
Introduct ion
Christopher Bamford

Though little known to the general public, Valentin Tomberg, the author of these 
anthroposophical studies (or, more accurately, meditations), is an important, com-

plex, and somewhat controversial figure in twentieth-century spirituality generally, and 
in Anthroposophy in particular. In the world but not of it, he led a mostly hidden, or-
dinary life, remaining largely unknown to the public during his lifetime, while intensely 
involved with his times and a circle of intimates. 

It is difficult to judge the importance of spiritual figures. Esoteric researchers, saints, 
initiates, and channels of grace cannot be rightfully weighed on the scales of the world. 
Their consequence, if we can use such a word, is not quantitative or to be measured in 
material terms. It is qualitative, interior, and above all, invisible. Thus, the effects are 
difficult to assess. On the earthly plane, Tomberg was certainly a person of intense spiri-
tual discipline, practice, and dedication and extraordinarily accomplished in prayer and 
meditation. He possessed a brilliant mind, which he coupled with profound qualities of 
heart, two attributes he never allowed to become separated, always uniting feeling with 
thinking in service to the divine. A student of the occult traditions of the West and an 
intellectual, he was learned in many traditions and languages and was able to put his 
mind to whatever he chose—or, rather, to whatever his conscience called him. At the 
same time, he was in every respect a person of intense moral probity and conscience. 
Last but not least, he was a single-minded seeker whose love, reverence, and devotion for 
Christ and Sophia, the wisdom ground of the world, was the fruit of selfless dedication 
from his earliest years. 

Born in Russia at the turn of the twentieth century, Tomberg was by temperament 
and destiny in equal measure religious, mystical, and a deep, clear thinker. He was also a 
person of exceptional will and compassion; in studying him, one has the sense of a moral 
force. Intimate with disappointment, loss, suffering, and rejection, he was forced into 
exile after the Bolshevik revolution and spent the first half of his life in the service of and 
devoted to Anthroposophy, for which he was a tireless, idealistic, and dedicated worker, 
lecturer, and writer. The fruits of those years are contained in a number of penetrating, 
still relevant, but hard-to-find, and consequently little-read publications. Besides the 
astonishing meditations contained in this volume, there is a collection of “early articles,” 
some single-lecture pamphlets, a series of studies on Rudolf Steiner’s “Foundation Stone 
Meditation,” and a lecture cycle titled Inner Development. Other items continue to circulate 
in typescript. 
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All of this work has a unique power, a fiery, adamantine, brilliant quality, stemming 
from the being of the author who, working within and for Anthroposophy, is always 
doing new work. Inspired by Rudolf Steiner, thoroughly immersed in Steiner’s work, 
and following Steiner’s meditative spiritual scientific method of research—while always 
acting in the service of Christ, whom he called, “The Master”—there is never a sense 
of mere commentary or exposition in his writings. We always feel the author speaking 
from his own experience and making it new. It is not surprising, then, that during the 
uncertain decade and a half (1925–1940) following Rudolf Steiner’s death—a time 
when the stakes were high as to how and who should protect, continue, and enhance 
Steiner’s great legacy in the face of the looming tragedy of Central Europe—Tomberg’s 
independence and individuality would become not only controversial, but also open to 
being interpreted (or misinterpreted) as arrogance or worse. It is difficult with hindsight 
to say exactly what spiritual claims Tomberg made for himself (especially given the 
claims made for him by others after his death) and in what sense he made them during 
these years. Undoubtedly, he undertook his own spiritual research, and he spoke and 
wrote from his own spiritual experience. However, though this set him apart, it did not 
make him unique; other anthroposophists who did the same, each in their own way (for 
example, Walter Johannes Stein, George Adams, and the Koliskos), suffered the same 
fate: ostracism from the Anthroposophical Society. On this question, as on all such ques-
tions, readers will have to make up their own minds based on his work. 

On another level, the facts are clear; a combination of internal and external politics 
(the split in the Anthroposophical Society, paralleled by the rise of the Nazis in Ger-
many), culminating in the outbreak of World War II, led to Tomberg’s departure from 
Anthroposophy as the context of his spiritual work and to “joining” the Roman Catholic 
Church, where he continued his work. After a stay in Germany as a displaced and state-
less person (1944–1949), during which he studied law and wrote four works on jurispru-
dence (one being the publication of his doctoral thesis), he moved to England, where he 
lived until his death in 1973 while vacationing on the island of Majorca. Largely hidden 
and forgotten, during that period he worked for the foreign service of the BBC, while 
leading an intense inner life of prayer, meditation, and esoteric study. The visible fruit of 
that work is his acknowledged masterpiece, Meditations on the Tarot, which was written in 
French during the 1960s and published anonymously, first in a dubious 1972 German 
translation and then in French in 1980, to considerable and widespread acclaim. With 
the English edition of 1985, its classic status was confirmed and hence it was not surpris-
ing to see it appear on the Harper Collins list of the “100 Best Spiritual Books of the 
Twentieth Century.” In 1985, a posthumous collection of four short “Catholic” works 
appeared in German under the title Lazarus, Come Forth (published in English as The Cov-
enant of the Heart: Meditations of a Christian Hermeticist on the Mysteries of Tradition).

As for controversy, Tomberg is controversial among, above all, anthroposophists 
(primarily in retrospect) because of his “defection” to Catholicism, which is seen as 
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a “betrayal” of Rudolf Steiner. He was, however, already controversial before that (as 
mentioned) because of his moral and spiritual independence—for who he was. He was 

“different.” Perhaps this impression arose partly because he was a “Platonist” in a move-
ment that was then, and largely remains, predominantly “Aristotelian.” 

According to Rudolf Steiner, these two “schools of souls” represent different ap-
proaches to Christ and to the spiritual world. The Platonists of the Middle Ages, as 
exemplified by the School of Chartres, were souls whose previous incarnation had taken 
place during the first centuries after the Mystery of Golgotha. They started from Christ 
as a Gnostic cosmic reality, permeating nature, at it were, from above. Aristotelians, on 
the other hand, were souls whose last incarnation was during “pagan” times. They start-
ed from below, from nature as given by the senses, in order to uncover the working of the 
Cosmic Christ. Platonists were drawn not so much toward nature as to the moral sphere. 
Their path was from the universal to the particular—a downward path of purification 
through the heart into the depths of the soul—a path of “wisdom.” Aristotelians, how-
ever, worked through nature’s moral lawfulness to science. Their path was one of purifi-
cation through precise observation—a path of “knowledge.” From the Aristotelian point 
of view, therefore, esotericism is rather the mystery of outer things, and true esotericism 
(one’s true task) lies in the outer world. For Platonists, by contrast, it lies within. Rightly 
understood, however, the two are complementary aspects of a single reality. Inner and 
outer are but two sides of one coin, as are nature and grace, self-power and other power, 
and so on. 

Aristotelians and Platonists should work together, but during the period when Tom-
berg was active in Anthroposophy, the mood was Aristotelian. As a Platonist, he was con-
troversial almost by definition. Likewise, as a Platonist (and a Russian) he had an ineradi-
cable affinity for Russian Orthodoxy, which again made him “different.” It presented the 
problem of a “religious” temperament (again essentially Platonist), which, rather than 
turning toward nature and to visible history as the Aristotelians did, turned to Christ 
and the Christ Event as the heart of Anthroposophy, and hence to the heart and inner 
meaning of history, nature, and cosmos. On this basis, in the magisterial meditations col-
lected here, Tomberg sought to ground Anthroposophy in biblical revelation. Startling 
in its ambition though this might have been, it certainly was not orthogonal to Steiner’s 
own intentions, because for Steiner, too, the Mystery of Golgotha was indisputably “the 
turning point of time.” 

All this, however, is perhaps only by the way. Despite whatever was “controversial” 
about him, Tomberg was probably forced out of Anthroposophy (or he left) as part of 
the general crisis, or purge, of the Society at that time. Whatever it was—and whoever 
he was—he took it with him into Catholicism, through what must have been a kind of 
void. He had always served a higher reality: the reality of Christ, Sophia, and the divine 
spiritual worlds. To serve this reality on Earth required a form. Anthroposophy, when he 
discovered it (or it discovered him), seemed to provide a form perfectly suited both to the 
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times and to his personal temperament and mission. He entered it with his entire being. 
There is no question that he held anything back. But it was not to be. Anthroposophy in 
its earthly form rejected him and cast him out. As devastating as this must have been, he 
had no choice but to continue his spiritual search and his work. 

In the end, after unsuccessful attempts to find a home in Orthodoxy and in the 
Christian Community, Tomberg found a hidden place in the great stream of Christ’s 
activity in the West, the Petrine Church. Here, too, he could not but be “controversial.” 
After all, he did not become a theologian or a servant of the Church in any conventional 
sense. Tomberg always remained, at heart and by vocation, an esotericist who sought 
to put the wisdom of the esoteric—the Johannine and the Hermetic traditions, odd 
bedfellows from an orthodox point of view—at the service of the exoteric Church. That 
Church, if it paid any attention at all, cannot have been completely at ease to find various, 

“shady” occult figures of French Hermetism (Eliphas Levi, Saint-Yves Alveydre, Papus, 
Maitre Philippe) proposed as Christian “masters.” At the same time, paradoxically, but 
not perhaps surprisingly in light of his idealism, after Vatican II Tomberg became, if 
not disenchanted, then at least critical of the Church, which he felt had lost its “vertical 
dimension.” He wrote: “The Council for which Pope John XXIII prayed did in fact fail; 
it failed to fulfill the highest and most responsible task of the Church’s leadership, to 
guard the portal where the way begins that leads to degeneration, to exhaustion, and to 
death.” Just as he had done as an anthroposophist, as a Catholic Tomberg preserved his 
independence. His allegiance was always to the truth as he experienced it.

Because of the controversy—not to mention the mystery—surrounding the person 
of Valentin Tomberg, this introduction must deal mostly with the facts of Tomberg’s 
early and “anthroposophical” life. That one can now in some measure tell his story is 
owed largely to the labors of Elizabeth (Liesel) Heckmann, the author of a recently pub-
lished two-volume biography of Tomberg. Deep thanks are due to her and her publisher 
for gathering so many details of a fascinating and inspiring life, of which, sadly, only a 
few may be recounted here (see the bibliography). Readers of Meditations on the Tarot must 
therefore rest satisfied with some insight into the early life of their author. For his later 
life, they must consult the second volume of Heckmann’s biography, unfortunately avail-
able only in German.

Tomberg was born in St. Petersburg, Russia, on St. Valentine’s Day, February 26, 1900 
(according to the old Russian calendar), to German-Estonian parents. Baptized Valentin 
Joseph, he adopted his father’s name, Arnoldevitch, in accordance with Russian tradition. 
His father Karl Arnold (b. 1865) was an official in the Tsar’s Interior Ministry. Karl 
Arnold was from Paide, a small rural town fifty miles from the Estonian capital, Tal-
linn. Valentin’s mother Julianna Johanna (b. 1868) came from Tartu, the second largest 
city in Estonia and 150 miles south of Tallinn. Valentin was the second son; his brother 
Richard had preceded him. 
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The family was Lutheran and, according to their father’s wishes, the children were 
brought up in the Evangelical tradition, though without narrowness or dogmatism. 
Blessed with a warm, intuitive spirituality, their mother ensured an atmosphere of open-
ness and spiritual freedom in the household. From his earliest years, it was she who nur-
tured her youngest son’s burgeoning, broad interest in the spirit. She sensed a desire and 
openness in him that his Lutheran heritage alone could not meet. She therefore began to 
take him to both Catholic and Russian Orthodox religious services. Each liturgy, she felt, 
offered its own depth as well as its gifts and teaching. Thus, as he recalled with gratitude 
in his later years, it was she who formed his spiritual search:

One day, sixty-eight years ago, when the author was a four-year-old child [1904], 
the child was playing before a wide-open window through which a cloudless 
blue sky could be seen. Suddenly, he stood up and, gazing at the blue heaven and 
without any prompting, asked his mother: “Where then is God? Is he in the sky? 
Is he floating there? Or is he sitting there? Where?” His mother stood up and 
answered: “God is present everywhere. Just as the air is invisible yet penetrates 
everything, and thanks to it we live and breathe in the air, so our souls live and 
breathe in God and live out of and thanks to him. 

This answer was so enlightening and convincing that, like a breath, it blew away 
all conceptual difficulties, leaving behind the certainty that the invisible God, 
who is the life of the soul, is everywhere present. This seminal idea later grew 
into the heights, the depths, and the breadths. It was, so to speak, the primal cell 
from which over the decades there grew a many-branched tree of insight and a 
life of faith.

As for schooling, from first through twelfth grades, Tomberg attended the human-
istic Evangelical Lutheran Petris School, where he was taught in German and Russian 
and learned English and French. Founded in 1709, Petris was one of four prestigious 
protestant German schools in St. Petersburg. He graduated in 1918. During his last year 
at St. Petersburg University he pursued courses in law, history, and philosophy. Clearly, 
he had an exceptional mind. He was also already a seeker; as he wrote to Rudolf Steiner 
in 1924, “My esoteric strivings began in 1915.” 

His first and, for a long time, over-lighting interest—the initial compass of his mind 
and heart, his search—was Russian Orthodox spirituality, which, as he makes clear in 
his Early Articles, includes more than what we usually think of in the West as “religion.” 
Tomberg, it must never be forgotten, was always deeply and thoroughly Russian in his 
soul; Russian was his mother tongue, and Russian “Orthodox” culture—at once reli-
gious, philosophical, existential, social, and artistic—was his “mother culture.” Not only 
was he the contemporary of the great triad of philosopher-theologian-mystics Pavel Flo-
rensky, Nikolai Berdyaev, and Sergei Bulgakov; he was also their brother and peer—like 
them a lover of Christ, freedom, and the Divine Sophia. 

Orthodoxy, from the Russian perspective, is more than a religion. It is both an at-
titude, or mood of soul, and a culture. It is best exemplified perhaps by the story of how 
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Christianity first came to Russia. In 988, Grand Duke Vladimir decided to convert to 
monotheism. Uncertain of which path to take (everyone was wooing him), he sent repre-
sentatives to examine the various faiths in practice. When they returned, the representa-
tives reported that they found Islam too austere and abstemious. Roman Catholicism, for 
its part, was too formal and without glory. After attending services in Hagia Sophia in 
Constantinople, however, they thought they were in Paradise. So moved were their feelings 
by the beauty of what they experienced that they exclaimed, “We did not know whether 
we were in Heaven or on Earth. For on Earth there is no such splendor or beauty, and we 
are at a loss to describe it. We know only that God dwells there among human beings.”

The Russians were thus converted not by a sermon or a philosophy, but by the beauty 
of the liturgy—by an imaginal soul experience of the living Christ in their hearts. Indi-
vidual and free striving—a deep heart-felt love for Christ—became the central motive 
of Russian spiritual life. Ecclesial organization did not rigidify as it did in the West, 
but remained a soul-spiritual, “Sophianic” reality expressed by the untranslatable word 
sobornost, which means unity as well as catholicity, community, and the gathering together 
of all into one, the body of Christ. Two ideals flowed from this: first, the simultaneous 
unity and interdependence of all humanity, so that every human being owes a debt of 
gratitude to every other human being; and second, the redemptive and universal power of 
compassionate suffering, in which every instance of suffering is for the sake of the whole. 
Every sufferer suffers for all. Whatever the crime, everyone is guilty. 

Such deep-seated compassion is the epitome of the Russian spirit. It is best expressed, 
perhaps, in Dostoyevsky’s famous speech in praise of Pushkin as the founder of the Rus-
sian spirit. Lauding Pushkin’s “universal responsiveness” (his ability to “reincarnate his spirit” 
in the spirit of any and all human beings), Dostoyevsky saw in him the quintessentially 
Russian, panhuman, universal characteristic that would enable Russia to save Europe 
and “pronounce the final word of great general harmony, of the final brotherly agreement 
in accordance with the law of Christ’s Gospel.”

Despite this emphasis on feeling, Russia is not limited to the heart alone. In the sev-
enteenth century, Peter the Great opened the door to modern Western thinking, thereby 
planting the seeds of the tensions between the “Europeanizers” and the “Slavophiles” 
and beginning the ongoing struggle to resist materialism by reconciling the head and the 
heart. Throughout the nineteenth century, these tensions built until, in the generation 
before Valentin Tomberg, they reached a prophetic and paradigmatic climax in figures 
such as Tolstoy, Dostoyevsky, and Solovyov, who, seeking to overcome materialism, were 
for the young Tomberg “figures of the greatest possible significance for the development 
of Eastern Christianity.” 

Such was the framework within which Tomberg was led at a very early age into occult, or 
esoteric, study and practice, whose long tradition in Russia dates back to the seventeenth 
century. When the Rosicrucian Fraternity disappeared from Western Europe during 
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the Thirty Years War (1618–1648), rumor had it that it removed eastward to the Baltic 
States and beyond. Freemasonry arrived in 1731. Over the following decades, many dif-
ferent streams—drawing on Rosicrucian sources, Jacob Böhme, Martinez de Pasqually, 
and the “Unknown Philosopher” Louis Claude de Saint-Martin—vied for the control of 
Russian esotericism. In 1822, however, as part of the lead-up to the Decembrist Uprising 
of 1825, all Masonic and occult organizations were banned. They went underground to 
emerge after 1900 with renewed vigor, as exemplified by the Tsar’s relationship with the 
French occultists Papus (Gerard Encausse) and Maître Philippe. 

Where and how Tomberg began his own search is unclear. We do not know what 
impelled him. Many are called, but few are chosen. Tomberg’s call must have become 
conscious very early, even before the exchange with his mother quoted earlier. One sus-
pects that he must have felt from the beginning the intimate presence of the spiritual 
worlds and been given the desire “to know God” for himself, not just in a “mystical” 
sense, but in all the complexity of the demands of the divine will: God’s incarnation in 
creation through cosmos and nature, history, and human life. He must have understood 
that presence as suffering and known in his heart that “one should not go too quickly 
from the many to the one,” but suffer with and for each gradation. 

It is most likely that he started with Theosophy, which by then had become firmly 
established as a cultural, if divisive, presence in Russia. By 1916, as the philosopher 
Nikolai Berdyaev noted, any account of spiritual striving in Russia was bound to take ac-
count of it. Madame Blavatsky, who founded the Theosophical Society in 1875, was both 
Russian born and controversial. Throughout the 1880s, her sister Vera Zhelikhovskaia 
worked tirelessly to defend, explain, and publicize the Theosophical movement and its 
founder. By 1890, both had become culturally important enough for Blavatsky’s Key to 
Theosophy to warrant a largely negative review by Vladimir Solovyov. His critical stance, 
however, did not prevent Russian Theosophists from later interpreting his “Sophia, the 
Wisdom of God” as a variant of their “Theo-Sophia.” The fact that Solovyov’s brother 
Vsevelod continued his attempts to discredit the movement did not help. Nevertheless, 
by 1900 the climate had changed, and Theosophy continued to grow during the next 
twenty years. 

Beginning in 1902, Rudolf Steiner’s work, Anthroposophy, became an important 
part of Theosophy. Not only was Steiner a leading Theosophist and “theosophical” 
author until his break with the Theosophical Society in 1913, but more important, from 
a practical point of view, Marie von Sivers, his closest associate and later his wife, was 
herself Russian. One of her closest friends in St. Petersburg was Maria Strauch-Spettini. 
In 1902, Strauch-Spettini held an afternoon tea that included Olga von Sivers, Marie’s 
sister, as one of the guests; eight years later, that group became the Russian Theosophical 
Society. Through Marie von Sivers, Steiner’s connection with Russia was always inwardly 
strong. Outwardly, it was enhanced by the fact that many Russians were affiliated with 
the German Society, and many of the leading cultural figures of the time took an intense 
and educated interest in it. In 1904, 1905, 1906, 1912, and 1913, Rudolf Steiner gave 
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lectures designed especially for the Russians. The 1906 lectures in Paris were especially 
important, because the flower of the Russian spiritual intelligentsia were present. “Many 
of the Theosophists who attended took notes, which they later led in circles at home, 
accounting in part for Steiner’s high profile among Russian occultists.” Not only among 
occultists, however; while the bourgeoisie tended to remain “faithful” to Blavatsky and 
Besant, it was primarily artists and intellectuals who were drawn to Steiner. 

Three months after the official founding of the Anthroposophical Society in Germa-
ny on February 2, 1913, the Russian Anthroposophical Society was founded. Solovyov’s 
poem “The Three Encounters,” in which he describes his three meetings with Sophia, 
was read at the opening meeting (May 8, 1913):

Let it be known: today, the Divine Feminine
Is descending to Earth in an incorruptible body.
In the unfading light of the new Goddess,
Heaven has become one with the depths.

Tomberg had begun visiting the Theosophical Society in 1915. However, as he wrote 
to Rudolf Steiner in 1920, he soon turned to Anthroposophy: 

Three years ago, I joined the Russian Theosophical Society, making “spiritu-
al culture” my goal. But I could work neither with theosophical one-sidedness 
nor, especially, Theosophy’s unrestrained suppression of every free movement 
of thinking. On the other hand, your writings (How to Know Higher Worlds, An 
Outline of Esoteric Science, Theosophy, and A Way of  Self Knowledge) showed me that, 
besides Theosophy, there existed another movement in which precisely what I 
missed in Theosophy was to be found: regard both for the requirements of rea-
son and also for the uniqueness of the Individuality. For this reason, I turned to 
Anthroposophy.

About this time (1917–1918), Tomberg had a profound spiritual experience, as he 
wrote in 1933 to Marie Steiner in a letter whose idealism, passion, and dedication are 
palpable:

Fifteen years ago (in St. Petersburg, in Russia) it happened—on the street, amid 
many passers-by—that I experienced an awakening of deep soul forces. I felt the 
awakening. I became conscious of a powerful will force within me that I united in 
the depths of my heart with a holy vow to dedicate my whole life to the cultivation of spiri-
tual knowledge and its manifestation to the world. I have never forgotten this vow—others 
may say and think of it what they will. I can only say, before my conscience and 
my angel, that I have remained true to it in all decisions and questions of life. It 
shines in me like a radiant sun that irradiates and illumines all.

While Anthroposophy and Rudolf Steiner remained the heart and context of Tom-
berg’s youthful spiritual endeavors, initially he did not limit his path to them. There was 
the Russian spiritual and philosophical tradition on the one hand and, on the other, the 
tradition of modern occultism. As he later recounted, in St. Petersburg at this time a 
school of serious students of the occult had gathered around a professor of mathematics 
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at Pages College, G. O. Mebes (or Meubes). Tomberg met members of this group and 
became friends with them. “The friendship being true, based as it was on unreserved 
mutual confidence, they (those who belonged to the so-called Rosicrucian elite of this 
group)  transmitted all they knew and recounted everything concerning the work of their 
group.” This work was based on the Tarot. On its basis, they studied kabala, astrology, 
alchemy, and magic—all the so-called Hermetic arts. As Tomberg himself says, this 
work was also a “general impulse received in his youth.”

Following the Russian Revolution (October 1917), life in Russia became untenable for 
the Tombergs, who fled to Estonia. It must have been after March 3, 1918, for on that 
date the Treaty of Brest-Litovsk, Germany, returned Estonia to Russia. To leave when 
they did was therefore a tragic decision. The family found its way inland to Rakvere, 
where they were forced to hide from the Russians; they had entered the lion’s mouth. At 
a certain moment in Rakvere, Tomberg’s mother set out to find her son. The Red Army 
immediately spotted and identified her as an enemy by her dress. They tied her to a tree 
and shot her, along with the little dog she had brought with her. It was Valentin who 
found the body. It was a shattering and decisive experience. Thereafter, he was on his 
own. 

He went on to Narva, the first town across the Estonian border. “In 1918, I went to 
Narva, where I lived until the Russians attacked. There I joined a voluntary regiment 
of Estonian intellectuals. About a month later, I fell ill and was imprisoned by the Rus-
sians. My captivity was of short duration. The Army of the North liberated me. After 
this I went to Tallinn, where I worked as a medical assistant in the military hospital in 
Juhkental.” In February 1920, in accord with the Versailles Treaty, Estonia regained its 
independence.

Tomberg worked at the hospital from April 20, 1920, until May 1, 1922. He quickly 
learned Estonian and, while continuing to work, began to study law, comparative religion, 
and languages at Tartu University. (By the end of his life he would be able to speak Rus-
sian, Estonian, German, Dutch, English, and French fluently; he was also able to read and 
understand Spanish, Polish, and Ukrainian and to read Latin, Greek, Hebrew, Sanskrit 
and Old Bulgarian Church Slavic.) After he left the hospital, he took what work he could 
find, becoming a farm laborer and a pharmacist’s assistant. Finally, in 1923, he obtained 
a job in the Estonian post office, which he kept until he left for Holland in 1938. These 
were difficult years. Indeed, hardship and poverty would accompany him his whole life. 
Yet, whatever he earned went toward books and study.

He was not alone for very long, however. He had, almost immediately upon arrival 
in Tallinn, met a friend of his mother from St. Petersburg: Helene Glasenap, recently 
divorced and nineteen years older than he. She took him in. They were married in De-
cember 1922 in the Vicarage of the Lutheran community. It was a union of convenience, 
companionship, mutual respect, and support. It was probably never consummated. 
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Anthroposophy now became the guiding center of his life. On July 4, 1924, he wrote to 
Rudolf Steiner:

Most Honored Doctor!

With this letter, I turn to you to request admission into the School of Spiritual 
Science in Dornach.

First, I must tell you that I am not a member of the Anthroposophical Society, 
although I know several members, some of whom are my friends.

My esoteric strivings date from 1915. Since 1920, I have worked actively for 
the advancement of the anthroposophic work. I understand this work to be es-
sentially the dedicated activity whose goal is to deepen human consciousness by 
means of independent, selfless, creative, cognitive work, free of all dogma and 
authority and combined with the practice of self-criticism. I have striven to work 
in this way for a long time in two, small, closed circles.

What prompts me to write is not to seek “connection” with a human group 
or relief (though it is certainly nice to pass responsibility on to others), but the 
conviction that I have a life task that—as far as I know now—consists in being 
useful in my own way to the work that Dornach serves. Thus I have decided on 
a difficult task, one that claims all my powers. I do not wish to enter a “spiritual 
boarding school,” where spiritual food is served ready-made. Whatever spiritual 
truths or spiritual validity I may discover, I hope to bring to realization, along 
with the duties that follow, and bear them as seeds into the future. I perceive what 
is coming as something difficult. Therefore I will gratefully accept your decision, 
whatever it may be, regarding my fate.

I am twenty-four years old. I have no profession, for, as yet, there is none for me. 
I dedicate my available time and powers to spiritual science and its demands.

I have done many different kinds of work—clerk, teacher, farm worker, phar-
macist, artist. I am poor, and therefore cannot come to Dornach.

Awaiting your decision I remain, and will remain in the future, your grateful 
and humble coworker in the work of the realization of humanity’s vocation and 
destiny.

Rudolf Steiner died the next year; Tomberg never met him. It is unknown whether 
Steiner replied personally, but Tomberg received word that he should first join the An-
throposophical Society, which he did on January 1, 1925. Rudolf Steiner signed his 

“pink card.” The Estonian Society had been formed only the previous year under the 
leadership of Otto Sepp, who quickly became a trusted friend and mentor. It was a small 
group. Tomberg soon found himself vice president, lecturing frequently, and leading 
study groups. He and Sepp grew very close. He also began to write and, in 1926, with 
Otto Sepp and Harald Rennit, founded the first Estonian anthroposophic journal, Antro-
posoofia. For Tomberg, however, Anthroposophy was never an intellectual affair, but an 
individual, social, and cosmic path of transformation and inner development. From the 
beginning, his life of spiritual practice was arduous, assiduous, and profound. 
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In 1927, Tomberg reapplied to Marie Steiner for admittance to the School of Spiri-
tual Science and was accepted. The membership card, however, could not be sent through 
mail. Marie Steiner herself, therefore, would personally hand it to him at the Danzig 
Conference of the Polish Anthroposophical Society, which she would attend with other 
prominent board members such as Elizabeth Vreede (with whom Tomberg would later 
form a deep friendship) and Günther Wachsmuth. Despite what would later occur, at that 
time and for the next few years, Tomberg was extremely close to Maria Steiner and en-
joyed her complete trust, which made their subsequent alienation only the more painful. 

At the Danzig Conference, Tomberg (along with Otto Sepp) was to speak on the 
topic of “the problem of the East European border states and its solution in a free spiri-
tual life.” From that point on, it became part of Tomberg’s spiritual task to elucidate the 
mission of Russia and Eastern Christianity and the nature of “Russian” Anthroposophy. 
He wrote many articles on the subject and worked tirelessly to bring together in a “Rus-
sian movement” the various groups of Russians dispersed across Europe—in Paris, Ber-
lin, Prague, Warsaw, Riga, and his own Talinn. During this process, he met many people 
and made many friends, none more important than Nikolai Belozvetov and his wife 
Maria. Seven years older than Tomberg, Belozvetov would become one of Tomberg’s 
closest friends. 

Invited by Marie Steiner, Tomberg visited Dornach for the first time in the summer 
of 1929. Upon leaving, he wrote to her:

Before leaving Dornach, let me tell you what moves my soul deeply. I leave with 
the feeling of certainty that I was able to grasp Dr. Steiner’s intentions more 
deeply than before and that the clear, conscious objectivity that you represent so 
nobly and uncompromisingly is the right one for all the branches of anthropos-
ophic work—in art as well as in cognition. These few meager sentences contain 
a whole world of experiences I lived through in Dornach. Thank you for making 
it possible. Let me now inscribe (with full consciousness of the responsibility of 
such words) the ripe decision of my gratitude-filled soul: 

I will dedicate myself wholly, as a person and a human being, to the service of Anthroposophy as 
the union of the two worlds in sun-clear human consciousness. I will dedicate all my power, ability, 
time, and means to the work, for which Dr. Unger died and for which you, dear honored Frau Doctor, 
live. (emphasis added)

 He was as good as his word; in the next two years, thirty-three penetrating articles 
(still well worth reading) appeared in the main German anthroposophic journals. Those 
articles cover a wide range of topics and give evidence of an extraordinary soul seeking a 
home in Anthroposophy. Their author is not so much an expositor as he is a seeker, an 
explorer. He does not write finished, conclusive statements but, as it were, open-ended re-
ports on ongoing spiritual research. There are themes and tensions. Anthroposophy—as 
teaching, method, and culture—provides the frame; love of Christ, the motive; and the 
very real, historical situation of a Europe divided into three (Western, Central, and East-
ern) provides the problematic. 
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Whether it is Anthroposophy or love of Christ that one aspires to, Tomberg is very 
aware that it makes a difference where one stands. He writes: “It is true that, when con-
sistent in its inner principles with Rudolf Steiner’s spiritual science, meditation is always 
the same; yet the relationship of the person in question can vary, according to which 
cultural sphere one belongs to—the Eastern, Western, or Central European. For the dif-
ference of the soul attitude reaches right into the intimate realm of meditative life.” 

The first article, “The Gospel of John as a Way to Understanding the Spiritual Hi-
erarchies,” sounds the primary themes that will echo through all of Tomberg’s work: the 
reality and unity of divine, cosmic, and human history; the interrelationship of “empti-
ness” and “fullness”; the spiritual hierarchies; the centrality of Christ; the Johannine 
mission; and the transforming moral power of the Logos. 

Today, we experience the universe as “an immense void, in which certain spaces are 
filled.” But, in earlier times, interplanetary space was experienced as “full” with spiritual 
substance. The cosmos was a “plenitude surrounding the void of the Earth.” Matter, 
rather than the “stuff” of reality, was a “hole,” or “imprint,” in the fullness. As such, it 
was a sign and could be read. What was above was like that below. Then things changed. 
What was full, the cosmos, became empty; “The human soul was deserted by fullness, 
both outwardly and inwardly. She became surrounded by fields of emptiness, where the 
material and abstract confronted her as pale reality.” In other words, the human soul 
became the lonely source of light in an otherwise dark, meaningless world and lacked the 
power to fill it. 

Such was the desert in which John the Baptist, “the voice of one crying in the wilder-
ness,” proclaimed the coming of Christ, through whom the emptiness could be filled—
for “in him the fullness of the Godhead dwelt bodily.” Tomberg takes St. John’s Gospel 
as his guide. He shows how St. John teaches that the fullness is now open to human be-
ings once more. According to the principle, “the deeper the effect, the higher the cause,” 
the fullness; for Tomberg, this is the working together of the spiritual hierarchies and 
the Trinity, now made available to us through the incarnation of the Logos, in Christ, 
the Word “made flesh.” 

After the Baptism (the birth of the “I”), the Third Hierarchy, working through the 
signs or miracles, purifies the soul, or astral body, opening our cognitive faculty of Imagi-
nation. Then, in the “Farewell Discourses,” through the work of the Second Hierarchy, the 
Word becomes living, moral speech: Inspiration. Next, at Golgotha, living, moral speech, 
the power of Imagination and Inspiration, becomes Intuition through the work of the First Hi-
erarchy. The physical body is transformed. Finally, through the Resurrection, the power 
of the Godhead becomes manifest. Thus, for Tomberg, Christ is at the center of cosmic, 
human, and divine history and Anthroposophy, as way and substance, or content, is the 
path to revealing his activity. 

Tomberg’s remaining articles dealt either with specifically anthroposophic topics 
or with Anthroposophy in relation to various aspects of Eastern Christianity, Eastern 
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Europe, and Russia. Always aware of the difference between East, West, and Center 
(Central Europe), he wrote of, among other topics, meditation, occultism, Theosophy, 
and the metamorphosis of logic and thinking; of Christianity; of the evils of totali-
tarianism and materialism; and of the Russian soul and its unique understanding of 
suffering. The implicit theme is always how to make spiritual experience concrete and 
truly grounded in its place and time. 

The immense range and depth of his articles—and their sheer quantity, with at least 
two published every month during 1930 and 1931—made Tomberg known suddenly in 
anthroposophic circles. He became a visible “exponent” of Anthroposophy and, there-
fore, privy to the political infighting endemic to spiritual institutions and increasingly 
rampant at the time.

1932 marked a turning point. Otto Sepp, Tomberg’s first mentor, died, and Tomberg 
and Maria Belozvetovna decided to unite their destinies. Both, of course, were married. 
The Belozvetovs, however, had been estranged since at least 1928. On the other hand, for 
Elena Tomberg her husband’s decision was so unexpected and unwanted that she wrote 
about it to Marie Steiner, veiling her grief and shock in terms of the general confusion 
surrounding Sepp’s death. Marie Steiner heard her cry of despair. At this point, Tom-
berg, too, wrote to her about the situation:

Naturally, I will never abandon Elena Eduardovna Tomberg, and will never leave 
her without the assistance and attention she needs and has earned. I will take her 
with me to Berlin.... I know that you cannot receive this news with any but mixed 
feelings. Too many divorces and such have happened in our society. I understand 
that very well. But what should I do? I can say only one thing (and it is the truth): 
My conscience is absolutely clear. I know that I am acting correctly, that I cannot 
act otherwise than I am doing. Naturally, then, why conceal it? It would pain me 
deeply if you would condemn us. You are the only person in the world whose 
condemnation would be a great blow to me. If you were to condemn me, which 
I would quite understand and am ready to accept, nothing will change in our 
relationship to you and the work you are doing. We will remain your faithful 
coworkers.

True to his word, Tomberg did not abandon Elena Eduardovna. Until he left Estonia 
in autumn 1938, she lived with the new couple, received about a third of Tomberg’s mea-
ger income, and, when Alexis Tomberg was born, assumed the role of grandmother. In 
the eyes of the world, it must have appeared an odd arrangement that did little for Tom-
berg’s reputation. Rumors circulated. Marie Steiner felt betrayed: “I liked Herr Tomberg 
very much, and I trusted him.” Up to that point, she, who was the most powerful person 
in the society, had supported him. They had been very close. Indeed, in a sense, Tomberg 
had been her protégé. Increasingly, she would begin to turn against him—as she would 
against many others. For now, however, as Tomberg continued to report on his anthro-
posophic work in Estonia, their relationship seemed unchanged. From Tomberg’s side, it 
was a new beginning. He had found in Maria a life companion who not only shared his 
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deepest spiritual interests and strivings, but also was practical and gifted in innumerable 
ways. At the same time (September 25, 1932), he was elected the General Secretary of 
the Anthroposophical Society of Estonia. He intensified his lecturing activity, giving (for 
instance) a three-month course on Rudolf Steiner’s How to Know Higher Worlds.

Meanwhile Elena Eduardovna justifiably felt left out. Jealous, she made her unhap-
piness known. Somewhat naively, or idealistically, Tomberg had not reckoned with her 
dissent. He regarded the marriage, which, as far as is known, was unconsummated—she 
was nineteen years older than he—primarily as a social arrangement. That arrangement 
would continue. Nevertheless, she naturally felt deceived. She had dedicated her life to 
keeping house for her husband, and supporting him behind the scenes. Introverted, intel-
ligent, and warmhearted, she was much loved in the anthroposophic community. Maria, 
by contrast, was very different: aristocratic, artistic, an intellectual, and fluent in many 
languages. Above all, she and Tomberg loved each other very much. In love, they were 
always together. Members and friends in Tallinn, therefore, naturally felt that they had 
lost “their” Valentin. Then, when Nikolai Belozvetov and his new wife Anna von Stock-
mar came on an extended visit to work with the Tombergs in Talinn, rumors began to fly 
and complicate matters even more.

These were difficult years for Europe and for Anthroposophy. Since Rudolf Steiner’s 
death in 1925, two tendencies had struggled for dominance on the board of the General 
(or Universal) Anthroposophical Society, founded a year and a half earlier by Steiner 
himself. One tendency was expansive; it sought to develop Anthroposophy in a compre-
hensive, inclusive direction. The other was contractive and sought above all to protect 
Rudolf Steiner’s legacy. 

Almost immediately upon Steiner’s passing, the overwhelming sense of responsibil-
ity for what he had initiated—intensified by issues of power and personality— began 
to make it impossible for members of the board (the Vorstand) to work together and 
resolve their differences. The situation is far too complex to explain in any detail here; 
suffice it to say that the board, personally selected by Rudolf Steiner, consisted of 
five members: Marie Steiner, Albert Steffen, Günther Wachsmuth, Ita Wegman, and 
Elizabeth Vreede. By 1928, things had already deteriorated to the point that Wegman 
and Vreede were effectively marginalized and no longer attended meetings. Over the 
following years, until the expulsion of Wegman and Vreede (and others) in 1935, things 
simply got worse. 

Tomberg’s first relationship was with Marie Steiner; when it soured and died, his 
main support would come from Elizabeth Vreede. Consequently, as far as Dornach, the 
anthroposophic center, was concerned, he was on the “wrong” side. 

As this debacle unfolded and reached its climax, the greater European debacle also 
loomed on the historical horizon. It, too, would soon climax. Hitler acceded to power 
on January 30, 1933. Eleven days before, Tomberg had written to Marie Steiner to see 
if there was any way he could spend a year in Dornach, working where Rudolf Steiner 
himself had worked. He had also written to her a few months previously, saying he 
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hoped to come at Christmas and, mysteriously, that he had something very important 
to tell her. “You are the only person in the world to whom, quite often, I can say every-
thing.” What he had to say is unknown, but it probably concerned insights into both 
Anthroposophy and the European situation. To Anthroposophy, National Socialism 
meant more pressure and that it was time for the already beleaguered Vorstand to circle 
the wagons. Personal attacks on Rudolf Steiner and on the anthroposophic movements 
generally began almost immediately and, on February 16, Günther Wachsmuth wrote 
to Tomberg that, for many reasons, his wish to come to Dornach could not be accom-
modated. A few days later, Marie Steiner, still appearing warm and friendly, confirmed 
that a visit at that time would not be possible. Later, Albert Steffen, too, wrote. It be-
came clear that Tomberg’s work was not needed in Dornach. His place was to work on 
and from the periphery. With the birth of his son Alexis in August and with the ever-
strengthening Sophia-Christ–centered collaboration with his wife Maria, his spiritual 
work would take on new, multifaceted depth.

Most significant in November 1933, the first chapter of the “Anthroposophic Medi-
tations on the Old Testament” appeared and was circulated. The following chapters 
would appear over the next year-and-a-half, and the series would continue. As soon as 
the first appeared, however, a heated debate arose over the legitimacy of such a work. It 
cannot be said that Tomberg did not anticipate the furor; his original “Author’s Note,” 
addressed to the members of the Anthroposophical Society, makes this clear:

These “Anthroposophic Meditations on the Old Testament” are intended to 
represent the beginning of a series of ongoing publications to which the author 
knows he is committed. The purpose of such a regularly occurring series of 
publications is to meet the need, existing in wide circles of the Anthroposophi-
cal Society, for pure anthroposophic research. The content of the “meditations” did 
not come into being through intellectual speculation and the establishment of 
hypotheses, nor by merely collecting facts drawn from Rudolf Steiner’s lecture 
cycles, but through anthroposophic research.

The writer is not in the position to indicate all Rudolf Steiner’s cycles, books, 
and individual lectures on which he worked to achieve the results made public in 
the “meditations.” Suffice it to say, once and for all, that the writer owes Rudolf 
Steiner everything that was allowed to become insights for him. Everything that he 
has to say is rooted in the life work of Rudolf Steiner, to the extent that he was 
even led, through Rudolf Steiner, to new sources of insight from which he was 
allowed to draw. As the air that we inhale is difficult to separate from the air in 
the outer world, so it is difficult for the writer to draw a line between what he 
gained for himself and what Rudolf Steiner communicated. Anyone who knows 
anthroposophic literature will be able to distinguish between what is new and 
what has been given already. Others will have to be satisfied with the question 
of the truth of the contents of the “meditations,” irrespective of the matter of their 
origin. It is certainly also anthroposophically correct, when taking up facts and 
ideas, to ask first concerning their truth, rather than about the authority of the 
person conveying them. 
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It must also be said, right at the beginning, that the writer will in no way be 
drawn into any polemics. Letters with a polemical content will remain unan-
swered. He simply does not have the time to answer them. He has no reason to 
fear any criticism, however, for everything essential that has been able to be made 
public has already undergone the criticism that precisely the anthroposophic way 
of knowledge brings with it.

Finally, the writer must ask German readers’ indulgence with regard to the lan-
guage of the “meditations.” He is a foreigner, and his knowledge of the German 
language is incomplete. But he has made the effort to express himself as carefully 
as possible in order to attain at the very least clarity of expression.

With this foreword and the accompanying first chapter, Tomberg’s fate in the Anthro-
posophical Society was effectively sealed; the die was cast. It was only a matter of time 
before he could no longer work in any official capacity in the society. Though it was 
characteristic of him never to engage in contentious behavior, it was also characteristic 
never to allow himself to be moved from his purpose by it. No matter what was happen-
ing around him, he simply continued to do what he felt he had to do. 

That he anticipated difficulties is quite clear from the foreword. These were (and 
still are) “fighting words.” He states that he is “bound” to his task, with all that such 
a prophetic “call” implies and is, thereby, also publicly putting his “will” to the test. 
At the same time, he criticizes the society (and implicitly the Vorstand) by asserting that 
it lacks anthroposophic research, a need that he will meet. He then makes it clear that the 
content of his work is neither scholarly nor speculative, but original spiritual research. 
At the same time, he makes it clear that he has made Steiner’s work his own. He has, as 
it were, confirmed it for himself. This in itself is a disturbing claim when one considers 
both the level of inner work it implies and the fact that Steiner is usually held to be so 
far “above” anyone else that the best one can do is to follow the traces of his coattails. 
Tomberg says it is difficult for him to tell where Steiner ends and he begins. In other 
words, he is not writing “secondary” anthroposophic literature or explanatory com-
mentary on Rudolf Steiner; he is writing an “original” anthroposophic work and asks to 
be judged accordingly. That is why he is not interested in footnoting and acknowledg-
ing every debt, although he acknowledges gratefully that he owes everything to Rudolf 
Steiner’s “lifework” (itself an interesting choice of words); this suggests that, in addi-
tion to Steiner’s work, he means also the “person” and the earthly event that constituted 
Steiner’s life. As an “anthroposophic” work, then, the “meditations” arise according to 
the method and from the whole worldview and contents established by Steiner; but it is 
the author’s work and whatever it contains that should be judged above all on its own 
truthfulness. Finally, as if to forestall but, in effect, to arouse criticism, Tomberg states 
that he will not answer any criticism of a polemical nature.

For about sixteen years (in the scale of things, a relatively long time), he had worked 
intensively with Rudolf Steiner’s indications. Assiduously, even ferociously, and with 
great inner discipline and dedication, he had practiced seemingly successfully Rudolf Steiner’s 
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transformative exercises for the attainment of the higher states of consciousness known 
as Imagination, Inspiration, and Intuition. Deeply and widely read, passionately concerned 
with the world in all its aspects, he had sought to make the vast diversity that Steiner 
had brought into the world as spiritual science his own. The Early Articles show how deep, 
broad, and existential was his understanding of the path of spiritual scientific research 
and how seriously he took it as a path of initiation. 

Reading the Early Articles and the “meditations,” we become aware of the extent 
to which Tomberg was able to speak out of, and for, the whole of Anthroposophy. 
Anthroposophy was not just a “study” or a “hobby” or a “club” for him; it was his life—
his total and wholehearted commitment. It was truly an initiation, and he saw that the 
future of Anthroposophy would depend on others taking it up with the same dedication. 
Therefore, he stressed in his first chapter: “The highest initiates are here; they have stu-
dents through whom they can speak; there is even a deeper wisdom and higher discipline 
than what lies before us in the scripture we possess. Everyone who works hard enough and is 
found worthy can gain access to this wisdom and discipline.” And quoting Rudolf Steiner: “We can 
be certain that, if our striving for knowledge is sincere and worthy, initiation will find us 
whatever the circumstances.” 

Clearly, besides being gifted with a penetrating intelligence and a deep sense of the 
morality and wisdom of the heart, Tomberg was enormously gifted spiritually. But had 
he overreached himself? He was still very young—only in his thirty-third year. Was he 
ready to step forward as a teacher? Was he, in fact, doing so? Such were the questions 
raised by the opening chapter and introduction. If he was making such claims, even 
implicitly, was he simply being brash, idealistic, overzealous, and even arrogant (with the 
arrogance of youth)? Or was he justified? Readers of the “meditations” will have to make 
up their own minds. Certainly, no matter what else was at stake, it was a startling and 
courageous act to herald the world-historical, cosmic, and divine mission of the Jewish 
people as National Socialism brazenly strutted and consolidated its power and shame-
lessly instituted its lethal “final solution” of Anti-Semitism. 

The “series” of publications to which the author was committed, however, is not 
limited to the Old Testament. It was to continue and include both the New Testament 
and the Apocalypse: a major anthroposophic undertaking. In other words, Tomberg is 
proposing a program that, extending through lectures on the “etheric Christ” and the 
unpublished “Our Father Course,” will take ten years to fulfill—clearly, a significant 
project. It is not surprisingly then, as one begins to read the first chapter, when one 
realizes (and it must have been as clear then, as it is now, though the historical context 
is very different) that a new spiritual note is being sounded, one that seeks to deepen 
Christianity in a new way and to midwife a transfiguration of the world through our 
moral understanding of it. 

 Scripture, Tomberg begins, provides us with the evidence—or “facts”—of the 
divine spiritual worlds’ ongoing and mutually transformative interaction or conversa-
tion with humanity and the Earth. As such, it constitutes a continuation of the ancient 
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Mysteries, through whose suprasensory revelations human culture and civilization have 
always evolved and “whose methods alter with every epoch but persist in an unbroken 
line to the present day.” 

The method for Tomberg is the one outlined by Rudolf Steiner and called anthro-
posophic spiritual science. This science is not a body of knowledge or information, but 
living human experience, a way of knowing, that leads to moral action in the world. Just as 
human experience, the unified human field, consists of body, soul, and spirit, so spiritual 
science—or “occultism”—likewise consists of a unity made up of three realms, tradi-
tionally called the eugenic, the hygienic, and the mechanical. The eugenic path is that 
which harmonizes the relations between humanity as a whole and the spiritual world; 
the hygienic path does the same for the individual human organism; while the mechani-
cal regulates “nature” so that it harmonizes with true human destiny. The three paths 
are unfolded for us in the three great spiritual documents of our time: the Hebrew 
Scriptures, the New Testament, and the Apocalypse. The Hebrew Scriptures teach the 
esotericism of the “holy birth”; the Gospels teach the esotericism of healing humanity 
of its sickness; and the Apocalypse unveils the esoteric consequences of this healing of 
humanity for nature and the cosmos. In other words, Tomberg assumes a vast and dual 
task: on the one hand, to reveal the deepest, esoteric meaning of the Old and New Testa-
ments and, in this sense, to contribute to a renewal of Christianity; on the other, to place 
Christianity—the love of Christ and Sophia—at the heart of Anthroposophy. Thus, the 
aim of the “meditations” is nothing other than to place Anthroposophy at the service of 
the Christ: to serve Christ and Sophia out of Anthroposophy. 

It is impossible in the compass of an introduction to recount the depth and riches 
that flowed through Tomberg during this period. Readers will have to study for them-
selves these “meditations” as they continued to flow unabated during some of the most 
painful years of human history—years that placed their author continuously under the 
greatest personal and historical pressure. The “meditations” are not the fruit of an ivory 
tower existence but arise from a spiritual necessity during extraordinary times. Indeed, 
it is difficult to imagine the inner strength of spiritual purpose required for such a task. 
Nevertheless, the context, however moving, is incidental. Readers will have to decide for 
themselves as to the value of Tomberg’s work, through the work they themselves do in 
coming to terms with it. Certainly, there are great riches here that demand repeated and 
meditative reading. The themes are vast and huge and concern nothing less than our hu-
man past, present, and future. At the same time, this vastness is always brought down to 
concrete, individual moral and spiritual experience. 

In the anthroposophic world of that time, attitudes toward the “meditations” 
differed, and opinion was divided. There was opposition, suspicion, slander, and 
resistance; but also a growing circle of new friends. Chief among these was Eliza-
beth Vreede, the embattled Vorstand member of whom Rudolf Steiner said she under-
stood him better than anyone else. She would become a close spiritual companion 
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for Valentin Tomberg. Receiving the first chapter, she engaged Tomberg honestly 
and frankly, writing that, though she found his language overly rigid and conceptual 
for her taste—and had other criticisms—she could nevertheless recognize that what 
he was saying arose from authentic spiritual experiences. Tomberg responded with 
gratitude, saying how much he appreciated her friendly objectivity, out of which free 
and open discussion might f low. As for his language, he had had to choose between 
two “evils”: whether to be classified an “intellectual” or a “fantasist.” He consciously 
chose the former, believing it the only one that had a chance of being heard in the 
Anthroposophical Society.

The society was suffering extreme divisions. As Tomberg continued serenely to is-
sue chapters of his “meditations,” increasing internal and external pressures were in the 
process of splitting the society apart. Ita Wegman and Elizabeth Vreede had already 
been effectively excluded from the governing Vorstand; that exclusion would become of-
ficial with their “expulsion” in 1935. Preceding this, a year earlier, a movement had be-
gun to create Free Anthroposophical Groups. With the expulsive Memorandum of spring 
1935, such groups would gain strength under the coordination of Elizabeth Vreede. 
Many national societies and prominent anthroposophists would participate. Tomberg, 
naturally, was among them. Attacked personally, his work defamed, he resigned as the 
general secretary of the Estonian Society and as “class reader” and ended his group 
work. His focus now became twofold: his own spiritual research and his growing and 
close collaboration with Elizabeth Vreede. As he concluded his Old Testament “medita-
tions” and began on the New Testament, on November 1, 1935, the Anthroposophical 
Society was banned in Germany. It was a seismic symptom whose ominous aftershocks 
reached from East to West. 

But life went on. For a moment, up to the outbreak of World War II, the Free 
Anthroposophical Groups, acting independently of Dornach, seemed to promise a new 
possibility and new life, both for inner spiritual work and for collaboration and com-
munity. The Free Anthroposophical Groups arose first in Germany and continued to 
build on Rudolf Steiner’s own establishment of a “second” free society for young people 
in the 1920s. In July 1934, groups in Holland, England, and Germany gathered to form 
a “union,” with the blessing and support of Elizabeth Vreede (at that time still on the 
Vorstand). Free groups in other nations would join them. In this new milieu, Tomberg 
continued to make new friends—Elizabeth Vreede above all, who recognized in him 
someone who was both a new significant figure in Anthroposophy and personally sympa-
thetic. She organized lectures for him, in a way becoming his “sponsor,” and distributed 
his “meditations” from her home in Arlesheim, where he was received as a guest and a 
collaborator. Through her, Tomberg came to know many of the leading independent an-
throposophists of the time. And, as awareness of the “meditations” began to spread more 
widely, he met other “karmically” significant figures such as Stefan Lubienski (affiliated 
with the Dutch Free Anthroposophical Group) and, above all, Ernst von Hippel, a jurist, 
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with whom he was clearly linked by destiny and who became, with Belozvetov, one of his 
two closest friends: a soul brother. 

Von Hippel, an early opponent of Nazism, was a student of Rudolf Steiner and a 
member of the Christian Community, though not of the Anthroposophical Society. Af-
ter the war he, too, would become a Catholic. He had discovered the “meditations” and 
wrote to Tomberg to express his appreciation, inviting him to visit him in Königsburg 
and enclosing a copy of his own book of 1935 on the subject of humanity and com-
munity. Deeply religious, von Hippel was a stalwart advocate of a universal spiritual 
perspective on law and morality. A lover of Christ and the truth, he opposed materialism 
in all its forms. Tomberg and von Hippel met the following year (1936) in Talinn. In his 
letter of thanks, Tomberg, now working on his New Testament “meditations,” spoke of 

“a warm and bright feeling of friendship and an unshakeable conviction of being united 
and remaining united on all the ways of destiny.”

Despite traumatic historical conditions, these were fruitful years. Tomberg’s friend-
ships with Ernst von Hippel and Elizabeth Vreede continued to deepen. Under Vreede’s 
patronage, in 1937 and 1938, Tomberg lectured in Free Anthroposophical Groups in 
Holland, England, Germany, and Switzerland. He gave courses on “Inner Development” 
and on “The Spiritual Hierarchies” and began intensive spiritual research (unpublished) 
into the chakras. He also prepared for publication the first part of a study of Rudolf 
Steiner’s “Foundation Stone Meditation.” In his foreword (Christmas 1936), Tomberg 
writes that, for eleven years, he has “not only regarded it as the foundation stone of all 
anthroposophic study, but has also endeavored to make it the foundation of all his writ-
ten or spoken work. In whatever task he has had to perform, he has taken the Founda-
tion Stone as his guide.” That this was not just a passing obligation is made clear by the 
publication of a second part in 1937, and a third, concluding part in 1939—this despite 
his resignation from the General Anthroposophical Society in 1938. His growing friend-
ship with English Free Anthroposophists such as George Adams meant that his work 
began to appear in England in English translation, with Elizabeth Vreede writing the 
introduction of the Old Testament Studies and Adams introducing the work on “The 
Foundation Stone.” Meanwhile, of course, his New Testament “meditations” continued 
to appear.

In late fall of 1938, Tomberg left Estonia for Holland, where in 1939 he took 
over the direction of the Estonian Consulate in Amsterdam. There he continued his 
work, but now, significantly, in a “Western” context. He completed his New Testament 
chapters and began his “meditations” on the Apocalypse. Meanwhile, he continued his 
anthroposophic lecturing and teaching activity, including the fascinating and important 
lecture cycle (at the turn of the years 1938–1939) on “The Four Sacrifices of Christ and 
the Appearance of Christ in the Etheric” (See the appendix in this volume). Tomberg 
was, in fact, one of the first anthroposophists to take up Christ’s reappearance in the 
etheric, this most precious fruit of Rudolf Steiner’s spiritual research. Although Tomberg 
had alluded to Christ’s etheric return previously in two (1931) articles reprinted in Early 
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Articles (“The Deepening of Conscience, which results in Etheric Vision” and “Suffering 
as a Preparation for Etheric Vision”), in this lecture course, he went into it in great detail. 
Interestingly, two pages of the typescript from lecture six entered circulation with the 
heading “From a lecture by Rudolf Steiner, Stockholm, 1911.” As such, until the mistake 
was realized, people quoted from them as if they were by Steiner himself.

On September 1, German troops crossed into Poland, and German planes began bombing 
Polish cities. On September 3, England and France declared war. As Holland remained 
neutral, Tomberg lectured tirelessly on Hitler, National Socialism, and evil, trying to 
awaken his listeners to a heightened consciousness that could combat the evils arising 
from the unconscious. At the same time, he strove to deepen the spiritual understanding 
of the realities he felt most important. 

On May 10, 1940, Germany invaded Holland (the evening before, Tomberg gave 
his last public lecture, “The Human Being as Trinity”). By May 14, the resistance had 
ended. Ten days later, on May 24, Zeylmans von Emmichoven dissolved the Dutch An-
throposophical Society and burned the records. The same was done for the Free Groups. 
It was in those days, too, that Valentin Tomberg and Zeylmans von Emmichoven had a 
fateful conversation. The result was that Valentin Tomberg, asked by Zeylmans not to 
work with the Dutch groups, terminated his formal association with Anthroposophy. 
No one knows exactly what the point of dissension was. One rumor suggests that Tom-
berg’s circle had been discussing various people’s previous incarnations, including those 
of Tomberg and Zeylmans von Emmichoven. But there is no evidence for this. Indeed, 
there is no evidence that Tomberg ever went beyond Steiner in speaking of historical 
incarnations. Another idea places blame on the themes of Tomberg’s lectures to the Free 
Groups—perhaps his increasing focus on Christ and Sophia, but more likely his occult 
analyses of Hitler and National Socialism. For Tomberg, Hitler was satanic, one of the 
seven stages of the manifestation of the Antichrist. For his part, Zeylmans mistrusted 

“independent esotericism that went beyond Steiner.” He felt it was important for Hol-
land, at that moment, to stay close to Steiner’s own work. For Tomberg, Steiner’s work 
was, above all, increasingly a bridge to experiencing Christ, Michael, Sophia, and all the 
angels. Whatever the cause, the die, again, was cast. 

He continued with his work, nonetheless. With a small group, he deepened his bib-
lical, Christological, and Sophiological research, as well as his prayer and meditation 
practices. In Christmas 1940, he gave the “Our Mother” prayer: 

Our Mother, 
You who are in the darkness of the underworld,
May the holiness of your name shine a light anew on our remembering,
May the breath of the awakening of your kingdom warm all homeless wanderers,
May the resurrection of your will enliven eternal faith unto the depths of matter. 
Receive today the living remembrance of you from human hearts,
Who pray you to forgive the sin of forgetting you,
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And are ready to fight against the temptation in the world 
That has led you to existence in darkness,
That through the deed of the Son, the immeasurable pain of the Father be stilled 
In the liberation of all beings from the misfortune of your withdrawal.
For yours are the homeland, the generosity, and the mercy
For all and everything in the Circle of All. Amen.

Sometime in May or June 1940, he began what would be a three-year course with about 
ten people on The Lord’s Prayer, studied in connection with the Old and New Testa-
ments and brought into focus with the union of Christ and Sophia and the Persons of 
the Trinity. This was a different kind of work. Intimate, prayerful, meditative, it was in-
tended to create a Christic stream to counter Hitler’s satanic counter-stream. Through-
out the war years, this little group would deepen its Christian esoteric path, beginning 
in the mornings with meditation (especially Steiner’s so-called supplementary exercises) 
and ending in the evenings with prayer. At the center of this work lay the idea of “com-
munion”: our daily bread. 

Thus it became clear to Tomberg—especially in the face of the evil shamelessly 
visible in the increasingly vicious persecution of the Jews—that to realize a complete 
path required a liturgical community that, orienting Earth toward Heaven, could embody 
Heaven on Earth. For him this became a heart’s need that would lead him mysteriously 
to the Catholic Church. 

He had always loved, and for many years intensively studied, the Russian Ortho-
dox liturgy, he turned first to Orthodoxy, to Father Dionysii, the priest of the Russian 
Orthodox Church in Amsterdam who had often spoken against National Socialism in 
his congregation. There was much they could agree on; there was a meeting of hearts 
on many things. But when Father Dionysii learned that Tomberg’s philosophy included 
reincarnation, he drew the line; he would not give him the sacraments. 

Tomberg turned next to the Christian Community, with which his two “best” friends, 
Ernst von Hippel and Nikolai Belozvetov, were connected and which, since 1936, had 
been under strict surveillance by the Nazis, knowing that, with the dissolution of the 
Anthroposophical Society in Germany, many members would seek refuge and a place to 
gather. Tomberg had long wanted to meet Emil Bock, who had taken over the leadership 
of the Church after the death of Friedrich Rittelmeyer in 1938. In February 1942, Bock 
returned to Stuttgart after eight months imprisonment (“protective custody”). Because 
Belozvetov lived in Stuttgart, he could set up a meeting and accompany Tomberg. Von 
Hippel was also present at one meeting. Again, we do not know exactly what passed; 
nothing was written down. Certainly, the question of religious renewal was discussed, 
especially what would be done after the defeat of Germany, when the ban on the Christian 
Community would be lifted. Liturgical questions, too, must have been addressed. Tomberg 
evidently made a plea for the inclusion of the Mary-Sophia being. Bock apparently would 
have nothing of it: “We have Michael. That suffices! We do not need Mary-Sophia.” 
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For Tomberg, Mary-Sophia was the foundation of any authentic religious, spiritual 
striving and alone ensured that any gnosis—even Michaelic gnosis—was complete and 
not one-sided. Emil Bock, however, would not be swayed. Although interested in, and 
even devoted to, the Mary being, “Sophia,” in Tomberg’s sense, meant little to Bock. The 
upshot was clear. The Christian Community did not “need” Valentin Tomberg. 

In fall 1942, Tomberg inwardly “entered” the Catholic Church. He made a formal 
but, as far as one can ascertain, still only inward commitment at the Church of Mary 
Magdalene in Amsterdam. It was unexpected. His closest friends, Belozvetov and von 
Hippel were surprised, but they understood. They knew their friend. But they also under-
stood that such a move would shock many anthroposophists. Anthroposophists, for the 
most part, felt that organized religions (churches in general and the Catholic Church in 
particular) were regressive forces, belonging to a previous age and state of consciousness. 
Rudolf Steiner himself had often, though by no means always, spoken to that effect. 

Here it must be noted that Tomberg at this point was not “leaving” Anthroposophy; 
he was only “joining” the Church. When and how and to what extent he actually “left” 
Anthroposophy remains an open question. Certainly, he abandoned the more “Aristote-
lian,” spiritual scientific mode of research and expression and turned to a life of intuition 
and prayer and a more “Platonic,” mystical, imagistic, and poetic form of communica-
tion. Equally unknown is how and to what extent his relationship with Rudolf Steiner 
changed. For the moment, these things must remain mysteries. According to Charles 
Lawrie, sometime in the 1950s in London, the Russian anthroposophist Eugenia Gur-
witsch asked Tomberg, “Why did you become a Catholic?” He replied very simply, “Ru-
dolf Steiner wanted me to.” Who knows whether this is true, and if it is, what it means. 
At the very least, it seems to imply that Tomberg retained a connection with the individu-
ality of Rudolf Steiner. Though certainly critical of anthroposophists in his Meditations 
on the Tarot, Tomberg speaks highly of Steiner in his last work, Lazarus Come Forth, where, 
writing of the angelic hierarchies, he states: “The teaching on the heavenly hierarchies 
was renewed in the first quarter of this century through the lifework of the great Austrian 
seer and thinker Rudolf Steiner. The depth and profundity of Steiner’s contribution to 
a new understanding of the spiritual hierarchies is such that this theme cannot be taken 
up today without taking into account of his remarkable accomplishment.” He goes on to 
call Rudolf Steiner’s achievement incomparable—“a cathedral (on the level of thought) 
to the celestial hierarchies”—and unique in human spiritual history. 

High praise, indeed, but it should not, of course, be taken to imply that little had 
changed; everything was changed. Tomberg experienced an inner evolution, one so great 
that, as he put it, it divided his life in two, making his earlier “anthroposophic” life seem 
like a previous incarnation. He had gone from being a spiritual scientist to becoming 
a “mystic.” His path changed from meditation to prayer. Yet he remained an “occultist,” 
or esotericist. In this sense, he did not change; his life, from the earliest manifestations 
available to us, is clearly continuous. As late as 1952, he wrote a manuscript (unpublished) 
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titled “Mars and Buddha,” which by its title appears still clearly within some kind of an 
anthroposophic frame.

The move toward Catholicism was not expected—yet neither was it unexpected. In 
his “Our Father Course,” Tomberg had already revealed that his spiritual scientific re-
search was leading him to view Catholicism in a different light. Previously, in the Early 
Articles, he had been critical. He had written of how Eastern Christianity was an inner 
communion with the living Christ that left Christians free to think as they would. In the 
East, there was no “infallible” teaching; the individual was left free. The love of Christ 
was all. But in the West, according to Tomberg’s view at that time, Christianity had 
taken on a more dogmatic, authoritarian form. Now, however, as he ended his “Our Fa-
ther Course,” he began to see things differently. He spoke of the tasks of the two streams, 
Petrine and Johannine, exoteric and esoteric, one caring for the sheep and the other wait-
ing, both stemming from a single founder—Christ—and each with its own tasks. 

On a more personal level, when the Waldorf schools were forbidden in Holland in 
1941, the Tombergs sent their son Alexis to a parochial school, which led to his entering 
the Catholic Church—the Dominican church of St. Thomas Aquinas—in May 1943. 

Reading this, one might think that life in Holland was passable. But life in occupied 
Holland was almost impossible for the Tombergs. They struggled simply to exist. In 
November 1943, Ernst von Hippel, who was academically well placed, suggested Tom-
berg come to Germany to pursue a doctorate in law at Cologne University. The Hippels 
were fortunate to have a big house. Tomberg chose a dissertation topic, “Degeneration 
and Regeneration in Jurisprudence,” which he hoped would lead to further work on the 
moral foundations of law. In February 1944, he moved to Germany, and, as the bombs 
dropped, registered as a law student at the University of Cologne. He got a job as an 
assistant at the Institute of International Law, and by November, as bombs continued 
to drop, he had completed his dissertation. In March of the following year the Allies 
took Cologne, which, on June 21, 1945, was given over to the British to supervise. In July, 
Tomberg began to work as an interpreter in the Cologne-Ossendorf Camp for Displaced 
Persons. It was there, through the kind offices of an unknown (perhaps Polish) Catholic 
priest, that Valentin Tomberg formally entered the Catholic Church. Here again there 
are mysteries. Both Valentin and Maria Tomberg had been married before. It is unknown 
whether these previous marriages were annulled (by “external forum”) or whether—as 
seems more likely given the circumstances—the priest determined, after confession and 
conversation that, according to the dictates of the “internal forum” of consciousness, 
they had remarried with a clear conscience. 

At the end of that year (1945), the Tombergs moved to Mülheim, about thirty 
miles north of Cologne. It was a new life in a new world, though many things remained 
the same. Tomberg continued to teach, study, write, and conduct esoteric research. His 
dissertation was published in the fall of 1946. Early in 1947, his second work of juris-
prudence, The Foundations of International Law as Human Rights appeared. Meanwhile, reflect-
ing his inner life, he wrote (still unpublished) texts on “Inner Work,” “Work on the Way 
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to the Jordan” (both 1946) and, significantly on “Sophia-Maria” (1947). 
For the purposes of this book, the rest of his life must remain unexamined. 

Briefly stated: In 1948, the Tombergs moved to England, where Valentin Tomberg would 
work in the monitoring service of the BBC. Life would then assume an unaccustomed 
regularity and stability. Family life, professional life, inner work and esoteric research 
all flowered, despite failing health and various crises. Prayer and some smaller projects 
seem to have occupied him then until, in 1958, he began work on a manuscript on the 
Tarot. By 1965, he had completed Meditations on the Tarot: A Journey into Christian Hermeticism, 
his great work—or rather, his second great work if we rightfully count these “meditations” 
as his first great work. Finally, between 1967 and 1970, he wrote the texts contained in 
Lazarus Come Forth. On the morning of February 24, 1973, while on holiday, he died of a 
stroke on the Island of Majorca.

In her Introduction to the first English translation (1939) of Anthroposophical Meditations on the 
Old Testament, Elizabeth Vreede wrote:

Valentin Tomberg’s Studies of the Old Testament, intended primarily for members of 
the Anthroposophical Society and other readers well enough acquainted with 
modern spiritual science as given in the fundamental writings of Rudolf Steiner, 
represent the beginning of an extended work. They are the first of a number of 
serial publications which the Estonian author has been issuing for several years 
past—written and duplicated originally in the German language. The twelve 
studies on the Old Testament, begun in autumn 1933, were followed by another 
series of twelve on the New Testament. In their original form, these works are 
already known and valued by students in many countries. It is therefore greatly 
to be welcomed that the Anthroposophical Society in Great Britain has under-
taken to make them more widely accessible by issuing this English version. The 
anthroposophical movement has produced many valuable works upon scientific, 
social and educational subjects, and we may hope that these “Anthroposophical 
Studies,” entering as they do into sublime realms of ethical and religious life, will 
also be met with due appreciation.

It should go without saying, and the author himself has made it clear, that 
such communications as are here contained do not absolve the reader from the 
responsibility of exercising his free judgment—submitting them to the test of 
independent thought and meditation and experience—even as Rudolf Steiner 
required us to do with his own teaching upon spiritual science.

Those of us who often heard Rudolf Steiner’s lectures and made a practice of 
thus examining and testing what he said, by and by became so convinced of the 
essential truth of his communications that we were able to receive his further 
statements always with open mind and heart, without embarrassment. Even when 
things he said seemed very strange at first, we knew from past experience that the 
initial strangeness would presently be transformed into real understanding and 
recognition. Therefore in spite of all the limitations of his listeners and pupils, 
there always was about Rudolf Steiner that atmosphere of trust and confidence in 
which spiritual truths can ripen and find due expression.
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For these “Anthroposophical Studies,” such an atmosphere must, of course, 
first be created, and this can happen only gradually, by dint of open-minded 
study and examination, and at the same time by our refraining from over-hasty 
judgment or premature conclusions. Readers will do well to apply to them the 
methodic principle we also learned from Rudolf Steiner: that the truths of oc-
cultism must sustain each other, for in this sense alone can occult statements be 

“proved.” The very fact that these studies—as the author pointed out in his pref-
ace to the original (1933) edition—are founded on the Anthroposophy of Rudolf 
Steiner, will make it easier for the reader, from the basic truths already known 
to him, to understand and weigh whatever in these pages reaches out beyond Dr. 
Steiner’s teaching.

If then these studies of the Old Testament—to be followed, we may hope, by 
those of the New Testament also—are taken in this way with open mind and 
independent judgment, the reader will surely find in this “searching of hearts” a 
still greater enrichment, to add to the many deeply spiritual and sublime reflec-
tions that are here contained.

Finally, a few words concerning the title and subtitle. Originally, the works in this 
volume appeared simply as “Anthroposophische Betrachtungen...,” which was translated as “An-
throposophical Studies.” Betrachtungen, however, are not “studies” in any academic sense; 
there is a perfectly good German word, Studien, that means studies. Literally, a “Betrachtung” 
means a “view, inspection, or examination”; figuratively it implies “reflection or consid-
eration.” However, qualified as “besinnliche” or “nachdenkliche”—or, for instance, “Anthroposo-
phische”—it means “contemplation or meditation.” 

Thus, these are “Anthroposophic Meditations” or contemplations. They are the fruit of 
spiritual work; they grow out of spiritual research and are in some sense “Spiritual Sci-
entific Research Papers.” They represent spiritual scientific meditative research. Tomberg 
calls them “Anthroposophic,” not because they are anthroposophic in content—though 
they are that—but because the fruit of “spiritual scientific” meditative activity is prac-
ticed according to the anthroposophical or spiritual scientific method. 

We have chosen the overall title Christ and Sophia to encompass Tomberg’s whole An-
throposophic-Christological endeavor. For Tomberg, these two spiritual beings under-
lie and determine his entire creative work, as indeed they do the whole of creation itself. 
In a way, Tomberg’s universe is quite simple. It reflects the mutual interdependency and 
simultaneous coexistence in eternity and time of four elements that seek to become 
one through human beings: the Godhead, the Trinity, the nine angelic hierarchies, and 
the divine holy being, Sophia, she who unites all through knowledge and participation 
in all. Sophia, the ground of knowing and of the union of all with all, is thus also the 
servant of all.

Christ and Sophia run throughout the “meditations.” No “abstract concept or mere-
ly pious mystical state,” she is an actual transcendent being, acting in the cosmos as an 
Archangel and communicating “Unity”—the Unity of the Trinity, of the Cosmos, of 
Humanity with All. It is she, close relative of the Holy Spirit and Grace, who gives mean-
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ing to cognition, for she is true wisdom, Cosmic Intelligence, the “plan of the Temple.” 
Everywhere in Tomberg’s work, she who is the servant of all is above all the servant of 
the Master, Christ. 

For Tomberg, Sophia is indissolubly united with Christ. Drawing on his Russian 
heritage, he recognized this very early. Writing in 1930 (“The Metamorphosis of Think-
ing”) about the moral unity of humanity and human history through Christ—“Christ is 
the meaning of the Earth”—he adds:

A remarkable figure lives in Eastern Christian thought. She is Mary, the Mother 
God, who is also Sophia, the Holy Wisdom. This figure is also the “Church,” the 
principle of the community of all humanity, and thereby of the same essence with 
Christ. She is the principle of community (ecclesia), She is that which unifies Beings.

According to Pavel Florensky, Sophia’s motto is Omnia conjugo: I unite all. Christ, too, 
unites all. They are inseparable.

In another article (1931), Tomberg extends his vision of Sophia. Writing of Eastern 
Christianity he calls her the “soul” of the human community (the “Church”) as Christ 
is its “spirit:”

The outer “Church” is only the body, in and above which live both a soul and a 
spirit...This body is fragile and imperfect.... But in this body its soul lives and 
its spirit works. Sophia is the soul of the Church... And Christ is the spirit of 
the Church. As the soul of the Church, Sophia also belongs to Christ. She is the 
breath who goes out from the being of Christ and is directly received by souls. 
She is the effective radiance of Christ, the aura of his Being.

For Tomberg, Christ and Sophia are members of a single being—whose third member is 
humanity, the visible community, suffering and dying. It is the story of this being—the 
story of our evolving cosmos—that he meditates in this book through the revelations 
given to us in scripture. 

Something must still be added in conclusion. For Tomberg, as an anthroposophist, 
Sophia—as Cosmic Intelligence and ultimately, therefore, the source of our cognitions—
is closely connected with the Archangel Michael. The Archangel Michael for Rudolf 
Steiner and for anthroposophists is at once the regent (or ruler) of our age, the Guard-
ian of the Threshold who mediates Cosmic Intelligence to humanity, and the founder 
of a cosmic spiritual school, whose earthly reflection Anthroposophy seeks to be. In the 
first lecture (“The new Michael Community”) in Inner Development, Tomberg shows the 
intimate interrelationship among Michael, Sophia, and Christ. He speaks of Platonists 
and Aristotelians coming together to form a new “spiritual knighthood” under the name 
Michael-Sophia in nomine Christi:

The men and women of Sophia, of revelation, will walk the path together with the 
men and women of knowledge: the Platonists will stand guard with the Aristote-
lians at the threshold of the spiritual world. They will have to guard the secrets 
of the spiritual world. In this community, guardianship will involve neither keep-
ing silent nor revealing everything. Instead, it will mean that a living rampart or 
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wall will be erected—consisting of steadfast human forms, who will stand as a 
vertical connecting link between the spiritual and physical worlds. On the one 
side they will open the gates to the authorized; on the other they will close them 
to the unauthorized. This community of knights—this future community of 
knights of the threshold—will be fully realized only in the sixth [next] epoch. 
This community was begun through Rudolf Steiner, through the founding of 
the anthroposophic movement, through the revelation of the mission of Michael 
and through the misfortune, which we later experienced. We are summoned by 
the voice of Rudolf Steiner; we are tested by the misfortune now (1938) coming 
to us.

What we must awaken in the depths of our souls is earnestness concerning the 
spiritual and outer worlds, and fidelity to the spirit, each according to his or her posi-
tion in life. We can conduct ourselves in every way, in speech and action, accord-
ing to the demands of everyday life. But let us keep one province free from com-
promise; let us remain true to the spirit, independent of all teachings and teachers, of 
all organizations in the world. Let us remain faithful to the inner voice of truth and conscience. 
Then we will be in the school that is preparing for the future Michael Commu-
nity: the community that will bear the motto: Michael-Sophia in nomine Christi.
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