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    To read this book is to enter a world where every leaf, mineral, and star seems to carry a living script, as if creation itself presses toward speech and the human heart struggles to learn the alphabet of its Maker, hearing in the patterns of nature the drama of contraries, the ache of yearning, and the promise that wisdom resides not in the laboratory alone nor in the cloister apart, but in the charged interval where attention, humility, and courage meet, and where the soul risks itself to decipher signs that beckon toward freedom even as they conceal their source in depth and fire.

The Signature of All Things stands among the central works of Jakob Böhme, the German Christian mystic and theosopher born in 1575 and deceased in 1624. A shoemaker in Görlitz who became a writer of striking originality, Böhme composed this treatise in the early 1620s. Its English title translates the Latin Signatura Rerum, reflecting a preoccupation with how the world bears marks that reveal inward qualities. Circulating in manuscripts during his lifetime and printed more widely after his death, the work presents a daring attempt to read nature as a divine text without collapsing reverence into credulity or inquiry into mere system.

Within Böhme’s corpus, The Signature of All Things occupies a mature phase that gathers impulses from Scripture, Renaissance natural philosophy, and devotional practice into a distinctive vision. He writes out of Lutheran piety yet reaches beyond confessional boundaries, conversant with Paracelsian ideas about correspondences and cures, and alert to alchemical imagery as a language of transformation. The book neither abandons the world to mechanism nor the soul to abstraction; rather, it seeks an account in which the life of God, the motions of nature, and the travail of the human person belong to one continuous, though veiled, drama.

At the center lies a premise at once simple and inexhaustible: things carry signatures. Böhme contends that appearances are not accidents but signs of inward qualities, and that discerning them involves an ethical and spiritual schooling as much as an intellectual method. The text moves from reflections on the origins of nature to the human predicament, showing how knowledge arises amid opposition, how desire divides and unites, and how attention to the world’s forms may become a path to wisdom. It proposes no shortcut, offering instead a disciplined attentiveness that treats creation as meaningful without sentimentality.

Readers encounter a prose both ardent and austere. Böhme’s imagery is elemental—fire and light, bitterness and sweetness, birth and contraction—yet his syntax can swell with urgency, as though thought must forge new vessels for what presses upon it. He coins terms, bends ordinary words, and risks metaphor to compass realities that elude plain definition. The result is a visionary rhetoric that tests patience yet rewards perseverance, a language that refuses to separate nature from spirit or insight from struggle, and a cadence that makes philosophy feel like an unfolding drama rather than a set of conclusions.

The book’s path to classic status is inseparable from the controversy surrounding its author. Böhme’s early writings drew suspicion from local clergy, and his works circulated cautiously among friends and patrons. Yet the manuscripts traveled, and posthumous editions secured a broader readership. In the eighteenth century, English translations—most notably by William Law—brought Böhme to new audiences, shaping conversations about inward religion and spiritual perception. Across confessional and national lines, readers felt that here was an attempt to think devotionally without anti-intellectualism and metaphysically without detachment from lived experience.

Influence followed. German Romantic writers and philosophers found in Böhme a daring cosmology that honored both freedom and nature’s depth; figures such as Novalis and Schelling engaged his ideas, while Hegel situated him as a pivotal voice within the history of philosophy. In the English tradition, Böhme’s thought reached poets and critics, including those who encountered him through William Law, and his vision resonated with strands that would inform William Blake and Samuel Taylor Coleridge. Later theosophical and pietist currents likewise drew upon his work, confirming a cross-century, cross-disciplinary legacy unusual for a self-taught artisan.

The Signature of All Things endures because it treats knowledge as conversion—attention transformed into responsibility. Its themes are perennial: the relation of language to reality, the struggle between contrary forces within the self and the world, the possibility of discerning meaning in nature without reducing nature to mere symbol. Böhme’s integration of spiritual aspiration with close observation helped cultivate a lineage in which theology, poetics, and natural philosophy converse rather than compete. The book’s imaginative power refuses to fade; even when the vocabulary feels remote, the urgency of its questions remains startlingly near.

Approaching the work requires a certain tact. It is not a manual of medicine, though it inherits motifs from the doctrine of signatures; not a scientific treatise, though it attends to phenomena; not simply a devotional book, though it invites prayerful reading. Böhme’s pages often argue by image, letting patterns accumulate rather than delivering demonstration by syllogism. A helpful posture is to read slowly, tracing how a metaphor gathers consequence across chapters and how one polarity ramifies into a vision of ethical life. In this way the book trains rather than informs, and the training is its most lasting instruction.

The historical setting intensifies its resonance. Böhme wrote in the unsettled decades of early seventeenth-century Europe, amid religious tensions in the wake of the Reformation and on the threshold of the Thirty Years’ War. In Silesia and beyond, debates about authority and conscience, scripture and reason, piety and learning, animated public life. Natural philosophy was shifting, yet older symbolic habits had not vanished. The Signature of All Things inhabits this crossroads, neither retreating into nostalgia nor rushing into novelty, but seeking a grammar adequate to a creation experienced as conflict and mercy, concealment and revealing.

Böhme’s treatment of signatures draws on a broader Renaissance intuition that forms bear meaning, yet he presses that intuition into a spiritual key. Rather than turning likenesses into recipes, he asks how the world’s analogies might educate desire and sharpen conscience. The book therefore reframes an inherited motif, presenting it as a schooling of perception and a summons to humility. If plants and stones reflect inner natures, the reader, too, must become readable—purified of vanity and haste—so that knowledge will be more than possession and interpretation will be more than cleverness. The discipline is as demanding as it is generous.

For contemporary readers, the book speaks to ecological attention, to the ethics of knowing, and to the hunger for a more integrated vision of reality. Its insistence that meaning is both given and sought, that creation is neither mute nor merely exploitable, offers a rebuke to cynicism and a resource against credulity. Artists, philosophers, theologians, and seekers still find in these pages an invitation to patience and wonder. The Signature of All Things remains a classic because it asks us to read the world—and ourselves—with care, courage, and hope, and to let understanding become a form of love.





Synopsis




Table of Contents




    Jakob Böhme’s The Signature of All Things is a theosophical treatise that proposes a way of reading nature as a legible expression of divine wisdom. The work opens by defining the “signature” as the mark or figure impressed upon every creature and process, through which its inner essence becomes knowable. Böhme frames this not as curiosity about surfaces but as a disciplined discernment of the invisible through the visible. He positions his inquiry against merely speculative learning, stressing experiential knowledge born from inner transformation. From the outset, he argues that the world is a revelation of God, yet one that must be interpreted with humility and care.

Böhme grounds the signature in a dynamic account of manifestation. He begins from the eternal ground, an undivided unity of will, which desires to be known. Through this will’s movement, nature arises as the theatre in which the hidden is made manifest. He calls the formative power of manifestation “magic,” meaning the generative art within divine wisdom rather than occult manipulation. This formative power gives figure, sound, and motion to things. Thus, to read signatures is to trace the pathway by which essence seeks expression, understanding how the eternal discloses itself by shaping, limiting, and animating the temporal order.

The treatise then articulates the structure of “eternal nature,” describing a sequence of fountain-qualities through which unity differentiates itself. These qualities, interworking in tension and harmony, produce motion, sensation, and illumination. Böhme highlights the emergence of fire and light as a pivotal pattern: fire represents the breakthrough of desire into consuming intensity, while light signifies the birth of clarity, joy, and knowledge. From these interactions arise the qualities we observe in creatures. The signature therefore is not arbitrary; it bears witness to the inner play of contraries—the path from contraction to expansion, from severity to sweetness, from darkness to radiance.

With this groundwork, Böhme distinguishes three “principles” or worlds that converge in creation: a dark, a light, and the outward temporal realm. Each being’s signature reflects which principle predominates and how they mingle. The dark principle manifests in harshness, striving, and wrath; the light in love, clarity, and peace; the outward in elemental mixture and change. He shows how colors, tastes, forms, and motions signal these influences in metals, stones, plants, and weather. The reader is urged to discern correspondences without collapsing them into crude determinism, for signatures guide inquiry but never dispense with the need for wisdom.

Turning to the human being as microcosm, Böhme describes the soul’s capacity to incline toward either wrath or love and thereby to imprint its own signature. The will, imagination, and desire shape inward disposition and outward conduct, forming a personal “figure” legible in habit, speech, and inclination. He connects breath and voice to the creative sound that underlies manifestation, suggesting that language participates in the same expressive power that gives nature its form. In this frame, moral and spiritual growth consist in reordering the will, such that the light-principle governs the dark, and the outward life reflects an inward regeneration.

Böhme applies the doctrine of signatures to natural philosophy and medicine, while offering cautions against superficial or self-serving uses. He argues that botanical forms, colors, and flavors hint at their virtues and operations, yet insists that true understanding requires alignment with divine wisdom. He engages the language of alchemical triads and elemental processes as figures for how qualities combine and transmute, not as a license for manipulative magic. Properly read, signatures encourage careful observation, patience, and reverence for the hidden ground of life, integrating empirical attention with a spiritual account of causation and purpose.

The work also situates the world’s signatures within a narrative of distortion and healing. Böhme reflects on the fall of angelic and human wills, explaining how a turning toward selfhood intensifies the dark principle and mars the original harmony. Creation’s signatures thus bear a double aspect: they reveal the primordial wisdom and also display the scars of disharmony. He sets this tension within a redemptive horizon, where renewal becomes possible through a return of the will to divine love. Such renewal realigns perception, enabling a clearer reading of nature and restoring concord between inner essence and outward form.

Böhme devotes sustained attention to language, scripture, and the limits of learned discourse. He distinguishes the outward letter from the inward word, claiming that written and spoken signs possess their own signatures, which can either veil or unveil truth. Number, tone, and syllable are treated as figures of deeper powers at work in creation. He criticizes purely scholastic approaches that multiply definitions without grasping the living ground those definitions aim to describe. The treatise urges theological and philosophical humility: true knowledge arises when the knower’s will is transformed, not merely when the intellect amasses concepts.

The Signature of All Things concludes by reaffirming a disciplined way of seeing, in which nature, history, and the human heart are read as a script authored by divine wisdom. Böhme’s doctrine does not offer a shortcut to mastery but a call to responsibility: to test impressions, discern principles at work, and let love order power. The broader significance lies in reconciling metaphysical vision with attentive observation, encouraging a science of qualities that respects both the world’s depth and its limits. Without disclosing further developments, the book endures as an invitation to interpret creation ethically, contemplatively, and with steady, self-critical care.
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    Jakob Böhme’s The Signature of All Things emerged in early seventeenth‑century Central Europe, centered on Görlitz in Upper Lusatia, a trading town within the Holy Roman Empire and, at the time, under the Bohemian Crown. Lutheranism was the dominant confession in the region, administered through city councils and territorial consistories that guarded orthodoxy. Universities at Wittenberg and Leipzig shaped clergy who defended confessional standards in parish life. Guilds organized urban economies and social hierarchies, and literate artisans moved between workshop and prayer book. Against this institutional backdrop—imperial fragmentation, civic governance, and Lutheran discipline—Böhme wrote a vernacular theosophy that sought signs of God in nature.

Born in 1575 near Görlitz and trained as a shoemaker, Böhme lived as an artisan and household patriarch while cultivating intense devotional reading. His first major treatise, Aurora, completed in 1612, drew hostile scrutiny from local clergy and magistrates, who ordered him to refrain from writing. After several quiet years, he resumed composing around 1618, producing a burst of works that included The Signature of All Things, likely written in 1621. He wrote in German rather than Latin, opening speculative theology to lay readers. His manuscripts circulated among merchants, officials, and sympathetic nobles who valued private edification over university‑policed doctrine.

Late Reformation Saxony and Lusatia were marked by confessionalization: the consolidation of Lutheran belief and discipline after the Formula of Concord (1577). Clergy denounced “enthusiasm” (Schwärmerei)—claims of direct inspiration outside Scripture—and municipalities enforced doctrinal conformity. Görlitz’s pastor, Gregor (Gregorius) Richter, became Böhme’s chief adversary, urging the council to suppress his writings as heterodox. This pressure shaped how Böhme framed his ideas: affirming the Bible and Christ while developing an interior, symbolic reading of creation. The Signature of All Things thus grew within a culture that both prized confessional clarity and feared spiritualist deviations, prompting Böhme to write cautiously yet insistently.

The book also belongs to the anxious opening of the Thirty Years’ War (1618–1648). The Bohemian Revolt began nearby with the Defenestration of Prague, leading to the Battle of White Mountain (1620) and Habsburg reassertion over Bohemia. Upper Lusatia, situated between Saxony and Bohemia, felt military pressures, taxation, and movements of troops. In such conditions, many Europeans adopted apocalyptic or providential interpretations of history. Böhme’s cosmic drama—of light and darkness, wrath and love—does not narrate battles, but it refracts the war’s moral atmosphere. His signatures in nature offered readers a way to discern divine order amid imperial turmoil and confessional strife.

Central to the treatise is the doctrine of signatures, a notion with roots in premodern materia medica and popularized in the sixteenth century by Paracelsus and his followers. The idea held that God marked plants and minerals with signs indicating their virtues and uses. Early modern Europe saw herbals, apothecaries, and chemical medicine spread these associations. Böhme reoriented the doctrine from pharmacy to theosophy: signatures became spiritual indices of the world’s inner process. He used Paracelsian language—sulphur, mercury, salt—as metaphors for divine dynamics. In doing so, he synthesized widely circulating natural lore with a daringly inward Christian cosmology.

Böhme wrote amid a long Renaissance legacy of Hermeticism, Christian Kabbalah, and Neoplatonism that had entered German lands through humanist scholarship. Courts and cities—from the Prague of Emperor Rudolf II (late sixteenth to early seventeenth century) to smaller urban circles—nurtured interests in alchemy, correspondences, and the harmony of macrocosm and microcosm. The Signature of All Things echoes that world by treating creation as a symbolic text whose structures mirror divine life. Without adopting ceremonial magic, Böhme drew on its language of analogy. His cosmos is hierarchically ordered and participatory, where visible phenomena point to invisible principles accessible through spiritual rebirth.

The social world of artisans shaped both Böhme’s imagination and readership. Guild training emphasized materials, hands‑on experiment, and disciplined work—habits that translated easily into alchemical and devotional pursuits. Urban households hosted Bible study and song; informal gatherings shared copied texts. Böhme’s networks included tradesmen, city officials, and regional nobles who sponsored scribal copies when printing was risky. This milieu valued practical wisdom and piety over scholarly disputation. The Signature of All Things deploys craft metaphors and matter‑work imagery that a shoemaker’s bench could recognize, turning the shop floor’s familiarity with transformation—tanning, dyeing, refining—into a language for spiritual and cosmic process.

Early modern print culture intensified but also constrained such writing. Territorial churches licensed presses, and municipal councils could confiscate unauthorized books. Much of Böhme’s corpus therefore circulated in manuscript during his lifetime, copied by admirers. After his death in 1624, followers in the Dutch Republic—where relative press freedom prevailed—arranged printed editions in the 1630s. English translations followed during the 1640s and 1650s, undertaken by figures such as John Sparrow and John Ellistone, which placed Böhme within the religious ferment of the English Civil War. The Signature of All Things thus traveled across borders through a hybrid economy of copying and print.

The period’s political theology turned on obedience and conscience. Lutheran authorities defended ordained ministry and confessional formulae against heterodox experiment. Böhme affirmed creedal Christianity yet insisted that the new birth and the inward Word illumine Scripture and nature. The Signature of All Things presents knowledge as regeneration rather than scholastic inference, putting experiential wisdom ahead of syllogism. This stance was not programmatically revolutionary, but it relativized external authority by emphasizing an inner divine ground. It thereby engaged, and implicitly critiqued, the mechanisms of social and doctrinal control that municipal churches employed to stabilize community amid war and uncertainty.

Natural philosophy was changing rapidly. Astronomers such as Johannes Kepler (publishing in 1609 and 1619) reimagined the heavens with mathematical laws, while artisanal chemistry expanded in mines and laboratories from Saxony to Bohemia. Böhme was no experimentalist, yet The Signature of All Things absorbed this environment’s categories, translating Paracelsian chemistry into theology and reading metals, elements, and processes as spiritual signatures. The mining regions of central Germany—the Erzgebirge especially—circulated technical vocabularies of smelting, separation, and purification that pervaded religious discourse. Böhme’s cosmos is thus indebted to workbenches and furnaces even as it resists the emerging, more strictly quantitative sciences.

Religious diversity within the Empire complicated enforcement. Alongside established Lutheran and Catholic churches stood currents of Spiritualism, Anabaptism, and reformist conventicles. Authorities often grouped them under the polemical label of enthusiasts. Although Böhme did not found a sect, his stress on inner illumination, rebirth, and the universal reach of Christ’s life resonated with spiritualist emphases found in parts of Silesia and Bohemia. The Signature of All Things shares their concern to penetrate beyond outward forms, while maintaining Christocentric devotion. That position kept him marginal to ecclesiastical structures yet attractive to readers dissatisfied with polemic and weary of destructive confessional conflict.

Görlitz’s location on the Via Regia, a major east‑west trade artery, exposed the town to circulating goods and ideas. Its economy combined textiles, leatherwork, and regional trade, anchoring a modest but dynamic urban society. War‑related levies and disruptions strained municipal finances and households in the 1620s, even before the conflict reached full intensity in the region. Such pressures often intensified piety and provoked reflections on divine providence. Böhme’s attention to the signatures embedded in common materials—plants, stones, colors, tastes—spoke to daily experience. The book offered a vision in which the ordinary market and workshop were saturated with spiritual significance.

Stylistically, Böhme wrote an idiosyncratic Early New High German dense with neologisms, compound words, and striking analogies. He sought to name processes he considered ineffable, stretching language to capture originary divine dynamics and the birth of qualities in nature. Critics faulted this as obscurity or confusion, while supporters prized it as a transparent testimony to inner illumination. The Signature of All Things thus reflects a broader linguistic moment in which writers experimented beyond scholastic Latin to shape a philosophical German capable of speculative thought. The book’s challenging vocabulary functioned as both a barrier to authority and an invitation to lay readers.

Böhme repeatedly grounded his writing in experiences of sudden inner light and understanding, which he reported occurred years before he began to publish. Around 1600 he spoke of an overwhelming illumination that disclosed the unity of divine love and wrath and the archetypal forms of creation. The Signature of All Things distills that vision into a method: read the world as a legible text, attend to the signature each entity bears, and understand how contraries strive into harmony. In a period beset by events interpreted as divine judgment, this promise of inward seeing offered consolation and a demanding spiritual discipline.

His relations with authorities never stabilized. The ban on writing after Aurora was periodically reaffirmed locally, even as Böhme’s private circles expanded. In 1624 he traveled to Dresden, where theologians at the Saxon court heard him explain his positions; some found him pious, others unreliable. He returned to Görlitz and died later that year. The Signature of All Things thus belongs to a late cluster of works composed under scrutiny yet sustained by patrons. The controversy surrounding him illustrates how municipal Lutheranism policed boundaries, while princely and urban elites sometimes tolerated unconventional devotion if it could be contained in private spheres.

After his death, the book’s career entered larger European debates. Amsterdam printers and Dutch collectors helped assemble and disseminate his texts in the 1630s. In England, translations during the 1640s–1650s reached readers across the spectrum of Civil War religiosity, from conformist divines exploring experimental piety to dissenting circles sometimes labeled Behmenists. Later, German Pietists selectively engaged him, and philosophers from the eighteenth to nineteenth centuries revisited his speculative daring; G. W. F. Hegel, for example, discussed Böhme as a seminal German thinker. Meanwhile, the medical doctrine of signatures waned under experimental science, while Böhme’s spiritualized version found esoteric afterlives.

Taken together, The Signature of All Things mirrors, and quietly critiques, the world that produced it. It translates the craft, commerce, and chemical vocabularies of central Europe into a theosophic cosmology; it absorbs confessional discipline yet privileges inner renewal; it faces war’s darkness by insisting that divine signatures suffuse creation. The book resists both scholastic system and political program, offering instead a vernacular metaphysics for lay readers navigating imperial fragmentation and doctrinal policing. Its historical power lies in showing how an artisan’s theology could reimagine nature and grace, providing a counterpoint to both rigid orthodoxy and emerging mechanistic science.
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    Jakob Böhme (1575–1624) was a German Christian mystic and thinker whose visionary prose reshaped early modern spirituality and speculative theology. A shoemaker by trade in the town of Görlitz, he wrote outside academic institutions yet developed an ambitious account of God, nature, and the human soul that resonated widely. Living amid the religious fractures of post-Reformation Europe, he offered a theosophical synthesis that sought to reconcile inner piety with a cosmic vision of creation and redemption. His writings, frequently circulating in manuscript during his lifetime, provoked controversy locally but later attracted international readers, establishing him as a foundational voice in Protestant mysticism and Christian theosophy.

Böhme’s formal education appears modest, formed largely by apprenticeship and the rhythms of craft and civic life. His intellectual world, however, was unusually wide for a lay artisan. He read Scripture intensively within a Lutheran milieu and absorbed themes from medieval and Reformation mysticism, including the Theologia Germanica and the sermons of Johannes Tauler. He also drew upon strands of natural philosophy associated with Paracelsus and on earlier spiritual writers whose language of inner rebirth and divine illumination he found compelling. Böhme reported transformative religious insights in the early seventeenth century, which he interpreted as an “opening” into the mysteries of God and nature, prompting him to write for select readers.

His first major book, Aurora (Morgenröte im Aufgang), took shape around 1612. It offered a sweeping vision of the divine ground, creation’s emergence, and the soul’s path, expressed in dense, symbolic language. Circulated in manuscript, Aurora quickly drew the attention of local authorities. The Lutheran pastor Gregor Richter denounced the work, and Böhme was admonished and instructed to desist from further publishing. He complied for several years, but the ideas he had articulated continued to mature. The controversy fixed his public reputation as both a daring religious author and a figure of suspicion, even as he retained supporters who valued his piety and originality.

Resuming his literary efforts later in the 1610s, Böhme produced a remarkable sequence of treatises. Among them are The Three Principles of the Divine Essence, The Threefold Life of Man, Forty Questions of the Soul, The Way to Christ, Signatura Rerum (The Signature of All Things), and Mysterium Magnum, a vast commentary on Genesis. He also wrote shorter devotional tracts, including Of True Repentance and Of True Resignation. Across these writings he developed key motifs—such as the Ungrund (the abyss without ground), the generative will, the interplay of light and darkness, and the soul’s rebirth—often using alchemical and natural-philosophical imagery to illuminate theological convictions.

Böhme’s texts circulated primarily in handwritten copies during his lifetime, read within private circles and provoking periodic scrutiny from clergy and civic officials. After his death, printing houses—especially in the Dutch Republic—issued collected editions that broadened his reach. Translations into Dutch and English in the mid-seventeenth century carried his work into new settings, where it informed devotional and speculative currents among dissenting and mystical readers. English admirers were sometimes known as “Behmenists,” and his thought helped shape the spirituality of groups such as the Philadelphian movement, even as mainstream theologians continued to debate the orthodoxy and readability of his dense symbolic prose.

Later generations found in Böhme a source for both philosophical and literary innovation. In German-speaking lands, figures including Franz von Baader helped to revive and interpret his theosophy, while philosophers such as G. W. F. Hegel and F. W. J. Schelling engaged his ideas in constructing modern metaphysics and philosophies of nature. Romantic writers, notably Novalis, responded to his vision of a living, symbolic cosmos. Although later esoteric traditions appropriated elements of his vocabulary, Böhme’s project remained a distinctively Christian one, centered on Christ, repentance, and regeneration, articulated through a daring cosmology of emanation, conflict, and reconciliation.

In his final years Böhme continued to write in Görlitz, corresponding with supporters and refining his major themes. He died in 1624, leaving manuscripts that would soon be edited and widely disseminated. His legacy lies in the lasting conversation he opened between mystical experience, biblical interpretation, and speculative inquiry. Successive waves of readers—from early modern devotional circles to modern philosophers and historians of religion—have returned to his works for their audacity and devotional urgency. Today he is recognized as a pivotal voice in Protestant mysticism and a formative architect of Christian theosophy, whose ideas remain studied across theology, philosophy, and literary history.
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How that all whatever is spoken of God without the Knowledge of the Signature[1] is dumb and without Understanding; and that in the Mind of Man the Signature lies very exactly composed according to the Essence of all Essences.






1. ALL whatever is spoken, written, or taught of God, without the Knowledge of the Signature is dumb and void of Understanding; for it proceeds only from an historical Conjecture, from the Mouth of another, wherein the Spirit without Knowledge is dumb, but if the Spirit opens to him the Signature, then he under-stands the Speech of another; and further he understands how the Spirit has manifested and revealed itself (out of the Essence through the Principle) in the Sound with the Voice. For though I see one to speak, teach, preach, and write of God, and though I hear and read the same, yet this is not sufficient for me to understand him; but if his Sound and Spirit out of his Signature and Similitude enter into my own Similitude, and imprint his Similitude into mine, then I may understand him really and fundamentally, be it either spoken or written, if he has the Hammer that can strike my Bell.

2. By this we know, that all human Properties proceed from one; that they all have but one only Root and Mother; otherwise one Man could not understand another in the Sound, for with the Sound or Speech the Form notes and imprints itself into the Similitude of another; a like Tone or Sound catches and moves another, and in the Sound the Spirit imprints its own Similitude, which it has conceived in the Essence, and brought to Form in the Principle.

3. So that in the Word may be understood in what the Spirit has conceived, either in Good or Evil; and with this Signature he enters into another Man's Form, and awakens also in the other such a Form in the Signature; so that both Forms mutually assimulate [assimilate] together in one Form, and then there is one Comprehension, one Will, one Spirit, and also one Understanding.

4. And then secondly we understand, that the Signature or Form is no Spirit, but the Receptacle, Container, or Cabinet of the Spirit, wherein it lies; for the Signature stands in the Essence, and is as a Lute that lies still, and is indeed a dumb Thing that is neither heard or understood, but if it be played upon, then its Form is understood, in what Form and Tune it stands, and according to what Note it is set. Thus likewise the Signature of Nature in its Form is a dumb Essence; it is as a prepared Instrument of Music, upon which the Will's Spirit plays; what Strings he touches, they sound according to their Property.

5. In the human Mind the Signature lies most artificially composed, according to the Essence of all Essences; and Man wants nothing but the wise Master that can strike his Instrument, which is the true Spirit of the high Might of Eternity; if that be quickened in Man, that it stirs and acts in the Center of the Mind, then it plays on the Instrument of the human Form, and even then the Form is uttered with the Sound in the Word: As his Instrument was set in the Time of his Incarnation, so it Sounds, and so is his Knowledge, the inward manifests itself in the Sound of the Word, for that is the Mind's natural Knowledge of itself.

6. Man has indeed all the Forms of all the three Worlds lying in him; for he is a complete Image of God, or of the Being of all Beings; only the Order is placed in him at this Incarnation; for there are three Work-masters in him which prepare his Form [or Signature,] viz. the three-fold Fiat, according to the three Worlds, and they are in Contest about the Form, and the Form is figured according to the Contest; which of the Masters holds the predominant Rule, and obtains it in the Essence, according to that his Instrument is tuned, and the other lie hid, and come behind with their Sound, as it plainly shews itself.

7. So soon as Man is born into this World, his Spirit plays upon his Instrument, so that his innate genuine Form [or Signature] in Good or Evil is seen by his Words and Conversation; for as his Instrument Sounds, accordingly the Senses and Thoughts proceed from the Essence of the Mind, and so the external Spirit of the Will is carried in its Behaviour, as is to be seen both in Men and Beasts; that there is a great Difference in the Procreation, that one Brother and Sister does not as the other.

8. Further we are to know, that though one Fiat thus keeps the upper Hand, and figures the Form according to itself, that yet the other two give their Sound, if their Instrument be but played upon; as it is seen that many a Man, and also many a Beast, though it is very much inclined either to Good or Evil, yet it is moved either to Evil or Good by a contrary Tune, and often lets its inbred Signature [or Figure] fall, when the contrary Tune is played upon his hidden Lute or Form: As we see that an Evil Man is often moved by a good Man to repent of, and cease from his Iniquity, when the good Man touches and strikes his hidden Instrument with his meek and loving Spirit.

9. And thus also it happens to the good Man, that when the wicked Man strikes his hidden Instrument with the Spirit of his Wrath, that then the Form of Anger is stirred up also in the good Man, and the one is set against the other, that so one Might be the Cure and Healer of the other. For as the vital Signature, that is, as the Form of Life is figured in the Time of the Fiat at the Conception, even so is its natural Spirit; for it takes its Rise out of the Essence of all the three Principles, and such a Will, it acts and manifests out of its Property.

10. But now the Will may be broken, for when a stronger comes, and raises his inward Signature with his introduced Sound and Will’s-Spirit, then its upper Dominion loses the Power, Right, and Authority, which we see in the powerful Influence of the Sun, how that by its Strength it qualifies a bitter and sour Fruit, turning it into a Sweetness and Pleasantness; in like Manner how a good Man corrupts among Evil Company, and also how that a good Herb cannot sufficiently shew its real genuine Virtue in a bad Soil; for in the good Man the hidden Evil Instrument is awakened, and in the Herb a contrary Essence is received from the Earth, so that often the Good is changed into an Evil, and an Evil into a Good.

11. And now observe, as it stands in the Power and Predominance of the Quality, so it is signed and marked externally in its outward Form, Signature, or Figure; Man in his Speech, Will and Behavior, also of the Form of the Members which he has, and must use to that Signature, his inward Form is noted in the Form of his Face; and thus also is a Beast, an Herb, and the Trees; every Thing as it is inwardly [in its innate Virtue and Quality] so it is outwardly signed; and though it falls out; that often a Thing is changed from Evil into Good, and from Good into Evil, yet it has its external Character, that the Good or Evil [that is, the change] may be known.

12. For Man is known herein by his daily Practice, also by his Course and Discourse; for the Upper Instrument, which is most strongly drawn, is always played upon: Thus also it is with a Beast that is wild, but when it is over-awed and tamed, and brought to another Property, it does not easily shew its first innate Form, unless it be stirred up, and then it breaks forth, and appears above all other Forms.

13. Thus likewise it is with the Herbs of the Earth; if an Herb be transplanted out of a bad Soil into a good, then it soon gets a stronger Body, and a more pleasant Smell and Power, and shews the inward Essence externally; and there’s nothing that is created or born in Nature, but it also manifests its internal Form externally, for the internal continually labours or Works itself forth to Manifestation: As we know it in the Power and Form of this World, how the one only Essence has manifested itself with the external Birth in the Desire of the Similitude, how it has manifested itself in so many Forms and shapes, which we see and know in the Stars and Elements, likewise in the living Creatures, and also in the Trees and Herbs.

14. Therefore the greatest Understanding lies in the Signature, wherein Man (viz., the Image of the greatest Virtue) may not only learn to know himself, but therein also he may learn to know the Essence of all Essences; for by the external Form of all Creatures, by their Instigation, Inclination and Desire, also by their Sound, Voice and Speech which they utter, the hidden Spirit is known; for Nature has given to every Thing its Language, according to its Essence and Form, for out of the Essence the Language or Sound arises, and the Fiat of that Essence Forms the Quality of the Essence in the Voice or Virtue which it sends forth, to the Animals in the Sound, and to the Essentials in Smell, Virtue, and Form.

15. Every Thing has its Mouth to Manifestation; and this is the Language of Nature, whence every Thing speaks out of its Property, and continually manifests, declares, and sets forth itself for what it is good or profitable; for each Thing manifests its Mother, which thus gives the Essence and the Will to the Form.
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Opposition and Combat in the Essence of all Essences, whereby the Ground of the Antipathy and Sympathy in Nature may be seen, and also the Corruption and Cure of each Thing.




1. SEEING then there are so many and divers Forms, that the one always produces and affords out of its Property a Will different in one from another, we herein understand the Contrariety and Combat in the Being of all Beings, how that one does oppose, Poison, and kill another, that is, overcome its Essence, and the Spirit of the Essence, and introduces it into another Form, whence Sickness and Pains arise, when one Essence destroys another.

2. And then we understand herein the Cure, how the one heals another, and brings it to Health, and if this were not, there were no Nature, but an eternal Stillness, and no Will; for the contrary Will makes the Motion, and the Original of the Seeking, that the opposite Sound seeks the Rest, and yet in the Seeking it only elevates and more enkindles itself.

3. And we are to understand how the Cure of each Thing consists in the Assimulate; for in the Assimulate arises the Satisfaction of the Will, viz. its highest Joy, for each Thing desires a Will of its Likeness, and by the contrary Will it is discomfited; but if it obtains a Will of its Likeness, it rejoices in the Assimulate, and therein falls into Rest, and the Enmity is turned into Joy.

4. For the Eternal Nature has produced nothing in its Desire, except a Likeness out of itself; and if there were not an everlasting Mixing, there would be an eternal Peace in Nature, but so Nature would not be revealed and made manifest, in the Combat it becomes manifest; so that each Thing elevates itself, and would get out of the Combat into the still Rest, and so it runs to and fro, and thereby only awakens and stirs up the Combat.

5. And we find clearly in the Light of Nature, that there is no better Help and Remedy for this Opposition, and that it has no higher Cure than the Liberty, that is, the Light of Nature, which is the Desire of the Spirit[1q].

6. And then we find that the Essence cannot be better remedied than with the Assimulate; for the Essence is a Being, and its Desire is after Being: Now every Taste desires only its like, and if it obtains it, then its Hunger is satisfied, appeased and eased, and it ceases to Hunger, and rejoices in itself, whereby the Sickness falls into a Rest in itself; for the Hunger of the Contrariety ceases to Work.

7. Seeing now that Man's Life consists in three Principles, viz. in a three-fold Essence, and has also a three-fold Spirit out of the Property of each Essence, viz. first, according to the eternal Nature, according to the Fire's Property; and secondly, according to the Property of the eternal Light and divine Essentiality; and thirdly, according to the Property of the outward World: Thereupon we are to consider the Property of this three-fold Spirit, and also of this three-fold Essence and Will; how each Spirit with its Essence introduces itself into Strife and Sickness, and what its Cure and Remedy is.

8. We understand, that without Nature there is an eternal Stillness and Rest, viz. the Nothing; and then we understand that an Eternal Will arises in the Nothing, to introduce the Nothing into Something, that the Will might find, feel and behold itself

9. For in the Nothing the Will would not be manifest to itself, wherefore we know that the Will seeks itself, and finds itself in itself, and its seeking is a Desire, and its finding is the Essence of the Desire, wherein the Will finds itself.

10. It finds nothing except only the Property of the Hunger, which is itself, which it draws into itself, that is, draws itself into itself, and finds itself in itself; and its Attraction into itself makes an Overshadowing or Darkness in it, which is not in the Liberty, viz. in the Nothing; for the Will of the Liberty overshadows itself with the Essence of the Desire, for the Desire makes Essence and not the Will.

11. Now that the Will must be in Darkness is its Contrariety, and it conceives in itself another Will to go out from the Darkness again into the Liberty, viz. into the Nothing, and yet it cannot reach the Liberty from without itself, for the Desire goes outwards, and causes Source and Darkness; therefore the Will (understand the re-conceived Will) must enter inwards, and yet there is no Separation.

12. For in itself before the Desire is the Liberty, viz. the Nothing, and the Will may not be a Nothing, for it desires to manifest in the Nothing; and yet no Manifestation can be effected, except only through the Essence of the Desire; and the more the re-conceived Will desires Manifestation, the more strongly and eagerly the Desire draws into itself and makes in itself three Forms, viz. the Desire, which is astringent, and makes Hardness, for it is an Enclosing, when Coldness arises, and the Attraction causes a Compunction, and stirring in the Hardness, an Enmity against the attracted Hardness; the Attraction is the second Form, and a Cause of Motion and Life, and stirs itself in the Astringency and Hardness, which the Hardness, viz. the Enclosing, cannot endure, and therefore it attracts more eagerly to hold the Compunction, and yet the Compunction is thereby only the stronger

13. Thus the Compunction willeth upwards, and whirls crossways, and yet cannot effect it, for the Hardness, viz. the Desire stays and detains it, and therefore it stands like a Triangle, and transverted Orb, which (seeing it cannot remove from the Place) becomes Wheeling, whence arises the Mixture in the Desire, viz. the Essence, or Multiplicity of the Desire; for the Turning makes a continual Confusion and Contrition, whence the Anguish, viz. the Pain, the third Form (or Sting of Sense) arises.

14. But seeing the Desire, viz. the Astringency becomes only the more strong thereby, (for from the Stirring arises the Wrath and Nature, viz. the Motion) the first Will to the Desire is made wholly austere and a Hunger, for it is in a hard compunctive dry Essence, and also cannot get rid and quit of it, for itself makes the Essence, and likewise possesses it, for thus it finds itself now out of Nothing in the Something, and the Something is yet its contrary Will, for it is an Unquietness, and the Free-Will is a Stillness.

15. This is now the Original of Enmity, that Nature opposes the Free-Will, and a Thing is at Enmity in itself; and here we understand the Center of Nature with three Forms, in the Original, viz. in the first Principle, it is Spirit; in the second it is Love, and in the third Principle Essence, and these three Forms are called in the third Principle Sulphur, Mercury, and Sal[2].

16. Understand it thus; Sul is in the first Principle the Free-Will, or the Lubet in the Nothing to Something, it is in the Liberty without Nature; Phur is the Desire of the free Lubet, and makes in itself, in the Phur, viz. in the Desire, an Essence, and this Essence is austere by Reason of the Attraction, and introduces itself into three Forms (as is above mentioned) and so forward into the fourth Form, viz. into the Fire; in the Phur the Original of the eternal and also external Nature is understood, for the Hardness is a Mother of the Sharpness of all Essences, and a Preserver of all Essences; out of the Sul, viz. out of the Lubet of the Liberty, the dark Anguish becomes a shining Light; and in the third Principle, viz. in the outward Kingdom, Sul is the Oil of Nature, wherein Life burns, and every Thing grows.

17. But now the Phur, viz. the Desire, is not divided from Sul, it is one Word, one Original also, and one Essence, but it severs itself into two Properties, viz. into Joy and Sorrow, Light and Darkness; for it makes two Worlds, viz. a dark Fire-World in the Austereness, and a Light Fire-World in the Lubet of the Liberty; for the Lubet of the Liberty is the only Cause that the Fire shines, for the Original Fire is dark and black, for in the shining of the Fire in the Original the Deity is understood, and in the dark Fire, viz. in the Anguish-Source, the Original of Nature is understood, and herein we do further understand the Cure.

18. The Source is the Cure of the free Lubet, viz. of the still Eternity; for the Stillness finds itself alive therein, it brings itself through the Anguish-Source into Life, viz. into the Kingdom of Joy, Namely that the Nothing is become an eternal Life, and has found itself, which cannot be in the Stillness.

19. Secondly, We find, that the Sul, viz. the Lubet of the Liberty, is the Curer of the Desire, viz. of the anxious Nature; for the Lustre of the Liberty does again (from the enkindled Fire out of Nature) shine in the dark Anguish, and fills or satiates the Anguish with the Liberty, whereby the Wrath extinguishes, and the Turning Orb stands still, and instead of the Turning a Sound is caused in the Essence.

20. This is now the Form of the Spiritual Life, and of the Essential Life; Sul is the Original of the Joyful Life, and Phur is the Original of the Essential Life; the Lubet is before and without Nature, which is the true Sul; and the Spirit is made manifest in Nature, viz. through the Source, and that in a two-fold Form, viz. according to the Lubet of the Liberty in a Source of Joy, and according to the anxious Desire's Lubet, according to the Astringency, compunctive, bitter, and envious from the Comp-unction, and according to the Anguish of the Wheel wholly murderous and hateful; and each Property dwells in itself, and yet they are in one another; herein God's Love and Anger are understood, they dwell in each other, and the one apprehends not the other, and yet the one is the Curer of the other; understand through Imagination, for the Eternal is Magical.

21. The second Form in Nature, in Eternity is the Orb with the conjunctive bitter Essences: for there arises the Essence, understand with the Perturbation; for the Nothing is still without Motion, but the Perturbation makes the Nothing active: but in the third Principle, viz. in the Dominion in the Essence, and Source of the out-ward World, the Form is called Mercury, which is opposite, odious, and poisonful, and the Cause of Life and stirring, also the Cause of the Senses: Where one Glance may conceive itself in the Infinity, and then also immerse itself into it, where out of one only the Abyssal, unsearchable, and infinite Multiplicity may arise.

22. This Form is the Unquietness, and yet the Seeker of Rest; and with its seeking it causes Unquietness, it makes itself its own Enemy; its Cure is twofold, for its Desire is also twofold, viz. according to the Lubet of the Liberty, according to the Stillness and Meekness; and then also in the Hunger according to the rising of Unquietness, and the finding of itself; the Root desires only Joy with the first Will, and yet it cannot obtain it, except through the opposite Source, for no Joy can arise in the still Nothing; it must arise only through Motion and Elevation that the Nothing finds itself.

23. Now that which is Sound desires to enter again into the Will of the still Nothing, that it may have Peace and Rest therein; and the Nothing is its Cure; and the Wrath and Poison is the Remedy of the Seeker and Finder, that is their Life which they find, an Example whereof we have in the poisonous Gall, whence in the Life arises Joy and Sorrow, wherein we also understand a two-fold Will, viz. one to the wrathful Fire and anxious painful Life to the Original of Nature, and one to the Light-life, viz. to the Joy of Nature; this takes its Original out of the Eternal Nothing.

24. The first Will's Cure is the Lubet of the Liberty, if it obtains that, then it makes triumphant Joy in itself; and the Wrath in the hungry Desire is the Curer and Helper of the other Will, viz. the Will of Nature, and herein God's Love and Anger are understood, and also how Evil and Good are in the Center of each Life, and how no Joy could arise without Sorrow, and how one is the Curer of the other.

25. And here we understand the third Will, (which takes its Original out of both these, viz. out of such an Essence, viz. out of the Mother) viz. the Spirit, which has both these Properties in it, and is a Son of the Properties and also a Lord of the same; for in him consists the Power, he may awaken which he pleases; the Properties lie in the Essence, and are as a well-constituted Life, or as an Instrument with many Strings, which stand still; and the Spirit, viz. the Egress is the real Life, he may play upon the Instrument as he pleases, in Evil or Good, according to Love or Anger, and as he plays, and as the Instrument Sounds, so is it received of its Contra-tenor, viz. of the Assimulate.

26. If the Tune of Love be played, viz. the Liberty's Desire, then is the Sound received of the same Liberty and Love-Lubet; for it is its pleasing Relish, and agreeable to its Will's Desire, one similar Lubet takes another.

27. And thus likewise is it to be understood of the Enmity and contrary Will; if the Instrument be struck according to the Desire to Nature, viz. in the Wrath, Anger, and bitter Falsehood, then the same contrary Sound and wrathful Desire receives it, for it is of its Property, and a Satiating of its Hunger, wherein we understand the Desire of the Light, and also of the dark World; a two-fold Source and Property.

28. The Desire of the Liberty is meek, easy, and pleasant, and it is called Good; and the Desire to Nature makes itself in itself dark, dry, hungry, and wrathful, which is called God's Anger, and the dark World, viz. the first Principle; and the light World is the second Principle.

29. And we are to understand, that it is no divided Essence, but one holds the other hidden or closed up in it, and the one is the Beginning and Cause of the other, also its Healing and Cure; that which is awaked and stirred up, that gets Dominion, and manifests itself externally with its Character, and makes a Form and Signature according to its Will in the External after itself. A Similitude whereof we see in an enraged Man or Beast; though the outward Man and Beast are not in the inward World, yet the outward Nature has even the same Forms; for it arises originally from the inward, and stands upon the inward Root.

30. The third Form is the Anxiousness, which arises in Nature from the first and second Form, and is the Upholder or Preserver of the first and second; it is in itself the sharp Fiat, and the second Form has the Verbum, viz. the Property to the Word, and it consists in three Properties, and makes out of herself with the three the fourth, viz. the Fire; in the external Birth, viz. in the third Principle, it is called Sal, or Salt, according to its Matter; but in its Spirit it has many Forms; for it is the Fire-Root, the great Anguish, it arises betwixt and out of the Astringency and Bitterness in the austere Attraction; it is the Essentiality of that which is attracted, viz. the Corporality, or Comprehensibility; from Sulphur it is of a Brimstone Nature, and from Mercury a Blaze or Flash; it is in itself painful, viz. a Sharpness of Dying, and that from the sharp Attraction of the Astringency: It has a two-fold Fire, one cold, another hot; the cold arises from the Astringency, from the sharp Attraction, and is a dark black Fire; and the hot arises from the driving forth the  Compunction in the Anguish in the Desire after the Liberty, and the Liberty is its Enkindler, and the raging Compunction is the Cold's Fire's Awakener.

31. These three Forms are in one another as one, and yet they are but one Mother, viz. the desiring Will to Manifestation, which is called the Father of Nature, and of the Being of all Beings.

32. Now we are to consider the Hunger of the Anxiety, or the Salt-Spirit, and then also its satiating or fulfilling: The Anguish has in it two Wills, from the Original of the first Will out of the Liberty to the Manifestation of itself, viz. the first Will is to Nature, and the other reconceived Will is the Son of the first, which goes out of the Manifestation again into itself into the Liberty; for it is become an eternal Life in Nature, and yet possesses not Nature essentially, but dwells in itself, and pene-trates Nature as a transparent Shining, and the first Will goes outwards, for it is the Desire of Manifestation; it seeks itself out of itself, and yet amasses the Desire in itself; it desires to educe [bring out] the internal out of itself.

33. Thus it has two Properties; with the Seeking in itself it makes the Center of Nature: For it is like a Poison, a Will of dreadful Aspiring, like a Lightning and Thunder-clap; for this Desire desires only Anguish, and to be horrible, to find itself in itself, out of the Nothing in the Something; and the second Form proceeds forth as a Flagrat, or produces Sound out of itself; for it is not the Desire of the first Will to continue in the horrible Death, but only thus to educe itself out of the Nothing, and to find itself.

34. And we understand by the Center in itself, with the aspiring Wrathfulness, with the wrathful Will to Nature, the dark World, and with the Egress out of itself to Manifestation, the outward World; and with the second Will out of the first, which enters again into the Liberty, we understand the Light World, or the Kingdom of Joy, or the true Deity.

35. The Desire of the dark World is after the Manifestation, viz. after the outward World, to attract and draw the same Essentiality into it, and thereby to satisfy its wrathful Hunger; and the Desire of the outward World is after the Essence or Life, which arises from the Pain and Anguish.

36. Its Desire in itself is the Wonder of Eternity, a Mystery, or Mirror, or what is comprehended of the first Will to Nature.

37. The outward World's Desire is Sulphur, Mercury, and Sal; for such an Essence it; is in itself, viz. a Hunger after itself, and is also its own Satisfying; for Sul desires Phur, and Phur desires Mercury, and both these desire Sal; for Sal is their Son, which they hatch in their Desire, and afterwards becomes their Habitation, and also Food.

38. Each Desire desires only the Essentiality of Salt according to its Property; for Salt is diverse; one Part is Sharpness of cold, and one Part Sharpness of Heat, also one Part Brimstone; and one Part Salniter[3] from Mercury.

39. These Properties are in one another as one, but they sever themselves, each dwelling in itself; for they are of a different Essence, and when one enters into another, then there is Enmity, and a Flagrat. A Similitude whereof we may apprehend in Thunder and Lightning, which comes to pass when the great Anguish, viz. the Mother of all Salts, understand the third Form of Nature, impresses itself; which comes to pass from the Aspect of the Sun, which stirs up the hot Fire's Form, so that it is penetrative, as the Property of the Fire is; and when it reaches the Salniter, then it enkindles itself; and the Salniter is in itself the great Flagrat in Mercury, viz. the Flash, or Compunction, which enters into the Coldness, so also into the cold Sharpness of the Salt-Spirit; this Coldness is exceedingly dismayed at the Flash of the Fire, and in a trice wraps or folds up itself in itself, whence arises the Thunder-clap (or the tempestuous Flash, which gives a Stroke in the Flagrat) and the Flagrat goes downwards, for it is heavy by Reason of the Coldness, and the Salnitrous Spirit is Light by Reason of the Fire, which [Spirit] carries the Thunder or Sound side-ways, as is to be heard in Tempests and Thunder; presently thereupon comes the Wind or Spirit out of ail the four Forms one against another, for they are all four enkindled m the penetrating Flagrat whereupon follows Hail and Rain; the Hail folds itself together in the Coldness, in the Property of the cold Salt-Spirit; for the Wrath attracts to itself, and turns the Water to Ice and the Water arises from the Meekness, viz. from the Desire of the Light, for it is the Essentiality of the Meekness; this the cold Salt-Spirit congeals into Drops, and distills it upon the Earth, for before the Congelation it is only as a Mist, or Steam, or as a Vapour, or Damp.

40. Thus we see this Ground very exactly and properly in Thunder and Lightning; for the Flash, or Lightening, or ethereal Blaze, goes always before, for it is the enkindled Salniter; thereupon follows the Stroke in the Flagrat of the Coldness; as you see, as soon as the Stroke is given the astringent Chamber is opened, and a cool Wind follows, and oftentimes Whirling and Wheeling, for the Forms or Nature are awakened, and are as a turning Wheel, and So they carry their Spirit the Wind.
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Of the grand Mystery of all Beings




1. COURTEOUS Reader, observe the Meaning right; we understand not by this Description a Beginning of the Deity, but we shew you the Manifestation of the Deity through Nature; for God is without Beginning, and has an eternal Beginning, and an eternal End, which he is himself, and the Nature of the inward World is in the like Essence from Eternity.

2. We give you to understand this of the Divine Essence; without Nature God is a Mystery, understand in the Nothing, for without Nature is the Nothing, which is an Eye of Eternity, an Abyssal Eye, that stands or sees in the Nothing, for it is the Abyss; and this same Eye is a Will, understand a Longing after Manifestation, to find the Nothing; but now there is nothing before the Will, where it Might find something, where it Might have a Place to rest, therefore it enters into itself, and finds itself through Nature.

3. And, we understand in the Mystery without Nature in the first Will two Forms; one to Nature, to the Manifestation of the Wonder-eye; and the second Form is produced out of the first, which is a Desire after Virtue and Power, and is the first Will's Son, its Desire of Joyfulness. And understand us thus: the Desire is egressive, and that which proceeds is the Spirit of the Will and Desire, for it is a Moving, and the Desire makes a Form in the Spirit, viz. Formings of the
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