela Jaffé that the work still needed a suitable form in
which it could be brought into the world because it sounded like
prophecy, which was not to his taste.™ k

There appears to have been some discussion concerning these
issues in Jung’s circle. On May 29, 1924, Cary Baynes noted a
discussion with Peter Baynes in which he argued that Liber Novus
could be understood only by someone who had known Jung. By
contrast, she thought that the book

was the record of the passage of the universe through the soul
of a man, and just as a person stands by the sea and listens to
that very strange and awful music and cannot explain why his
heart aches, or why a cry of exaltation wants to leap from his
throat, so I thought it would be with the Red Book, and that
a man would be perforce lifted out of himself by the majesty
of it, and swung to heights he had never been before.”®

There are further signs that Jung circulated copies of Liber Novus
to confidantes, and that the material was discussed together

186 The reference is to the Polzeath seminar.

with the possibilities of its publication. One such colleague
was Wolfgang Stockmayer. Jung met Stockmayer in 1907. In his
unpublished obituary, Jung nominated him as the first German
to be interested in his work. He recalled that Stockmayer was
a true friend. They traveled together in Italy and Switzerland,
and there was seldom a year in which they did not meet.
Jung commented:

He distinguished himself through his great interest and
equally great understanding for pathological psychic
processes. I also found with him a sympathetic reception
for my broader viewpoint, which became of importance
for my later comparative psychological works.”°

Stockmayér accompanied Jung in “the valuable penetration
of our psychology” into classical Chinese philosophy, the mystical
speculations of India and Tantric yoga.™"

On December 22, 1924, Stockmayer wrote to Jung:

I often long for the Red Book, and I would like to have a
transcript of what is available; I failed to do so when I had
it, as things go. I recently fantasized about a kind of journal
of “Documents” in a loose form for materials from the
“forge of the unconscious,” with words and colors.”

It appears that Jung sent some material to him. On April 30,
1925, Stockmayer wrote to Jung:

In the meantime we have gone through “Scrutinies,” and
it is the same impression as with the great wandering
A selected collective milieu for such from the Red Book
is certainly worth trying out, although your commentary
would be quite desired. Since a certain adjacent center of
yours lies here, ample access to sources is of great significance,
consciously and unconsciously. And I obviously fantasize
about “facsimiles,” which you will understand: you need
not fear extraversion magic from me. Painting also has

great appeal.”™*

Jung’s manuscript “Commentaries” (see Appendix B) was possibly
connected with these discussions.

Thus figures in Jung’s circle held differing views concerning
the significance of Liber Novus and whether it should be published,
which may have had bearings on Jung’s eventual decisions. Cary
Baynes did not complete the transcription, getting as far as the
first twenty-seven pages of Scrutinies. For the next few years,
her time was taken up with the translation of Jung’s essays into
English, followed by the translation of the I Ching.

At some stage, which I estimate to be in the mid-twenties,
Jung went back to the Draft and edited it again, deleting and
adding material on approximately 250 pages. His revisions
served to modernize the language and terminology.” He also

187 1 suspect that this may have been written to her ex-husband, Jaime de Angulo. On July 10, 1924, he wrote to her: “I daresay you have been as busy as I have, with that
material of Jung’s . . . I read your letter, the one in which you announced it, and you warned me not to tell anyone, and you added that you ought not to tell me, but you

knew I would feel so proud of you” (CFB).
188 MP, p. 169.
189 CFB.
190 “Stockmayer obituary” JA.
191 Ibid.
192 JA. Jung’s letters to Stockmayer have not come to light.
193 The reference is to Liber Secundus of Liber Novus; see note 4, p. 259 below.
194 JA.

195 E.g, substituting “Zeitgeist” for “Geist der Zeit” (spirit of the times), “Idee” (Idea) for “Vordenken” (Forethinking).




revised some of the material that he had already transcribed
into the calligraphic volume of Liber Novus, as well as some
material that was left out. It is hard to see why he undertook
this unless he was seriously considering publishing it.

In 1925, Jung presented his seminars on analytical psychology
to the Psychological Club. Here, he discussed some of the
important fantasies in Liber Novus. He described how they
unfolded and indicated how they formed the basis of the ideas
in Psychological Types and the key to understanding its genesis.
The seminar was transcribed and edited by Cary Baynes. That
same year, Peter Baynes prepared an English translation of the
Septem Sermones ad Mortuos, which was privately published.” Jung
gave copies to some of his English-speaking students. In a
letter that is presumably a reply to one from Henry Murray
thanking him for a copy, Jung wrote:

I am deeply convinced, that those ideas that came to me,
are really quite wonderful things. I can easily say that
(without blushing), because I know, how resistant and
how foolishly obstinate I was, when they first visited me
and what a trouble it was, until I could read this symbolic
language, so much superior to my dull conscious mind.””

It is possible that Jung may have considered the publication

of the Sermones as a trial for the publication of Liber Novus.”

Barbara Hannah claims that he regretted publishing it and that

“he felt strongly that it should only have been written in the

Red Book.”*

At some point, Jung wrote a manuscript entitled
“Commentaries,” which provided a commentary on chapters 9,
10, and 11 of Liber Primus (see Appendix B). He had discussed
some of these fantasies in his 1925 seminar, and he goes into

more detail here. From the style and conceptions, I would -

estimate that this text was written in the mid-twenties. He may
have written—or intended to write—further “commentaries”
for other chapters, but these have not come to light. This manu-
script indicates the amount of work he put into understanding
each and every detail of his fantasies.

Jung gave a number of people copies of Liber Novus: Cary
Baynes, Peter Baynes, Aniela Jaffé, Wolfgang Stockmayer, and
Toni Wolff. Copies may also have been given to others. In 1937,
a fire destroyed Peter Baynes’s house, and damaged his copy of
Liber Novus. A few years later, he wrote to Jung asking if by chance
he had another copy, and offered to translate it Jung replied: “I
will try whether I can procure another copy of the Red Book.
Please don’t worry about translations. I am sure there are 2 or 3
translations already. But I don’t know of what and by whom.”>°
This supposition was presumably based on the number of copies
of the work in circulation.

Jung let the following individuals read and/or look at Liber
Novus: Richard Hull, Tina Keller, James Kirsch, Ximena Roelli
de Angulo (as a child), and Kurt Wolff. Aniela Jaffé read the
Black Books, and Tina Keller was also allowed to read sections of
the Black Books. Jung most likely showed the book to other close
associates, such as Emil Medtner, Franz Riklin Sr., Erika Schlegel,
Hans Triib, and Marie-Louise von Franz. It appears that he allowed

196 London: Stuart and Watkins, 1925.
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those people to read Liber Novus whom he fully trusted and whom
he felt had a full grasp of his ideas. Quite a number of his students
did not fit into this category.

The Transformation

of Psychotherapy

Liber Novus is of critical significance for grasping the emergence of
Jung’s new model of psychotherapy. In 1912, in Transformation and
Symbols of the Libido, he considered the presence of mythological
fantasies—such as are present in Liber Novus—to be the signs of
a loosening of the phylogenetic layers of the unconscious, and
indicative of schizophrenia. Through his self-experimentation,
he radically revised this position: what he now considered critical
was not the presence of any particular content, but the attitude
of the individual toward it and, in particular, whether an indi-
vidual could accommodate such material in their worldview. This
explains why he commented in his afterword to Liber Novus that to
the superficial observer, the work would seem like madness, and
could have become so, if he had failed to contain and comprehend
the experiences.® In Liber Secundus, chapter 15, he presents a
critique of contemporary psychiatry, highlighting its incapacity
to differentiate religious experience or divine madness from
psychopathology. If the content of visions or fantasies had no
diagnostic value, he held that it was nevertheless critical to view
them carefully ,
Out of his experiences, he developed néw conceptions of the
aims and methods of psychotherapy. Since its inception at the
end of the nineteenth century, modern psychotherapy had been
primarily concerned with the treatment of functional nervous

disorders, or neuroses, as they came to be known. From the time

of the First World War onward, Jung reformulated the prac-
tice of psychotherapy. No longer solely preoccupied with the
treatment of psychopathology, it became a practice to enable
the higher development of the individual through fostering the
individuation process. This was to have far-reaching consequences
not only for the development of analytical psychology but also
for psychotherapy as a whole.

To demonstrate the validity of the conceptions that he derived in
Liber Novus, Jung attempted to show that the processes depicted
within it were not unique and that the conceptions which he
developed in it were applicable to others. To study the productions
of his patients, he built up an extensive collection of their paintings.
So that his patients were not separated from their images, he
would generally ask them to make copies for him >

During this period, he continued to instruct his patients as
to how to induce visions in a waking state. In 1926, Christiana
Morgan came to Jung for analysis. She had been drawn to his ideas
on reading Psychological Types, and turned to him for assistance
with her problems with relationships and her depressions. In a
session in 1926, Morgan noted Jung’s advice to her on how to
produce visions: -

Well, you see these are too vague for me to be able to say
much about them. They are only the beginning. You only

197 May 2, 1925, Mutray papers, Houghton Library, Harvard University, original in English. Michael Fordham recalled being given a copy by Peter Baynes
when he had reached a suitably “advanced” stage in his analysis, and being sworn to secrecy about it (personal communication, 1991).

198 C. G. Jung: His Life and Work. A Biographical Memoir, p. 121.
199 November 23, 1941, JA.

200 January 22, 1942, C. G. Jung Letters 1, p. 312.

201 See below, p. 360.

202 Cf. Jung’s comments after a talk on Swedenborg at the Psychological Club, Jaffé papers, ETH.
203 These paintings are available for study at the picture archive at the C. G. Jung Institute, Kiisnacht.
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use the retina of the eye at first in order to objectify. Then
instead of keeping on trying to force the image out you just
want to look in. Now when you see these images you want
to hold them and see where they take you—how they change.
And you want to try to get into the picture yourself—to
become one of the actors. When [ first began to do this I
saw landscapes. Then I learned how to put myself into the
landscape, and the figures would talk to me and I would
answer them . .. People said he has an artistic temperament.
But it was only that my unconscious was swaying me. Now
I learn to act its drama as well as the drama of the outer life
& so nothing can hurt me now. I have written 1000 pages
of material from the unconscious (Told the vision of a giant
who turned into an egg) .

He described his own experiments in detail to his patients, and
instructed them to follow suit. His role was one of supervising
them in experimenting with their own stream of images. Morgan
noted Jung saying;

Now I feel as though I ought to say something to you

about these phantasies . . . The phantasies now seem to
be rather thin and full of repetitions of the same motives.
There isn’t enough fire and heat in them. They ought to
be more burning . . . You must be in them more, that is you
must be your own conscious critical self in them—imposing
your own judgments and criticisms . . . T can explain what I
mean by telling you of my own experience. I was writing
in my book and suddenly saw a man standing watch over
my shoulder. One of the gold dots from my book flew
up and hit him in the eye. He asked me if I would take
it out. I said no—not unless he told me who he was. He
said he wouldn’t. You see I knew that. If I had done what
he asked then he would have sunk into the unconscious
and I would have missed the point of it ie.: why he had
appeared from the unconscious at all. finally he told me
that he would tell me the meaning of certain hieroglyphs
which I had had a few days previous. This he did and I
took the thing out of his eye and he vanished.>s

Jung went so far as to suggest that his patients prepare their own
Red Books. Morgan recalled him saying;

I should advise you to put it all down as beautifully as you
can—in some beautifully bound book. It will seem as if you
were making the visions banal—but then you need to do
that—then you are freed from the power of them. If you
do that with these eyes for instance they will cease to draw
you. You should never try to make the visions come again.
Think of it in your imagination and try to paint it. Then
when these things are in some precious book you can go
to the book & turn over the pages & for you it will be your
church—your cathedral—the silent places of your spirit
where you will find renewal. If anyone tells you that it is
morbid or neurotic and you listen to them—then you will
lose your soul—for in that book is your soul.*

In aletter to J. A. Gilbert in 1929, he commented on his procedure:

I found sometimes, that it is of great help in handling such
a case, to encourage them, to express their peculiar contents
either in the form of writing or of drawing and painting.
There are so many incomprehensible intuitions in such cases,
phantasy fragments that rise from the unconscious, for which
there is almost no suitable language. I let my patients find
their own symbolic expressions, their “mythology.”>”

Philemon’s Sanctuary

In the 1920s, Jung’s interest increasingly shifted from the
transcription of Liber Novus and the elaboration of his mythology
in the Black Books to working on his tower in Bollingen. In 1920,
he purchased some land on the upper shores of Lake Ziirich in
Bollingen. Prior to this, he and his family sometimes spent holidays
camping around Lake Ziirich. He felt the need to represent his
innermost thoughts in stone and to build a completely primitive
dwelling: “Words and paper, however, did not seem real enough
to me; something more was needed.”® He had to make a confession
in stone. The tower was a “representation of individuation.” Over
the years, he painted murals and made carvings on the walls. The
tower may be regarded as a three-dimensional continuation of

Liber Novus: its “Liber Quartus.” At the end of Liber Secundus, Jung

wrote: “I must catch up with a piece of the Middle Ages—within
myself. We have only finished the Middle Ages of—others. I
must begin early, in that period when the hermits died out.”>*
Significantly, the tower was deliberately built as a structure from
the Middle Ages, with no modern amenities. The tower was an
ongoing, evolving work. He carved this inscription on its wall:
“Philemonis sacrum—Fausti poenitentia® (Philemon’s Shrine—
Faust’s Repentance) (One of the murals in the tower is a portrait
of Philemon.) On April 6, 1929, Jung wrote to Richard Wilhelm:
“Why are there no worldly cloisters for men, who should live
outside the times!™*

On January 9, 1923, Jung’s mother died. On December 23/24,
December, 1923, he had the following dream:

I am on military service. Marching with a battalion. In a wood

by Ossingen I come across excavations at a crossroads: I

meter high stone figure of a frog or a toad with a head.

Behind this sits a boy with a toad’s head. Then the bust of a

man with an anchor hammered into the region of his heart,

Roman. A second bust from around 1640, the same motif.

Then mummified corpses. finally there comes a barouche in

the style of the seventeenth century. In it sits someone who

is dead, but still alive. She turns her head, when I address her
as “Miss;” I am aware that “Miss” is a title of nobility>"

A few years later, he grasped the significance of this dream.
He noted on December 4, 1926:

Only now do I see for that the dream of 23/24 December
1923 means the death of the anima (“She does not know
that she is dead”). This coincides with the death of my

204 July 8, 1926, analysis notebooks, Countway Library of Medicine. The vision referred to at the end is found in Liber Secundus, ch. 11, p. 283 below.
205 Ibid., October 12, 1926. The episode referred to here is the appearance of magician “Ha.” See below, p. 291, note 155.

206 Ibid,, July 12, 1926.
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* 211 Black Book 7, p. 120.




mother . .. Since the death of my mother, the A. [Anima]
has fallen silent. Meaningful!**

A few years later, he had a few further dialogues with his soul,
but his confrontation with the anima had effectively reached
a closure at this point. On January 2, 1927, he had a dream set
in Liverpool:

Several young Swiss and I are down by the docks in
Liverpool. It is a dark rainy night, with smoke and clouds.
We walk up to the upper part of town, which lies on a plateau.
We come to a small circular lake in a centrally located garden.
In the middle of this there is an island. The men speak of a
Swiss who lives here in such a sooty, dark dirty city. But I
see that on the island stands a magnolia tree covered with
red flowers illuminated by an eternal sun, and think, “Now
I know, why this Swiss fellow lives here. He apparently also
knows why” I see a city map: [Plate].*8

Jung then painted a mandala based upon this map.# He attached
great significance to this dream, commenting later:

This dream represented my situation at the time. I can
still see the grayish-yellowish raincoats, glistening with the
wetness of the rain. Everything was extremely unpleasant,
black and opaque, just as I felt then. But I had had a vision
of unearthly beauty, and that was why I was able to live
at all . . . T saw that here the goal had been reached. One
could not go beyond the center. The center is the goal,
and everything is directed toward that center. Through this
dream I understood that the self is the principle and arche-
type of orientation and meaning."

Jung added that he himself was the one Swiss. The “I” was
not the self, but from there one could see the divine miracle. The
small light resembled the great light. Henceforth, he stopped
painting mandalas. The dream had expressed the unconscious
developmental process, which was not linear, and he found it
completely satisfying. He felt utterly alone at that time, preoccu-
pied with something great that others didn’t understand. In the
dream, only he saw the tree. While they stood in the darkness,
the tree appeared radiantly. Had he not had such a vision, his life
would have lost meaning **

The realization was that the self is the goal of individuation
and that the process of individuation was not linear, but consisted
in a circumambulation of the self. This realization gave him
strength, for otherwise the experience would have driven him
or those around him crazy*” He felt that the mandala drawings
showed him the self “in its saving function” and that this was
his salvation. The task now was one of consolidating these insights
into his life and science.

In his 1926 revision of The Psychology of the Unconscious Processes,
he highlighted the significance of the midlife transition. He
argued that the first half of life could be characterized as the
natural phase, in which the prime aim was establishing oneself
in the world, gaining an income, and raising a family. The second
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half of life could be characterized as the cultural phase, which
involved a revaluation of earlier values. The goal in this period
was one of conserving previous values together with the recog-
nition of their opposites. This meant that individuals had
to develop the undeveloped and neglected aspects of their
personality®® The individuation process was now conceived
as the general pattern of human development. He argued that
there was a lack of guidance for this transition in contemporary
society, and he saw his psychology as filling this lacuna. Outside
of analytical psychology, Jung’s formulations have had an
impact on the field of adult developmental psychology. Clearly,
his crisis experience formed the template for this conception of
the requirements of the two halves of life. Liber Novus depicts
Jung’s reappraisal of his previous values, and his attempt to
develop the neglected aspects of his personality. Thus it formed
the basis of his understanding of how the midlife transition could
be successfully navigated.

In 1928 he published a small book, The Relations between the I and
the Unconscious, which was an expansion of his 1916 paper “The
structure of the unconscious.” Here, he expanded upon the “interior
drama” of the transformation process, adding a section dealing in
detail with the process of individuation. He noted that after one
had dealt with the fantasies from the personal sphere, one met
with fantasies from the impersonal sphere. These were not simply
arbitrary, but converged upon a goal. Hence these later fantasies
could be described as processes of initiation, which provided their
nearest analogy. For this process to take place, active participation
was required: “When the conscious mind participates actively
and experiences each stage of the process . . . then the next image
always starts off on the higher level that has been won, and
purposiveness develops.”®

After the assimilation of the personal unconscious, the
differentiation of the persona, and the overcoming of the state
of godlikeness, the next stage that followed was the integration
of the anima for men and of the animus for women. Jung argued
that just as it was essential for a man to distinguish between what
he was and how he appeared to others, it was equally essential to
become conscious of “his invisible relations to the unconscious”
and hence to differentiate himself from the anima. He noted
that when the anima was unconscious, it was projected. For a
child, the first bearer of the soul-image was the mother, and
thereafter, the women who aroused a man’s feelings. One needed
to objectify the anima and to pose questions to her, by the
method of inner dialogue or active imagination. Everyone, he
claimed, had this ability to hold dialogues with him- or herself.
Active imagination would thus be one form of inner dialogue, a
type of dramatized thinking. It was critical to disidentify from
the thoughts that arose, and to overcome the assumption that
one had produced them oneself*** What was most essential was
not interpreting or understanding the fantasies, but experiencing
them. This represented a shift from his emphasis on creative
formulation and understanding in his paper on the transcendent
function. He argued that one should treat the fantasies com-
pletely literally while one was engaged in them, but symbolically
when one interpreted them.* This was a direct description of
Jung’s procedure in the Black Books. The task of such discussions
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was to objectify the effects of the anima and to become conscious
of the contents that underlay these, thereby integrating these into
consciousness. When one had become familiar with the unconscious
processes reflected in the anima, the anima then became a function
of the relationship between consciousness and the unconscious, as
opposed to an autonomous complex. Again, this process of the
integration of the anima was the subject of Liber Novus and the
Black Books. (It also highlights the fact that the fantasies in Liber
Novus should be read symbolically and not literally. To take
statements from them out of context and to cite them literally
would represent a serious misunderstanding.) Jung noted that
this process had three effects:

The first effect is that the range of consciousness is
increased by the inclusion of a great number and variety of
unconscious contents. The second is a gradual diminution
of the dominating influence of the unconscious. The third
is an alteration in the personality.>»

After one had achieved the integration of the anima, one
was confronted with another figure, namely the “mana personality.”
Jung argued that when the anima lost her “mana” or power, the
man who assimilated it must have acquired this, and so became
a “mana personality;” a being of superior will and wisdom. However,
this figure was “a dominant of the collective unconscious, the
recognized archetype of the powerful man in the form of hero,
chief, magician, medicine man, and saint, the lord of men and
spirits, the friend of Gods.” Thus in integrating the anima, and
attaining her power, one inevitably identified with the figure of
the magician, and one faced the task of differentiating oneself
from this. He added that for women, the corresponding figure
was that of the Great Mother. If one gave up the claim to victory
over the anima, possession by the figure of the magician ceased,
and one realized that the mana truly belonged to the “mid-point
of the personality,” namely, the self. The assimilation of the contents
of the mana personality led to the self. Jung’s description of the
encounter with the mana personality, both the identification and
subsequent disidentification with it, corresponds to his encounter
with Philemon in Liber Novus. Of the self, Jung wrote: “It might
as well be called ‘God in us.” The beginnings of our whole psychic
life seem to be inextricably rooted to this point, and all our
highest and deepest purposes seem to be striving toward it.”>
Jung’s description of the self conveys the significance of his
realization following his Liverpool dream:

The self could be characterized as a kind of compensation
for the conflict between inner and outer . . . the self is also
the goal of life, because it is the most complete expression
of that fateful combination we call individuality . .. With
the experiencing of the self as something irrational, as an
indefinable being to which the I is neither opposed nor
subjected, but in a relation of dependence, and around
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which it revolves, very much as the earth revolves about the
sun—then the goal of individuation has been reached.*

The Confrontation
with the World

Why did Jung stop working on Liber Novus? In his afterword,
written in 1959, he wrote:

My acquaintance with alchemy in 1930 took me away
from it. The beginning of the end came in 1928, when
[Richard] Wilhelm sent me the text of the “Golden flower,”
an alchemical treatise. There the contents of this book found
their way into actuality and I could no longer continue
working on it.>*¢

There is one more completed painting in Liber Novus. In
1928, Jung painted a mandala of a golden castle (Page 163).
After painting it, it struck him that the mandala had something
Chinese about it. Shortly afterward, Richard Wilhelm sent him
the text of The Secret of the Golden Flower, asking him to write a
commentary on it. Jung was struck by it and the timing;

The text gave me an undreamed-of confirmation of my
ideas about the mandala and the circumambulation of the
center. This was the first event which broke through my
isolation. I became aware of an affinity; I could establish ties
with someone and something.’

The significance of this confirmation is indicated in the lines
that he wrote beneath the painting of the Yellow Castle** Jung
was struck by the correspondences between the imagery and
conceptions of this text and his own paintings and fantasies. On
May 25, 1929, he wrote to Wilhelm: “Fate appears to have given
us the role of two bridge pillars which carry the bridge between
East and West.”» Only later did he realize that the alchemical
nature of the text was important** He worked on his commentary
during 1929. On September 10, 1929, he wrote to Wilhelm: “I am
thrilled by this text, which stands so close to our unconscious.”

Jung’s commentary on The Secret of the Golden Flower was a
turning point. It was his first public discussion of the significance
of the mandala. For the first time, Jung anonymously presented
three of his own paintings from Liber Novus as examples of
European mandalas, and commented on them.”* To Wilhelm, he
wrote on October 28, 1929, concerning the mandalas in the volume:
“the images amplify one another precisely through their diversity.
They give an excellent image of the effort of the unconscious
European spirit to grasp Eastern eschatology.™ This connection
between the “European unconscious spirit” and Eastern escha-
tology became one of the major themes in Jung’s work in the
1930s, which he explored through further collaborations with the
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Indologists Wilhelm Hauer and Heinrich Zimmer.»* At the same
time, the form of the work was crucial: rather than revealing the full
details of his own experiment, or those of his patients, Jung used
the parallels with the Chinese text as an indirect way of speaking
about it, much as he had begun to do in chapter 5 of Psychological
Types. This allegorical method now became his preferred form.
Rather than write directly of his experiences, he commented on
analogous developments in esoteric practices, and most of all
in medieval alchemy.

Shortly afterward, Jung abruptly left off working on Liber
Novus. The last full-page image was left unfinished, and he
stopped transcribing the text. He later recalled that when he
reached this central point, or Tao, his confrontation with the
world commenced, and he began to give many lectures.® Thus
the “confrontation with the unconscious” drew to a close, and
the “confrontation with the world” began. Jung added that he
saw these activities as a form of compensation for the years of
inner preoccupation.”

The Comparative Study

of the Individuation Process

Jung had been familiar with alchemical texts from around 1910.
In 1912, Théodore Flournoy had presented a psychological
interpretation of alchemy in his lectures at the University of
Geneva and, in 1914, Herbert Silberer published an extensive
work on the subject.® Jung’s approach to alchemy followed
the work of Flournoy and Silberer, in regarding alchemy from
a psychological perspective. His understanding of it was based
on two main theses: first, that in meditating on the texts and
materials in their laboratories, the alchemists were actually
practicing a form of active imagination. Second, that the
symbolism in the alchemical texts corresponded to that of the
individuation process with which Jung and his patients had
been engaged.

In the 1930s, Jung’s activity shifted from working on his
fantasies in the Black Books to his alchemy copy books. In these, he
presented an encyclopedic collection of excerpts from alchemical
literature and related works, which he indexed according to key
words and subjects. These copy books formed the basis of his
writings on the psychology of alchemy.

After 1930, Jung put Liber Novus to one side. While he had
stopped working directly on it, it still remained at the center
of his activity. In his therapeutic work, he continued to attempt
to foster similar developments in his patients, and to establish
which aspects of his own experience were singular, and which
had some generality and applicability to others. In his symbolic
researches, Jung was interested in parallels to the imagery and
conceptions of Liber Novus. The question that he pursued was the
following: was something akin to the individuation process to be
found in all cultures? If so, what were the common and differential
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elements? In this perspective, Jung’s work after 1930 could be
considered as an extended amplification of the contents of Liber
Novus, and an attempt to translate its contents into a form accept-
able to the contemporary outlook. Some of the statements made
in Liber Novus closely correspond to positions that Jung would
later articulate in his published works, and represent their first
formulations.*® On the other hand, much did not directly find
its way into the Collected Works, or was presented in a schematic
form, or through allegory and indirect allusion. Thus Liber Novus
enables a hitherto unsuspected clarification of the most difficult
aspects of Jung’s Collected Works. One is simply not in a position to
comprehend the genesis of Jung’s late work, nor to fully under-
stand 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.

Jung saw his “confrontation with the unconscious” as the source
of his later work. He recalled that all his work and everything
that he subsequently achieved came from these imaginings. He
had expressed things as well as he was able, in clumsy, handi-
capped language. He often felt as if “gigantic blocks of stone
were tumbling down upon [him]. One thunderstorm followed
another.” He was amazed it hadn’t broken him as it had done
others, such as Schreber.®

When asked by Kurt Wolff in 1957 on the relation between
his scholarly works and his biographical notes of dreams and
fantasies, Jung replied:

That was the primal stuff that compelled me to work on i,
and my work is a more or less successful attempt to incorporate
this incandescent matter into the worldview of my time.
The first imaginings and dreams were like fiery, molten
basalt, from which the stone crystallized, upon which I
could work.»°

He added that “it has cost me 45 years so to speak, to bring the
things that I once experienced and wrote down into the vessel of
my scientific work.”#

In Jung’s own terms, Liber Novus could be considered to
contain, among other things, an account of stages of his process
of individuation. In subsequent works, he tried to point out
the general schematic common elements to which he could find
parallels in his patients and in comparative research. The later
works thus present a skeletal outline, a basic sketch, but left out
the main body of detail. In retrospect, he described the Red Book
as an attempt to formulate things in terms of revelation. He had
hope that this would free him, but found that it didn’t. He then
realized that he had to return to the human side and to science. He
had to draw conclusions from the insights. The elaboration of
the material in the Red Book was vital, but he also had to under-
stand the ethical obligations. In doing so, he had paid with his

life and his science.®

234 On this issue, see The Psychology of Kundalini Yoga: Notes of the Seminar Given in 1932 by C. G. Jung, ed. Sonu Shamdasani (Bollingen Series, Princeton: Princeton University

Press, 1996).
235 MP, p. IS.

236 On February 8, 1923, Cary Baynes noted a discussion with Jung in the previous spring which has bearings on this: “You [Jung] said that no matter how marked off from
the crowd an individual might be with special gifts, he yet had not fulfilled all his duties, psychologically speaking, unless he could function successfully in collectivity. By
functioning in collectivity we both meant what is commonly called ‘mixing’ with people in a social way, not professional or business relationships. Your point was that if
an individual kept away from these collective relationships, he lost something he could not afford to lose” (CFB).

237 Problems of Mysticism and Its Symbolism, tr. S. E. Jeliffe (New York: Moffat Yard, 1917).
238 These are indicated in the footnotes to the text.
239 Memories, p. 201, MP, p. 144.

240 Erinnerungen, Trdume, Gedanken von C. G. Jung, ed. Aniela Jaffé (Olten: Walter Verlag, 1988) p. 201

241 Ibid.
242 MP, p. 148.



220 | LIBER NOVUS

In 1930, he commenced a series of seminars on the fantasy
visions of Christiana Morgan at the Psychological Club in Ziirich,
which can in part be regarded as an indirect commentary on
Liber Novus. To demonstrate the empirical validity of the concep-
tions that he derived in the latter, he had to show that processes
depicted within it were not unique.

With his seminars on Kundalini Yoga in 1932, Jung commenced
a comparative study of esoteric practices, focusing on the spiritual
exercises of Ignatius of Loyola, Patanjali’s Yoga sutras, Buddhist
meditational practices, and medieval alchemy, which he presented
in an extensive series of lectures at the Swiss Federal Institute
of Technology (ETH).*# The critical insight that enabled these
linkages and comparisons was Jung’s realization that these
practices were all based on different forms of active imagina-
tion—and that they all had as their goal the transformation of
the personality—which Jung understood as the process of
individuation. Thus Jung’s ETH lectures provide a comparative
history of active imagination, the practice that formed the basis
of Liber Novus.

In 1934, he published his first extended case description of
the individuation process, which was that of Kristine Mann,
who had painted an extensive series of mandalas. He referred
to his own undertaking;

I have naturally used this method on myself too and can
affirm that one can paint very complicated pictures without
having the least idea of their real meaning. While painting
them, the picture seems to develop out of itself and often
in opposition to one’s conscious intentions.™*

“He noted that the present work filled a gap in his description
of his therapeutic methods, as he had written little about active
imagination. He had used this method since 1916, but only
sketched it in The Relations of the I to the Unconscious in 1928, and
first mentioned the mandala in 1929, in his commentary on The
Secret of the Golden Flower:

For at least thirteen years I kept quiet about the results
of these methods in order to avoid any suggestion. I wanted
to assure myself that these things—mandalas especially—
really are produced spontaneously and were not suggested
to the patient by my own fantasy

Through his historical studies, he convinced himself that mandalas
had been produced in all times and places. He also noted that
they were produced by patients of psychotherapists who were
not his students. This also indicates one consideration that may
have led him not to publish Liber Novus: to convince himself, and
his critics, that the developments of his patients and especially
- their mandala images were not simply due to suggestion. He
held that the mandala represented one of the best examples of
the universality of an archetype. In 1936, he also noted that he
himself had used the method of active imagination over a long
period of time, and observed many symbols that he had been
able to verify only years later in texts that had been unknown
to him.** However, from an evidential standpoint, given the
breadth of his learning, Jung’s own material would not have

been a particularly convincing example of his thesis that images
from the collective unconscious spontaneously emerged without
prior acquaintance.

In Liber Novus, Jung articulated his understanding of the
historical transformations of Christianity, and the historicity
of symbolic formations. He took up this theme in his writings on
the psychology of alchemy and on the psychology of Christian
dogmas, and most of all in Answer to Job. As we have seen, it was
Jung’s view that his prewar visions were prophetic that led to
the composition of Liber Novus. In 1952, through his collabora-
tion with the Nobel prize-winning physicist Wolfgang Pauli,
Jung argued that there existed a principle of acausal orderedness
that underlay such “meaningful coincidences,” which he called
synchronicity* He claimed that under certain circumstances,
the constellation of an archetype led to a relativization of time
and space, which explained how such events could happen.
This was an attempt to expand scientific understanding to
accommodate events such as his visions of 1913 and 1914.

It is important to note that the relation of Liber Novus to
Jung’s scholarly writings did not follow a straight point-by-
point translation and elaboration. As early as 1916, Jung sought to
convey some of the results of his experiments in a scholarly
language, while continuing with the elaboration of his fantasies.
One would do best to regard Liber Novus and the Black Books as
representing a private opus that ran parallel to and alongside
his public scholarly opus; whilst the latter was nourished by
and drew from the former, they remained distinct. After ceasing
to work on Liber Novus, he continued to elaborate his private
opus—his own mythology—in his work on the tower, and in
his stone carvings and paintings. Here, Liber Novus functioned
as a generating center, and a number of his paintings and
carvings relate to it. In psychotherapy, Jung sought to enable
his patients to recover a sense of meaning in life through
facilitating and supervising their own self-experimentation and
symbol creation. At the same time, he attempted to elaborate a
general scientific psychology.

The Publication
of Liber Novus

While Jung had stopped working directly on Liber Novus, the
question of what to do with it remained, and the issue of its
eventual publication remained open. On April 10, 1942, Jung
replied to Mary Mellon concerning a printing of the Sermones:
“Concerning the printing of the ‘Seven Sermones’ I should
wish you to wait for a while. I had in mind to add certain material,
but I have hesitated for years to do it. But at such an occasion
one might risk it.”* In 1944, he had a major heart attack and
did not see this plan through.

In 1952, Lucy Heyer put forward a project for a biography of
Jung. At Olga Froebe’s suggestion and on Jung’s insistence,
Cary Baynes began collaborating with Lucy Heyer on this project.
Cary Baynes considered writing a biography of Jung based on Liber
Novus* To Jung's disappointment, she withdrew from the project.
After several years of interviews with Lucy Heyer, Jung terminated
her biographical project in 1955, because he was dissatisfied with
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her progress. In 1956, Kurt Wolff proposed another biographical
project, which became Memories, Dreams, Reflections. At some stage,
Jung gave Aniela Jaffé a copy of the draft of Liber Novus, which had
been made by Toni Wolff. Jung authorized Jaffé to cite from Liber
Novus and the Black Books in Memories, Dreams, Reflections.*° In his
interviews with Aniela Jaffé, Jung discussed Liber Novus and his
self-experimentation. Unfortunately, she did not reproduce all
his comments.

On October 31, 1957, she wrote to Jack Barrett of the Bollingen
Foundation concerning Liber Novus, and informed him that Jung
had suggested that it and the Black Books be given to the library of
the University of Basel with a restriction of 50 years, 80 years, or
longer, as “he hates the idea that anybody should read this material
without knowing the relations to his life, etc.” She added that she had
decided not to use much of this material in Memories.*" In one early
manuscript of Memories, Jaffé had included a transcription of
the draft typescript of most of Liber Primus.** But it was omitted
from the final manuscript, and she did not cite from Liber Novus
or the Black Books. In the German edition of Memories, Jaffé
included Jung’s epilogue to Liber Novus as an appendix. Jung’s
flexible date stipulations concerning access to Liber Novus were
similar to that which he gave around the same time concerning
the publication of his correspondence with Freud.

On October 12, 1957, Jung told Jaffé that he had never finished
the Red Book* According to Jaffé, in the spring of the year 1959
Jung, after a time of lengthy ill-health, took up Liber Novus again, to
complete the last remaining unfinished image. Once again, he
took up the transcription of the manuscript into the calligraphic
volume. Jaffé notes, “However, he still could not or would not

complete it. He told me that it had to do with death.” The cal-
ligraphic transcription breaks off midsentence, and Jung added
an afterword, which also broke off midsentence. The postscript
and Jung’s discussions of its donation to an archive suggest that
Jung was aware that the work would eventually be studied at
some stage. After Jung’s death, Liber Novus remained with his
family, in accordance with his will.

In her 1971 Eranos lecture, “The creative phases in Jung’s life,”
Jaffé cited two passages from the draft of Liber Novus, noting that
“Jung placed a copy of the manuscript at my disposal with permission
to quote from it as occasion arose.”¢ This was the only time she did
so. Pictures from Liber Novus were also shown in a BBC documen-
tary on Jung narrated by Laurens van der Post in 1972. These
created widespread interest in it. In 1975, after the much acclaimed
publication of The Freud,/Jung Letters, William McGuire, representing
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Princeton University Press, wrote to the lawyer of the Jung estate,
Hans Karrer, with a publication proposal for Liber Novus and a
collection of photographs of Jung’s stone carvings, paintings,
and the tower. He proposed a facsimile edition, possibly with-
out the text. He wrote that “we are uninformed of the number
of its pages, the relative amount of text and pictures, and the
content and interest of the text.”” No one in the press had
actually seen or read the work or knew much about it. This
request was denied.

In 1975, some reproductions from the calligraphic volume
of Liber Novus were displayed at an exhibition commemorating
Jung’s centenary in Ziirich. In 1977, nine paintings from Liber
Novus were published by Jaffé in C. G. Jung: Word and Image and
in 1989 a few other related paintings were published by Gerhard
Wehr in his illustrated biography of Jung.*®

In 1984, Liber Novus was professionally photographed, and
five facsimile editions were prepared. These were given to the five
families directly descendent from Jung. In 1992, Jung’s family,
who had supported the publication of Jung's Collected Works
in German (completed in 1995), commenced an examination
of Jung’s unpublished materials. As a result of my researches,
I found one transcription and a partial transcription of Liber
Novus and presented them to the Jung heirs in 1997. Around the
same time, another transcription was presented to the heirs
by Marie-Louise von Franz. I was invited to present reports
on the subject and its suitability for publication, and made a
presentation on the subject. On the basis of these reports and
discussions, the heirs decided in May 2000 to release the work
for publication.

The work on Liber Novus was at the center of Jung’s
self-experimentation. It is nothing less than the central book in
his oeuvre. With its publication, one is now in a position to study
what took place there on the basis of primary documentation as
opposed to the fantasy, gossip, and speculation that makes up
too much of what is written on Jung, and to grasp the genesis
and constitution of Jung’s later work. For nearly a century, such
a reading has simply not been possible, and the vast literature on
Jung’s life and work that has arisen has lacked access to the single
most important documentary source. This publication marks
a caesura, and opens the possibility of a new era in the under-
standing of Jung’s work. It provides a unique window into how
he recovered his soul and, in so doing, constituted a psychology.
Thus this introduction does not end with a conclusion, but with
the promise of a new beginning.

251 Bollingen archives, Library of Congress. Jaffé gave a similar account to Kurt Wolff, mentioning 30, 50, or 80 years as the possible restriction (undated; received
October 30, 1957), Kurt Wolff papers, Beinecke Library, Yale University. On reading the first sections of the protocols of Aniela Jaffé’s interviews with Jung, Cary
Baynes wrote to Jung on January 8, 1958, that “it is the right introduction to the Red Book, and so I can die in peace on that score!” (CFB)

252 Kurt Wolff papers, Beinecke Library, Yale University. The prologue was omitted, and it was given the title of the first chapter, “Der Wiederfindung der Seele” (the recovery of
the soul). Another copy of this section was heavily edited by an unidentified hand, which may have been part of preparing this for publication at this time (JFA).

253 One may note that the publication of the Freud/Jung Letters, crucial as this was in its own right, while Liber Novus and the bulk of Jung’s other correspondences remained
unpublished, regrettably heightened the mistaken Freudocentric view of Jung: as we see, in Liber Novus, Jung is moving in a universe that is as far away from psycho-

analysis as could be imagined.
254 MP, p. 169.

255 Jung/Jaffé, Erinnerungen, Trdume, Gedanken von C. G. Jung (Olten: Walter Verlag, 1988), p. 387. Jaffé’s other comments here are inaccurate.

256 Jaffé, “The creative phases in Jung’s life,” Spring: An Annual of Archetypal Psychology and Jungian Thought, 1972, p. 174.

257 McGuire papers, Library of Congress. In 1961, Aniela Jaffé had shown Liber Novus to Richard Hull, Jung’s translator, and he had written his impressions to McGuire:
“She [AJ] showed us the famous Red Book, full of real mad drawings with commentaries in monkish script; I'm not surprised Jung keeps it under lock and key! When
he came in and saw it lying—fortunately closed—on the table, he snapped at her: ‘Das soll nicht hier sein. Nehmen Sie’s weg!” (That should not be here. Take if away!),
although she had written me earlier that he had given permission for me to see it. I recognized several of the mandalas that are included in On Mandala Symbolism. It would
make a marvellous facsimile edition, but I didn’t feel it wise to raise the subject, or to suggest the inclusion of drawings in the autobiography (which Mrs. Jaffé urged me
to do). It really should form part, sometime, of his opus: just as the autobiography is an essential supplement to his other writings, so is the Red Book to the autobiog-
raphy. The Red Book made a profound impression on me; there can be no doubt that Jung has gone through everything that an insane person goes through, and more.
Talk of Freud’s self-analysis: Jung is a walking asylum in himself! The only difference between him and a regular inmate is his astounding capacity to stand off from
the terrifying reality of his visions, to observe and understand what was happening, and to hammer out of his experience a system of therapy that works. But for this unique
achievement he'd be as mad as a hatter. The raw material of his experience is Schreber’s world over again; only by his powers of observation and detachment, and his drive
to understand, can it be said of him what Coleridge said in his Notebooks of a great metaphysician (and what a motto it would make for the autobiographyl): He looked at
his own Soul with Telescope / What seemed all irregular, he saw & shewed to be beautiful Constellations & he added to the Consciousness hidden worlds within worlds /
(March 17, 1961, Bollingen archives, Library of Congress). The citation from Coleridge was indeed used as a motto for Memories, Dreams, Reflections.

258 Aniela Jaffé, ed., C. G. Jung: Word and Image, figures 52—57, 77—79, together with a related image, fig. 59; Gerhard Wehr, An Illustrated Biography of Jung, pp. 40, 140—4L



Translators’ Note

MARK KYBURZ, JOHN PECK, AND SONU SHAMDASANI

At the outset of Liber Novus, Jung experiences a crisis of language.
The spirit of the depths, who immediately challenges Jung’s use
of language along with the spirit of the time, informs Jung that
on the terrain of his soul his achieved language will no longer
serve. His own powers of knowing and speaking can no longer
account for why he utters what he says or under what compulsion
he speaks. All such attempts become arbitrary in the depth realm,
even murderous. He is made to understand that what he might
say on these occasions is both “madness” and, instructively, what
is." Indeed, in a broader perspective, the language that he will find
for his'inner experience would compose a vast Commedia: “Do
you believe, man of this time, that laughter is lower than worship?
Where is your measure, false measurer? The sum of life decides in
laughter and in worship, not your judgment.”

In translating this accumulated record of Jung’s imaginal
encounters with his inner figures, from a sixteen-year period
beginning just before the First World War, we have let Jung
remain a man who was pulled loose from his moorings but also
caught up in the maelstrom that has gone by the name of literary
modernism. We have tried neither to further modernize nor to
render more archaic the language and forms in which he couched
his personal record.

The language in Liber Novus pursues three main stylistic
registers, and each poses distinct difficulties for a translator. One
of them faithfully reports the fantasies and inner dialogues of Jung’s
imaginal encounters, while a second remains firmly and discern-
ingly conceptual. Still a third writes in a mantic and prophetic, or
Romantic and dithyrambic, mode. The relation between these
reportorial, reflective, and Romantic aspects of Jung’s language
remains comedic in a manner that Dante or Goethe would have
recognized. That is, within each chapter the descriptive, conceptual,
and mantic registers consistently rub against each other, while
at the same time no single register is affected by its partners.
All three stylistic registers serve psychic promptings, and each
chapter shares a polyphonic mode with the others. In the
Scrutinies section from 1917 this polyphony matures, its voices
commingling in various ratios.

A reader will quickly infer that this design was not premeditated,
but rather grew from the experiment to which Jung arduously
submitted. The “Editorial Note” diagrams the textual evolution
of this composition. Here we need only observe that Jung each
time sets down an initial protocol layer of narrative encounter,
usually with dialogue, and then, in the “second layer,” a lyrical
elaboration of and commentary on that encounter. The first layer
avoids an elevated tone, whereas the second welcomes elevation
and modulates into sermonic, mantic-prophetic reflections on the
episode’s meaning, which in turn unpack events discursively. This
mode of composition—which is unique in Jung’s works—was no
temperamental arrangement. Instead, as the episodes accumulated
and their stakes mounted, it grew into an experiment that was
as much literary as it was psychological and spiritual. In Jung’s
extensive published and unpublished corpus, there is no other
text that was subjected to such careful and continual linguistic
revision as Liber Novus.

1 See below, p. 230.
2 See below, p. 230.

These three linguistic registers already present themselves as
virtual models for a possible translation. Our practice has been
to let them cohabit within the exploratory frameworks alive in
Jung’s own day. The task before him was to find a language rather
than use one ready at hand. The mantic and conceptual registers
can themselves be considered as translations of the descriptive
register. That is, these registers move from a literal level to symbolic
ones that amplify it, in a modern analogue to Dante’s “modi diversi”
in his letter to Can Grande della Scala® In a very real sense, Liber
Novus was composed through intertextual translation. The book’s
thetoric, its manner of address, emerges from this interanimating
structure of internal translation or transvaluation. A critical task for
any translation of the work, therefore, is conveying this compositional
texture intact.

The fact that painted images of an accomplished and hybrid
kind illuminate the medieval format of a folio in scribal hand
compounds any reflections on the linguistic task. The novel language
required a renewed ancient script. A polyphonic style couches itself
multimedia fashion within a symbolic throwback-yet-forward
movement, medieval and anticipatory, into retrievals of psychic
reality. Verbal and visual images press in on Jung from the root
past and present while aiming toward the beyond: a layered
medium emerges, whose polyphonic style mirrors within its
language that same composite layering.

Faced with the task of translating a text composed nearly a
hundred years ago, translators usually have the benefit of prior
models to consult, as well as decades of scholarly commentary and
criticism. Without such exemplars at hand, we were left to imagine
how the work might have been translated in previous decades.
Consequently, our translation sidesteps several unpublished or
hypothetical models for rendering Liber Novus into English. There
is Peter Baynes® strikingly archaizing Septem Sermones of 192,
which draws largely upon a Victorian idiom. Or the conceptu-
ally rationalizing version that R.F.C. Hull might have attempted
had he been allowed to translate it alongside his other volumes
in the Bollingen Series of Jung’s Collected Works;* or the elegant
literary rendering from the hand of someone like R. J. Hollingdale.
Our version therefore occupies an actual position in a largely
virtual sequence. Consideration of these virtual models highlighted
questions of how to pitch the language within historical shifts
in English prose, how to convey the myriad convergences and
divergences between the language of Liber Novus and Jung’s
Collected Works, and how to render in English a work simultaneously
echoing Luther’s German and Nietzsche’s parody of the same in
Thus Spoke Zarathustra. Because our version takes this position,
accordingly when we have cited Jung’s Collected Works we have
freshly rendered or discreetly modified the published translations.

Liber Novus was coeval with the literary ferment that Mikhail
Bakhtin called the dialogical prose imagination.’ The Anglo-Welsh
writer and artist David Jones, author of In Parenthesis and The
Anathemata, referred to the rupture of the First World War, and
its effects on the historical sense of writers, artists, and thinkers,
simply as “The Break.™ In concert with other experimental writing
from these decades, Liber Novus excavates archaeological layers of
literary adventure, with hard-won consciousness as both shovel and
precious shard. While Jung actively considered publishing Liber
Novus for many years, he chose not to make a name for himself in

3 See the translation and discussion of this letter in Lucia Boldrini, Joyce, Dante, and the Poetics of Literary Relations (New York: Cambridge University Press, 2001), pp. 30—35.
4 On the issue of Hull's translations of Jung, see Shamdasani, Jung Stripped Bare by His Biographers, Even, pp. 47—SI.

s See The Dialogic Imagination: Four Essays, ed. Michael Holquist, tr. Caryl Emerson and Michael Holquist (Austin: University of Texas Press, 1981).

6 David Jones, Dai Greatcoat: A Self-Portrait of David Jones in his Letters, ed. Rene Hague (London: Faber & Faber, 1980, pp.41ff)



this literary manner—as much for style as for content—by releasing it.
By 1921 with Psychological Types he already found that his sanctum
could furnish him his main themes, through translation into a
scholarly idiom. »

Jung enunciates the tension among his three stylistic registers,
already addressing a future readership—which shifts from an
inner circle of friends to a wider public between different layers
of the text. This is graphically apparent in the frequent pronomial
shifts between the versions, which show the manner in which
he was constantly reimagining the potential readers of the text.
Jung coherently adopted this dialogical stance—polyphonic in
Bakhtin’s later terms—once again mindful of a hypothetical
future audience yet also aloof from the question of audience
altogether, not from pride but simply in view of the aims to be
served. Paintings and fantasies from this private treasury entered
anonymously as crypted intertexts into Jung’s later work, nestling
as hermetic clues to the undisclosed whole of his effort.

Indeed, we can imagine Jung laughing when he wrote of
“3. Case Z” in the last section of his essay on “The Psychological
Aspects of the Kore” (1941).” There he summarizes as anonymous
twelve episodes from encounters with his own soul in Liber Novus,
calling them “a dream-series.” The comments he appends to
these propel the adventurer he had been, and the subject he
became in that adventure, into the discourse of a would-be science.
The comedy is both spacious and exquisite: this respectful host
to the anima also wields the diagnostic pointer in all seriousness.
His language flexibly straddled both contexts, but also kept
certain veils in place while doing so. This linguistic strategy
mirrored Jung’s larger aims in remaining fruitfully dual and
contextual. Declaring his mysteries to be particular, not to be
aped in any way, he nonetheless also offered them as a template
of formative spiritual process, and, in so doing, attempted to
develop an idiom that could be taken up by others to articulate
their experiences.

This is one way of paraphrasing the considerable anomaly of
the language that Jung had to find through sleepless nights from
1913 onward. That language shifted its shape, altered its scale,
and weighed both megrims and tons. Therefore it comes as
no surprise that in his more elevated passages Jung relied on
the resonance of the Luther Bible, itself a translation that had
achieved rocklike stability within German culture. Ein feste Burg,
“a mighty fortress:” thus our own reliance here on the King James
Version of the Bible (kjV) for comparable tonalities in English.
Yet a paradox rises immediately: what Jung counted on in that
resonance had transplanted an alien spirit into the Germanic
Heimat or home, as one may likewise say of the XJv’s deep embed-
ding of the same implant in Anglo-Saxon culture. Franz Rosenzweig,
translating parts of the Old Testament with Martin Buber in the
mid-1920s, identified Luther’s Bible as the great space-maker
within Germanic spirit, precisely through Luther’s close-in moves

7CWo, 1

TRANSLATORS NOTE | 223

toward his source: “For the comfort of our-souls, we must retain
such words, must put up with them, and so give the Hebrew
some room where it does better than German can.”® Thus our
own practice of not smoothing out Jung’s several modes, or
making them run more fluently than need be, or even regularizing
his punctuation. Think of Dante’s “shaggy” diction, or of still
another maxim from Luther in Rosenzweig’s notes: “The mud
will cling to the wheel.”

Yet even these profound allowances for archaic and original
speech across abysses of meaning fail to approximate the
destabilizing experience, in and through language, to which Jung
testifies. His later comments in the published memoir, on his
reservations about high-flown style,” in effect cover his tracks in
Liber Novus. The original experience sent speech into a spin that
animates the book’s initiatic dimension. Language too undergoes
a descent into hell and the realm of the dead, which divests one
of speech even as it renews the capacity for utterance.

The following instances give some idea of this factor’s range,
mapping the stresses in any sincere ventriloquism such as Jung
risked by undertaking a controlled séance with himself and his
ground, with pen in hand. Hélderlin’s hair-breadth space warps
and Isaiah’s tongue-borne burning coal both move in this league,
along with Plato on “right frenzy” or divine madness: (1)”My soul -
spoke to me in a whisper, urgently and alarmingly: “Words, words,
do not make too many words. Be silent and listen: have you
recognized your madness, and do you admit it?» Have you noticed
that all your foundations are all completely mired in madness? ™
(2) Jung's soul: “There are hellish webs of words, only words . . .
Be tentative with words, value them . . . for you are the first who
gets snared in them. For words have meanings. With words you
pull up the underworld. Word, the paltriest and the mightiest.
In words the emptiness and the fullness flow together. Hence
the word is an image of the God.” (3) “But if the word is a
symbol, it means everything. When the way enters death and
we are surrounded by rot and horror, the way rises in the dark-
ness and leaves the mouth as the saving symbol, the word.” (4)
The dead woman: “Let me have the word—oh, that you cannot
hear! How difficult—give me the word!”™* It then materializes in
Jung’s hand as HAP, the phallus. (5) Jung’s soul: “You possess the
word that should not be allowed to remain concealed.” (6) Jung:
“What is my word? It is the stammering of a minor . ..” Soul: “They
do not see the fire, they do not believe your words, but they see
your mark and unknowingly suspect you to be the messenger of
the burning agony . . .You stutter, you stammer.” In the protocols
for his memoir, Jung recalls bringing to the original experiences
in Liber Novus only a “highly clumsy speech.”” Yet one instance
(7) strongly belies that later emphasis: “I knew that Philemon
had intoxicated me and given me a language that was foreign to
me and of a different sensitivity. All of this faded when the God
arose and only Philemon kept that language.™®

8 Martin Buber and Franz Rosenzweig, Scripture and Translation, tr. Lawrence Rosenwald with Everett Fox (Bloomington and Indianapolis: Indiana University Press, 1994),

p. 49, citing Luther’s Preface to his German Psalter.
9 Ibid., p. 69.
10 See above, p. 214.
11 See below, p. 298.
12 See below, p. 299.
13 See below, p. 310.
14 See below, p. 339.
15 See below, p. 346.
16 See below, p. 346.
17 See below, MP, p. 148.
18 See below, p. 339.
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This last instance indicates that Jung later attributed the
mantic, dithyrambic speech of layer two in everything before the
Scrutinies section to Philemon. The literal intoxication described
here is linguistic, a dramatized, ventriloquial version of Platonic
divine madness. It therefore underscores our attempt to faithfully
render the stylistic registers of Liber Novus so as to present a
vital aspect of Jung’s literary experiment, as he grapples with
attempting to find the most fitting idiom in which to cast the
transformations of inner experience. Jung’s search for the soul,
then, stands at one with the search for appropriately dialogical
and differentiated language.

These instances in all their oscillations affect a reading of
Jung’s Collected Works, and counsel caution with applying its
conceptual tools to the task of reading and understanding Liber
Novus. To take but one example, one begins to see that it is too
neat to equate the opposed yet related depths of Logos and Eros
with the conceptual and lyrical-mantic registers found in Liber
Novus. Jung's “Commentary” on the Elijah-Salome relation-
ship included here shows that relationship to be developmental, a
mystery play of “the formative process” that kindles love for the
lowest in us.® The modal span for language in Liber Novus thus
animates that mystery play but does not correspond directly to
opposed psychological functions.

19 See Appendix B.
20 MP, p. 183.

This complex respect for language instructs translators of
Liber Novus in navigating the underworld/redemptive tensions
spanned by its rhetoric. The great force behind the mantic tension in
that rhetoric occupied Jung in the brief Epilogue he inscribed
in the calligraphic volume in 1959, two years before his death.
Once again plying the seas of those illuminated pages, he seems to
have found any further summing-up to be unnecessary. Breaking
off in midsentence, he left the book to stand on its own, as one strand
of discourse within his whole effort. That counterpoint required
no comment, any more than did the three registers of language
within the book itself. Ordeal was Commedia after all, calling for no
retrospective theoretical justification. Liber Novus would survive
the gropings and peltings of reception. Jung had remarked in
1957 to Aniela Jaffé that so much rubbish had been said about
him, that any more didn’t disturb him* That lifted pen therefore
confidently consigned the book to its depth trajectory steeply
expanding into the quarry it had become, with both his Collected
Works and the lakeside tower at Bollingen as its final extractions.

In this note we have attempted to convey only the general
principles that have guided this translation. A full discussion of
the choices that confronted us and a justification of the decisions
taken would fill a volume as ample as this one.



Editorial Note

SONU SHAMDASANI
Liber Novus is an unfinished manuscript corpus, and it is not
completely clear how Jung intended to complete it, or how he
would have published it, had he decided to do so. We have a
series of manuscripts, of which no single version can be taken
as final. Consequently, the text could be presented in a variety of
ways. This note indicates the editorial rationale behind the present
edition.

The following is the sequence of extant manuscripts for Liber
Primus and Liber Secundus:

Black Books 2-5 (November 1913—April 1914)
Handwritten Draft (Summer 1914—1915)

Typed Draft (circa 1915)

Corrected Draft (with one layer of changes circa 1915;
one layer of changes circa mid-1920s)

Calligraphic Volume (1915—1930, resumed in 1959,
left incomplete)

Cary Baynes’s transcription (1924—1925)

Yale Manuscript. Liber Primus, minus the prologue
(identical with Typed Draff)

Copy-Edited Draft of Liber Primus minus the prologue,
with corrections in unknown hands (circa late 1950s;
edited version of the Typed Draft)

For Scrutinies, we have:

Black Books s—6 (April 1914—June 1916)

Calligraphic Seprem Sermones (1916)

Printed Septem Sermones (1916)

Handwritten Draft (citca 1917)

Typed Draft (circa 1918)

Cary Baynes’s transcription (1925) (27 pages, incomplete)

The arrangement presented here starts with a revision of Cary
Baynes’s transcription a<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>