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I. Secret Wisdom, Secret Art, and the One 

 One is all there is and it's all here now. Eckhart says that knowing is not a 
subject-object situation: "As long as a man has an object under consideration he 
is not one with it. Where there is nothing but One, nothing but One is to be seen." 
Knowing is unity in one Being: it is a knowledge "in which there are no 
distinctions." It is in this sense that " . . . No man can see God except he be blind, 
nor know him except through ignorance, nor understand him except through 
folly." This is what Novalis means when he says "Law is a causal conception, a 
mingling of power and thought. Hence one is never aware of laws as such." 
Knowledge is not object but subject: is not passive but active: knowledge knows. 
Thus Eckhart again: "If I am to know true being, I must know it where it is being 
itself, and that is in God and not where it is divided among creatures." Being is 
knowing and knowing is being, and only one thing can be known, and by only 
one being. "God is known through God in the soul . . . . " And Novalis: "As only 
the eye sees eyes, . . . and so forth--imagination only through . . . imagination . . . 
and God can only be known to God." And Eckhart again: "The eye by which I see 
God is the same as the eye by which God sees me." 

 Magic, mysticism, or alchemy, whatever its name, it is plain common 
sense: the choice of self-esteem, of wholeness rather than fragmentation. Being 
is rapture: 

It is [God's] pleasure and rapture to discover identity, because he 
can always put his whole nature into it--for he is this identity itself . . 
. . God loves himself and his own nature, being and Godhead, and 
in the love he has for himself he loves all creatures, not as 
creatures but as God. The love God bears himself contains his love 
for the whole world . . . . God enjoys himself . . . . His own inner 
enjoyment includes everything. 



What Eckhart is calling "God", here, is what Jung, following Indian philosophy, 
calls the "Self". Eckhart connects to Indian philosophy through Plato and the 
Sufis and Gnostics. Alchemy "has grandiose plans for regeneration; it is gnosis 
and thaumaturgy. [It attempts] to prove the unity of all matter . . . . The adept 
becomes the agent--and the beneficiary--of universal redemption." Eckhart 
considers his viewpoint to be that of plain common sense: "This knowledge is so 
precious and so common that you cannot buy it for a nickel or a cent!" For 
Novalis, this common sense is so common that it is cosmic: "Day is the 
consciousness of the planet. Thus even here there is religion-- . . . the life of the 
planet . . . is . . . sun-worship." And Novalis too has grandiose plans for 
redemption: "Universal, inner, harmonious coherence is simply that which should 
be . . . . The brains--the thinking organs--are the world-producers--nature's 
genitals." Yet the world so persistently chooses fragmentation rather than unity 
that redemption is delayed: "The world is still not ready, so slight is the world-
spirit." 

 The famous or infamous secrecy of alchemical and other "occult" lore and 
its inevitable confusion with quackery and mystification comes from the world's 
rejection of the open secret that unity is an available choice, the knowledge that 
cannot be bought for a nickel or a cent. Blake says that "Wisdom is sold in the 
desolate market where none come to buy"; he is speaking of the misery that 
capitalism inflicts on human beings, but there is also a tradition that in our unjust 
world the wise choose poverty, choose to remain hidden. The mystic and the 
alchemist both disdain wealth and worldly honours. Eckhart may seem 
thoughtless when he tells us we are to blame for our suffering: "When you are 
thwarted, it is your own attitude that is out of order." Clearly however he is not 
oblivious to social injustice: "The poor are left to God alone, for no one bothers 
with them . . . . The poor are left to God and wherever they go they find him, and 
everywhere he is theirs." But Eckhart's interpretation of "Blessed are the poor in 
spirit, for they shall see God", is that it is these who lack will, so that there is 
nothing to interfere with their becoming one with God. Alchemy does not evolve 



but is transmitted complete and perfect; it is a Grail quest without witnesses, say 
Caron and Hutin, and as such "bids us reflect on the causes and the 
consequences of [the] eclipse . . . of those aspects of Western civilization which 
have become most alien to our modern mentality . . . ." What we have lost, in a 
word, that the alchemists possessed, is self-validation. 

 This quest of spiritual poverty achieves no glory. Paracelsus says "When 
the goal of the seeking is hidden, the manner of seeking is also occult; and 
because knowledge is inherent in the art, he who seeks the art also finds 
knowledge in it." It is like Hegel beginning his Science of Logic by explaining that 
before he can discover the science of logic he must be in possession of the 
science of logic. Perhaps the alchemists were the first absurdists. Fervent 
seekers who already have what they seek and, to boot, know how to find it, many 
of them are content to make vague threats against those who violate the secret 
knowledge, but Paracelsus makes an honest attempt to share the secret: 

From time immemorial artistic insights have been revealed to artists 
in their sleep and in dreams, so that at all times they ardently 
desired them. Then their imagination could work wonders upon 
wonders and invoke the shades of the philosophers, who would 
instruct them in their art . . . . For magic is a great secret wisdom, 
just as reason is a great public folly. 

The secret wisdom is self-validation, open to everyone; the public folly is the 
doctrine that one can be validated only by authority, by wealth, advertising, 
fashion, by someone else. 

 The wisdom is secret because accepting it causes one to be alone, 
among those who do not: 

. . . Two means a division and is the root of all division. Whence, if 
God is divided, and two, with something else, that will not be a thing 



with being; for God is being and the immediate cause of all being. 
Besides, God is One without one, and beyond number, whence he 
does not come into number with anything that has number . . . . 
Infinite is that outside of which there is nothing. 

It is an easy mistake to make, to find the language of magic and mysticism 
incomprehensible; thus, Caron and Hutin: "We . . . have every reason not to be 
satisfied when we have understood the meaning of hermetic texts at the level of 
ordinary language." This language is clear to anyone who chooses to understand 
it. Of course, understanding that as Eckhart says "Really to pray, one must want 
nothing, for as far as God is concerned there is neither Henry nor Conrad" means 
understanding that language is metaphorical and also that all things are 
language; as Novalis says, metaphor is cryptic, and "the primal art is 
hieroglyphic." We are responsible ourselves for understanding what things mean. 
This is why Paracelsus warns us that dreams and other "inconspicuous things 
must not be ridiculed but judged with wisdom". We are perpetually gifted with 
inspiration. It is in this sense then that our wisdom is secret. 

 It is no wonder, then, that misunderstandings of the secrecy of art or the 
secrecy that is art produce the fable of the secret elite who sustain human 
society or prepare it for the apocalypse. Pagans as well as Christians and Jews 
have held such beliefs. Eunapius maintained that the ancient gods are not dead 
but "walk the earth . . . as . . . in . . . the Golden Age [and] as . . . a hidden elite . . 
. will take over in the days to come, after Christianity has been defeated." 
Alchemists refer to the "Brotherhood of Light." The logic of this is that since the 
knowledge must by its nature be secret the society of adepts must also. Perhaps 
they are even unknown to each other--perhaps even to themselves. Perhaps 
they are simply alone with God or in or as God. Iamblichus says that: 

. . . [Those] in [a] state of divine possession . . . are no longer in 
their normal state of consciousness and . . . no longer lead the 



normal life of a person, of a creature, as far as sense perception 
and volition are concerned. They exchange these for another, more 
divine kind of life which inspires and possesses them completely. 

He goes on to survey "the outward signs of possession" and seems to show that 
the range of these is so full as to be completely contradictory--there are in fact no 
reliable outward signs. 

 lt is our responsibility to interpret the signs and symbols ourselves. Yet 
both the symbol and the interpretation are within us. Being has no qualities, and 
so its knowledge is secret: we know God says Eckhart "as God is in his own 
nature--not as he is conceived by anyone to be--nor yet as something yet to be 
achieved--but more as an 'is-ness,' as God really is." Clearly we cannot know 
what does not exist, yet knowing is very different from what we expected it to be: 
knowing is becoming. Hence the plans for universal redemption: being is 
becoming. For the alchemist, imperfect metals are born when nature is thwarted; 
the other metals are in the process of becoming gold, or it could be a circular 
process. Eckhart says that the metals will never cease changing until they return 
to the One. The alchemist Flamel says that the Philosopher's Stone has "a 
vegetant soul", and alchemy is sometimes called "celestial agriculture". The 
redemption of the universe is a seed, growing. The "putrefaction" that is a stage 
in the alchemical process "is a moistening or a drying whereby dry things attain 
the fiery state from which they are able to become green and grow". Change is 
irresistible. All things are as it were weak. The "quintessence", says Flamel, 
"vanquish[es] all things metallic, solid, hard, and strong", and the "Philosopher's 
Sulphur", says Trismosin, "pierces solid things; . . . overpowers all things, even 
all precious stones." Albertus Magnus says that sulphur is the earth's fatty tissue 
thickened to hardness. The cosmos, as one living being, is energy itself. 
Paracelsus says that in heaven gold is fire, solidified on earth. Mass is never far 
removed from the energy which is its true form within it. "Light and gold are 
sometimes considered to be fire in its concrete state: to 'materialize' this gold, 



which is sown profusely throughout the world, one need only condense its widely 
scattered atoms." The fuel of the Rosicrucian "perpetual lamp" was a "gold-oil" 
that burned forever. The macrocosm, the One, the energy, is the reality which 
generates the microcosm, the many, the mass, the illusory symbols whose true 
interpretation is the cosmic regeneration. 

 It is the knowledge itself that is the knower, because knower and known 
are One. Eckhart: "The just man lives in God and God in him, for God is born in 
him and him in God." Which is who and which contains whom? Novalis says that 
"the terms 'going out' and 'coming in' . . . are . . . relative". The "whole" of our 
"happiness" Eckhart says "consists in being . . . conscious of God" who "knows 
what he knows and loves what he loves within himself." God within us loves us 
within himself; we as God love God within ourselves. Paracelsus says "wisdom . . 
. can be achieved only through the attractive force of the centre and the circle." 
He is speaking of ourselves as the centre of the cosmic circle which surrounds 
us, and of the unity of centre and circle. Platonists indeed place the cosmos at 
the centre and ourselves at the circumference when they say that mind contains 
all bodies. This kind of thinking is based on the assumption that it is only by virtue 
of being similar that things can see each other: Manilius the Stoic says that only 
by the grace of heaven can we know heaven, and Plotinus that the human eye 
must have an element of the sun in it. Novalis indeed says that the human eye is 
cosmic and that the rays of light are a fiction. Eckhart's interpretation of Jesus' 
saying in Matthew that no one knows the Father but the Son seems to be that 
only the Son is like enough to the Father to know him, for he understands "only 
begotten Son" to mean that "It is still one birth, however often the soul is reborn 
in God." All the souls reborn in God are the Son, for from the point of view of 
Eternity there is only One Being, doing only one thing, which is being: 

When God created . . . he did not act. He had nothing to do. He 
made no effort . . . . God acts. The Godhead does not. It has 



nothing to do and there is nothing going on in it. It never is on the 
lookout for something to do. 

The Creation (which is the creation of the Son) is not God's action but his being--
in its perfect self-expression. 

 From the point of view of Eternity then the Fall is illusion and only the 
Apocalypse is real. Yet we do take pains to interpret the illusory symbols. The 
first of these is "prime matter" or "primal substance", a mystery the artist or adept 
must solve in order to destroy it and replace it with the apocalyptic new world 
God has created the human creative power to create. The Creation was the Fall: 
"When I parted from my free will and received my created being, then I had a 
god", says Eckhart. This separation from or within God has also been described 
as the dismemberment of a primordial cosmic human, called in Jewish mysticism 
Adam Kadmon. The primal separation, Paracelsus explains, is the reason "why 
the microcosm has become enclosed in a skin, to the end that his blood, his flesh 
may not become mixed with that Great World . . . . For one would destroy the 
other." This pathetic creature is the one who has used free will to renounce free 
will. This is what Novalis means when he says philosophy is homesickness. 
Perhaps this is what alchemists really have in mind when they keep their work 
secret for the protection of both themselves and the world. The open secret, that 
all is One, would shatter all repressive structures at once, if not kept silence 
about. Anything that appears to exist outside the mind of God is illusion, 
according to Eckhart: "the being of angels depends on the presence of the divine 
mind in which they behold themselves . . . . The most apposite reference to God 
in speech is the description of him as a 'word' or 'truth'" Being and knowing are 
identical, as are knowing and being known: it is because this point is so 
fundamental and so simple that Eckhart sometimes seems to deny God being 
and sometimes to deny that he can be known, in his efforts to avoid the 
complicated and the superficial uses of the words "know" and "be". 

  



II. The Eternal Now 
 Eckhart speaks of the Eternal Now: "everything is present at once[, in 
heaven]. What happened on the first day, and shall happen at the latter day, 
happen all together in one present there." It is no mystery then how we can know 
past present and future: all are present. Novalis says "Paradise is strewn over 
the earth . . . its scattered lineaments are bound to coalesce." Scattering in the 
Creation or Fall creates the illusion of the Many, that is the symbol of the One. 
Eckhart: "To say that God created the world yesterday or tomorrow would be 
foolishness, for God created the world and everything in it in the one present 
Now . . . . Still, it is true that we receive in time." Also the Apocalypse is in a 
sense the same eternal Now as the Creation. So nothing, that which is not, has 
its own way of being something: "Creatures are pure nothings . . . . Their Being is 
the presence of God. If God withdrew from them even for a moment, they would 
all perish." This non-existent something, the Creation, with all its features and 
qualities, is the symbol through which we know the featureless and devoid of 
qualities Being. " . . . Time does not exist . . . because God, that is, being, is not 
in time--just as he is not in evil, privation, negation, sin, and in parts which do not 
exist as such beyond and outside the whole." Hence Novalis' theory, which 
seems based on this one, that privation, negation, and sin are apocalyptic: 
beginning with the way in which death becomes rebirth in the food chain in which 
plants eat minerals animals eat plants and humans eat animals, he moves to the 
idea that "sickness" or "sin" is not privation or negation but "excess", 
"excrement", and "overflow": a new creation, like that of the alchemists. Similar to 
Novalis' idea of progression upwards to the human is Eckhart's statement that 
"Every creature is on its way to the highest perfection. In all, there is a movement 
from life toward Being." Similarly, in medieval Jewish belief "Every . . . blade of 
grass [and] speck of dust . . . [has] its . . . memuneh" (literally, "deputy": guardian 
angel). 
 Because the present moment is eternal, "God loves for his own sake, acts 
for his own sake: that means that he loves for the sake of love and acts for the 



sake of action . . . . Thus God created the world so that he might keep on 
creating." He never begins and never ceases to create, but is always just caught 
in the act. Cause and effect have gone, as have purpose and volition, from this 
view of things. There are no changes of mind or heart here, and no shattered 
hopes. And; like God; the alchemist, also, does only one thing: the Philosophers' 
Mercury, that apocalyptic substance, "is simultaneously a work, an operation, 
and a vessel, all of which are manifold, because it is contrary to all things in 
nature . . . . The manipulations which the philosophers . . . name are without 
number, yet they must all be completed together, at one time and in a single 
vessel." Contrary to all things in nature, because God and his agent the artist, 
who is identical with him, create all things simultaneously; that is, all things and 
their contraries. Manilius the Stoic, for whom, likewise, the present is eternal, 
said that the universe "has no beginning, no end, in itself, but is like itself over its 
whole surface, identical with itself throughout"; "movement feeds the creation: it 
does not change it"; and "the world . . . is, in itself, god". The "Stoic concept of 
time" is that in "one moment, the whole past and the whole future . . . are 
concentrated". The Neoplatonic concept of light identifies light with the eternal 
Now: Iamblichus says that light, though visible, is indivisible: it is the invisible 
One visible, for it is "a continuum, the same everywhere". Unlike Manilius, 
Iamblichus differentiates the fallen or created universe from the One, the 
indivisible light from the divisible universe, but since he calls it divisible rather 
than divided, he gives us the choice whether to perceive it is divided or as One. " 
. . . To Platonists and Stoics, nothing was wholly inanimate." Eckhart says that 
"nature begins its work with lowliest things, whereas God begins with those 
things that are most perfect." He omits to say that God also ends with those 
things that are most perfect. Nature, the created or fallen world, the prime matter 
of the alchemists, struggles upward through time; the second creation, God, 
eternally giving birth to God, is perfect. 
 These two worlds the alchemists also call coagulating and dissolving, and 
by these they mean mass and energy. The first operation of the Great Work is a 



cyclic operation in which body dissolves and spirit coagulates: this is the Eternal 
Now, for the fixed is dissolved and the volatile is fixed cyclically forever and the 
Four Elements are all changed to one another and the hidden becomes visible 
and the visible becomes hidden. The Four Elements themselves double the 
division into fixed and volatile, but the doubling of the doublet, far from denying it, 
asserts it doubly. On the other hand, none of this denies that the One is real and 
the two (or many) are not: thus Robert Fludd upsets this balance of dissolving 
and coagulating when he says of the elixir of life "that the adept is able--by virtue 
of the hermetic Solve et Coagula . . . to corporify his spirit by spiritualizing his 
body." Mass is an illusion sustained by the reality of energy. Only energy is self-
sustaining: Flamel explains the Ouroboros symbol, "the head biting the tail, to 
signify that [it] had come from one and the same thing, that this thing alone 
sufficed unto itself, that in shape and motion it was its own perfection". 
"Goodness . . . is self-begotten", Eckhart says, and that the goodness of a good 
person is God within that person. Eckhart identifies goodness with Being, and as 
a "realist" in the medieval sense insists that it is the universal goodness-Being 
that is real and that sustains the particular examples of it. Only God is self-
sufficient--and within God is sustained all that is real, and good, in the Creation--
which is to say, God himself. God begets God. But the good person is also God, 
since only God can be in God, though Eckhart denied to the Inquisition that he 
had ever said such a thing. " . . . The soul is nearer to God than it is to the body", 
therefore, and so as Novalis says "Nothing is more attainable to the spirit than 
the infinite." 
 Paracelsus, too, identifies God with the human: God in Heaven is in "man" 
and so are heaven and earth, he says. Novalis identifies the poet with the mystic: 
when the creative artist creates, God in him creates the universe in him. Thus 
Eckhart insists that "if a man's work is to live, it must come from the depths of 
him" and that "an outward act is not really good": this too irritated the Pope. 
Indeed Eckhart sweeps away both the priesthood and Scripture: "'Sacramentum' 
means a symbol", he says, and that the sacrament of marriage means the unity 



of the soul with God; but then all seven of them mean this. Obviously all of 
Scripture means this too, for Eckhart: if the infinite variety of all things comes 
from their oneness, then it is a kind of oneness. Novalis too says "individuality in 
nature is wholly infinite", hence "what the ancients called sympathy/Even our 
thoughts are effective factors of the universe." Some examples of what the 
ancients called sympathy are the Babylonian belief that the universe is a living 
organism, Plotinus' also, and the reference of Posidonius of Apamea a Middle 
Stoic to cosmic sympathy. Paracelsus sees difference as evidence of unity: 
"Each individual's seed breaks the unity of the other", he says, but also that "what 
is outside is also inside; and what is not outside man is not inside." Eckhart 
himself sees outsideness as evidence of insideness: "I look at the lilies of the 
field with their sheens and colours and leaves but I do not see their fragrance. 
Why? Because their fragrance is in me." Rather than accept the outerness of 
vision as evidence of the outerness of reality he argues the innerness of reality 
from the innerness of scent, and even though his evidence for the innerness of 
scent is merely the exclusion of scent from the visual experience. For 
Paracelsus, the outerness of the other person can demonstrate the unity of 
humans in their innerness, which connects them as if it were "the sun, which 
shines through the glass and yet does not pass through it." 
 Eckhart insists on the difference between identity and relationship, 
although others are content to see relationship as a kind of identity. Eckhart says 
that likeness makes love possible and that likeness flows from the One, but he 
also says that likeness cannot satisfy and that indeed the soul hates likeness 
because it is not the One. So although likeness is necessary as the symbol that 
teaches us of the One, what it teaches is that it is a lying symbol that 
misrepresents the One. This is why Paracelsus says not only that we must learn 
everything from nature but also that nature is inside us as well as outside. Nature 
is the guide to and symbol of the apocalyptic nature which replaces it. Novalis on 
the other hand is content to accept relationship as identity: "We stand in 
relationship with all components of the universe, as well as with the hereafter and 



with antiquity." Evil he therefore defines as the attraction to the dissimilar. 
Plotinus' definition of evil is quite like this; for him the evildoer is free to do evil but 
"punishment will catch up with him according to the law of necessity": the time 
during which the sinner appears to get away with it is an illusion (rather as in 
Eckhart's explanation of pain). But Plotinus does not exclude the dissimilar from 
identity. The magician, he says, is not outside of the universe but owes his power 
to the One and is part of it: "The true magic is 'the love and its opposite, the 
hatred,' in the universe" (quoting Empedocles), Some see a mere accumulation 
of repetition as an approach to the One: "Repetition of an incantation enhances 
its force, by making it so much more difficult for the spirits to escape its 
compulsion." 
 Love is the bond that creates the oneness, so to speak, of the One: in 
Eckhart's peculiarly unitarian Trinity, "love, which is the Holy Spirit, originates in 
the Son and the Son loves himself in the Father and the Father in himself." For 
Plotinus, however, even love can produce evil results (Novalis' attraction to the 
dissimilar): "everything that is in close contact with another is bewitched by the 
other . . . only that which is in contact with itself cannot be bewitched . . . . " The 
loving universe gives lovingly even to those who are evil: they take, but they 
separate themselves from the One. Love and music are magical powers, from 
the One, but can be abused. "An audience that is bewitched (by music) feels love 
. . . . " Eckhart ("God is love, so loving that whatever he can love he must love, 
whether he will or not") outrageously argues that God wills sin but repentance is 
separation from God: 

. . . When betimes it is the will of God that I commit sin, I shall not 
afterward wish that I had not done it, for thus God's will is done on 
earth, meaning in misdeeds, as it is done in heaven, meaning in 
right deeds. In this way man does without God, for God's sake, and 
is cut off from him; this is the only true repentance for sin, and by it 
my sin becomes painful to me but does me no harm, just as all evil 
is painful to God but does him no harm.  



Everything that exists, God wills; everything that God wills, is good, even the 
illusion that resembles and differs from God, for it is the true and false symbol 
that teaches negatively of identity, of the One. So painful to the soul is negation, 
privation, that she recognizes the reality of the One in or behind the painful 
illusion. Thus Novalis insists that awareness must liberate, even be it the 
awareness of pain, that the failure to take in our pain is a lost opportunity. 
 Eckhart says " . . . The more ourselves we are, the less self is in us" and 
Novalis' opinion agrees: "The true philosophical act is the slaying of the self . . . . 
Death is a self-conquering--that is, as all vanquish the self, all attain a newer, 
freer existence." This is because the One is good as well as being that which is: 
as Eckhart says, "In God all humanity is known to the soul, and all things else, in 
their highest [reality], for in him they are known as beings", and so "All things 
work together for good" not because God dominates a universe that is separate 
from him but because all things are one and that one is not only Being but also 
Goodness. Here, too, Eckhart opposes the Christian priesthood, which, in 
scapegoating the Jews, makes evil a part of the One and of Being. An important 
component of anti-semitism is its charge of Satanism against the Jews, which is 
an impossibility, though both possible and actual among certain Christians: 

The Jewish religion . . . naturally excluded any . . . association, real 
or fancied, with the arch-opponent of God . . . . The figure of Satan 
as a distinct personality was very faint, almost non-existent, in 
Jewish folklore . . . . The primary principle of medieval Jewish 
magic was an implicit reliance upon the Powers of Good, which 
were invoked by calling upon their names. [Jewish magic was] 
generally far from malevolent . . . , for the angels could not be 
expected to carry out evil commands . . . . The magician remained 
a pious and God-fearing Jew. There were of course deviations from 
the general rule . . . . [But] the deep impression which the Kabbalah 
made upon later Christian magic is indicative of the distinctive 
character of the Jewish theory and praxis . . . .  



Eckhart is by no means a typical Christian: "to be full of things is to be empty of 
God, while to be empty of things is to be full of God." As well as Satan, the world 
of things also receives more recognition from Christian than from Jew: "Christian 
magic . . . frankly recognized and employed the occult forces in nature", but for 
the medieval Jewish practitioner of magic this was "idolatry", indeed the Jews did 
not recognize the Christians and Muslims as monotheists. The Christian 
magician Paracelsus as we have seen treats nature dialectically: nature itself has 
its harvest, at the end of time. 
 Eckhart's name for the attitude which achieves union with God is 
"disinterest": "disinterest comes so close to zero that only God is rarefied enough 
to get into it"; "each person experiences things in his own way", and so the 
seeker seeks not to experience anything: disinterest is "unaware of its 
knowledge, [does] not love its own love, and [is] in the dark about its own light." " 
. . . It is from knowledge that one may achieve this ignorance. Then we shall be 
informed by the divine unconsciousness . . . . " Thus Paracelsus also: "no one 
knows who he himself really is" (and thus "it is the letter [of the law] that sends 
the thief to the gallows--and the judge to eternal damnation"). So far remote from 
each other are the viewpoints of the Eternal Now and of time space and number. 
Useless to speculate, says Eckhart, on God's reasons; he has none, nor does he 
ever change his mind or change what he is doing, it is all done in the eternal and 
infinitesimal moment. " . . . Pure being . . . contains nothing else . . . [no] alloy" 
and so nothing namable. There being no human activity in the eternal moment, 
Paracelsus says that it is "in wisdom and the arts . . . that the world . . . [is] like 
Heaven. Not with regard to chastity, for this is a matter decided by the body, not 
with regard to fasting, for this too is imposed upon the body, and not in works, for 
these belong to the body . . . . " For Eckhart, there is but one act in the eternal 
moment, and it is God's; humans are passive, "made perfect by what happens to 
us rather than by what we do." Paracelsus scorns materialistic ambition: 
"Everything you have built for yourself will sink with you into the grave, and you 
will have deceived only yourself and others." 



 There being but one moment, one action, and one person who at once 
performs and receives that action, there can be also but one knowledge. Thus 
Novalis: "All wisdom is indivisible . . . . Only in the complete system, which 
encompasses all sciences, will philosophy truly be visible." Paracelsus: "Although 
there are many names, the arts are not separated, and one kind of knowledge is 
not severed from another; for one is in all." And Eckhart: "St. Augustine [says] . . . 
'There is no truth that does not include all truth.'" Obviously Eckhart does not 
separate this one truth from the human being who knows it, and "A person 
cannot be more than single in attention." And furthermore the Son to whom God 
makes a gift of himself is a perfect unity also: "Since human nature is in common 
and belongs equally to all, the father has given to me of human nature all he ever 
gave to the Son." In short, "Goodness is self-begotten": the Father begets the 
Son, but both are God: God is self-begotten; but the Son is also human nature, 
God begets himself as human nature and as God: " . . . Since God is in me, 
surely God the Father begets the Son in me . . . . " " . . . We . . . are made one 
with the true Son of God . . . . " The one action that takes place in the one 
moment that exists is this begetting. Here Eckhart and the alchemists alike make 
their basic thesis: the Eternal Now though a mere moment is not static but is a 
moment of action, beginning with the Father and ending with the Son, or moving 
from the primal substance to the Great Work or from the Creation to the 
Apocalypse. Paracelsus says: "The matrix is invisible and no one can see its 
primal substance; for who can see that which was before him? All of us come 
from the matrix but no one has ever seen it because it existed before man." 
There is only one action, one change; and it is entire and absolute. Ironically, the 
One's one change seems almost to have got Eckhart off the hook with the Pope, 
for it causes Eckhart to say that even the eternal part of the soul is "not God, [but] 
must be . . . transformed into God". 
 On the other hand, as often as Eckhart closes his telescope he may also 
be found opening it again: "God is that same One I am, the One I create in my 
nature by remaining in the bosom and heart of the Father . . . . All creatures . . . 



seek . . . unity". "I am you", Novalis says, and "The artist belongs to the work and 
not the work to the artist." The work of art creates the artist, and also the food 
eats its eater: Eckhart says God is the food that converts the eater to itself rather 
than being changed into the eater. All this is because the before and after of the 
Creation are the same now moment: " . . . Why God had not created the world 
before, [is] . . . that he could not, because he was not . . . before the world was . . 
. Job 33:14, God speaks once." The Ouroboros fragment says: "One is all, and 
by it all, and for it all, and if one does not contain all, all is nothing." All that is not 
within the infinite One is negation and privation. Eckhart says that Hell is 
negation but also that all things were created out of negation; the creation out of 
nothing remains nothing, for "matter and accident do not give being to a 
composite but the whole composite receives being only from substantial form . . . 
. " It is form not matter that is substantial. This is because, Eckhart says, "the 
good" is entirely "from goodness": "Bernard . . . says that God loves as charity, 
knows as truth, sits as equity, rules as majesty, works as virtue, reveals as light, 
etc. . . . . Good and goodness are one . . . . just as white signifies only a quality, 
whiteness." That "goodness and the good are no more than goodness, etc., . . . 
is . . . evident from . . . II Corinthians 3:18, when . . . beholding . . . the glory of 
God, we are changed into the same image . . . . " It should of course surprise a 
person of the post-scientific and commercial era that abstractions could be more 
real than concrete things, but it is owing to the Eternal Now that they are. There 
is no time, in this present moment, for any but One to exist, containing all 
abstractions within the one abstraction Being or Goodness, which is the image, 
or form, that forms all real things in its own image. 
 Paracelsus says that "The animal body . . . is in itself always dead . . . . " 
The life it seems to contain separately within itself is an illusion; there is no life 
separate from the Being of the present moment. This illusion is the illusion of 
negation and deprivation, of which Novalis writes that vice is negation and virtue 
is delight; when we exile ourselves from the One we cause ourselves pain and 
injury. Yet Eckhart says that "neither God nor nature permits the existence of 



undiluted evil or suffering." When we hurt ourselves it is to teach ourselves that 
the many is the false symbol of the One, by which we come to know the One. 
Novalis says that "the devil" is "only a necessary ghost," and also that "Death is a 
minus; life is a plus." Negation or deprivation is not only an illusion of something 
that does not exist, it is also an illusion that does not exist; it is the One. Eckhart 
says "The divine One is a negation of negations and a desire of desires." The 
illusion that does not exist and so becomes vision promises and premises the 
desire that satisfies itself because it is its own object. And if there is no negation 
then the One is here now: thus Iamblichus says that the "presence of the god . . . 
is not far from anyone who, by his affinity, is in touch with it." Eckhart maintains 
that we may enjoy this affinity if we wish, that its absence is something we 
choose for ourselves: "God is near to us but we are far from him. God is within; 
we are without. God is at home; we are abroad." Therefore God within the human 
being finds himself (the human being finds himself) by negating negation: thus 
"pain is like pleasure" and "Man goes to God more truly through what he 
foregoes than what he receives; for . . . if he receives nothing, his only reason for 
being happy is God and God's will." "Death separates the soul from the body but 
love separates everything from the soul." And Eckhart also in this context helps 
explain why for the alchemists art is secret: "When the soul so lives in its own 
secret place that it is the image of God, then it has true unity that no creature can 
divide[, nor] God [nor] the angels. . . . " This unity is what the Stoics call freedom, 
as does Eckhart also in some places: according to biographer Philostratus, 
Apollonius of Tyana while in prison "extricated his leg from the fetters and said to 
Damis: "Here, I have given you proof that I am free, now cheer up!" and 
according to Professor Luck Apollonius is illustrating "the Stoic paradox that the 
wise man is always free". 
 For Ekhart then creation is division, negation, fall, but unity is begetting: 
"Goodness is neither created nor made nor begotten, but only begetting . . . . The 
good . . . is not made nor created, but is begotten . . . . " He sees the child as 
extension of the parent, not separate being. Novalis calls begetting precipitation 



and sublimation, which he identifies with the coagulation and dissolving of the 
alchemists: 

If this world is, as it were, a precipitation of human nature, so is the 
God-world a sublimation thereof. Both occur as one in actuality. 
There is no precipitation apart from sublimation.  

The One contains all the difference in the universe; that is why it, she, he, is a 
parent and child. Every person, for Eckhart, contains all of this same difference-
in-identity: 

The soul is whole and undivided, at once in the foot and the eye 
and every other member . . . . Within my psyche [the] light [of God] 
takes no precedence over the least and coarsest of my faculties . . . 
. This is due to the essential uniformity of the soul . . . . All parts of 
the body are on a footing of equality, because on a footing of 
immediacy . . . . For there is no order in that which is one.  

The One must needs enjoy equality and freedom. "God is neither a being nor 
intelligent and he does not 'know' either this or that. God is free of everything and 
therefore he is everything." Thus Eckhart's ethics are libertarian not prescriptive: 
"We ought simply to follow where God leads, that is, to do what we are most 
inclined to do . . . . Often, God is where his light is least apparent. Therefore we 
ought to expect God in all manners and all things evenly." Novalis says that 
beauty is peaceful. But Eckhart says that being is ecstasy: "Happiness . . . . 
neither knows nor loves . . . . has no 'before' or 'after' and it waits for nothing that 
is yet to come, for it has nothing that is yet to come, for it has nothing to gain or 
lose . . . . It is the same kind of thing that, like God, can enjoy itself . . . . There is 
nothing in the core of the Godhead that does not dance for joy! Ordinary persons 
can only believe this; but the enlightened know it." 



 
III Human Creativity  
 "Salomon Trismosin" instructs the alchemist to "begin where Nature has 
left off". The human mystic, alchemist, magician is the Creator, and so creates a 
second Nature, re-creates nature; or nature in the human being re-creates itself. 
The homunculus, the "little man" that alchemists are said to create, Paracelsus 
explains as a "metallic embryo" and as the philosopher's stone; metallic because 
"Nature, as Geber says in his Mercury, comes from the creation of the metals", 
and embryo because the center of the re-created nature is the re-created human 
being. Paracelsus says also that the world is the womb in which the new world 
waits to be born, and that "Man is a seed and the world is his apple." In the 
Eternal Now, creation and apocalypse are one event; they are the two events 
that measure the infinitesimal space between them of the one moment. 
Therefore Salomon Trismosin says that art and nature work together in the 
apocalyptic Great Work, that both are necessary to the "putrefaction" worked by 
the "philosophers," and that "Aristotle spoke thus: 'The corruption of anything is 
the generation of something else.'" Paracelsus also says that "decay is the 
beginning of all birth". Nature is creation and art is apocalypse; also, nature is 
time and space, and therefore decay--death and rebirth--process. Nature dies 
and is reborn as art. Not only will all the dreams of everyone everywhere come 
true, they already have. This is Paradise, now. It is also always everywhere 
about to be. Novalis says "All is seed." Nature is death and art is rebirth, but, 
also, art embraces nature as the death without which rebirth couldn't happen. 
Thus Paracelsus also says that the human both is and is not divine: 

Only that which comes form the stars is specifically human in us . . . 
. But that which comes from the spirit, the divine part of man, has 
been formed in us in the likeness of God, and upon this neither 
earth nor heaven has any influence. 

" . . . Creatures have only one Being . . . . " says Eckhart, and also that " . . . 
Augustine says . . . 'similitude is the mother of falsehood.' . . . And Seneca . . . . 
and Cicero . . . . " This hunger for the One caused the ancient Pagans to fear an 



even number, and the danger of even numbers turns up in medieval Jewish 
belief also.  
 When alchemy was degraded to psychology in the modern era, it came to 
be forgotten that the artist is God. Novalis tries to remind us: "Genius [can] treat 
imaginary objects as real" and "We are waking up when we dream that we are 
dreaming." The latter remark refers to the theory that all is seed, but it also has a 
meaning that is very close to that of Keats in his famous "Imagination is like 
Adam's dream--he awoke and found it real." (Keats refers to the Adam of Milton's 
Paradise Lost not the Adam of the Bible.) To dream that we are dreaming is not 
merely conscious dreaming: more importantly, to dream that we are dreaming is 
to know that dreaming is knowing, is creating the world. Eckhart, who came 
along at a much earlier point than Novalis in the history of the decay of creativity, 
nonetheless has basically the same idea about fiction and fictitious works: 
"Before there was being, God was; and he is where there is no being . . . . He is 
as high above being as the highest angel is above a fly . . . . " This is no denial of 
the point made elsewhere that there is only one Being; rather, it is an invitation to 
create a fictitious world enter it and find God. Novalis says "We know only insofar 
as we make." Eckhart anticipates Novalis and Keats: 

There is another agent of the soul by means of which it thinks. This 
agent conceives things not present, so therefore I may know them 
well, as vividly as if I could see them with my eyes . . . . Thus I 
know what a rose is like in winter. It is by this agent that the soul 
reaches into nonbeing and follows God, who acts in nonbeing. 

Novalis asks "Could the philosophy of the unattainable be the scientific method?" 
and asserts "The dream has contributed much to the culture and formation of 
humanity--Therefore the ancient great authority of the dream exists with good 
reason." Obviously what was only dreamt of yesterday is ancient history 
tomorrow, but what is of vastly more significance is that it is only in dream or at 
the level of dream that we enjoy the subjective experience of certitude. 



 "We live in a colossal novel", writes Novalis, for "the sorcerer is a poet." 
Among us live human beings who are the authors, nay, we are ourselves the 
authors, of the novel in which we all live. Therefore "knowledge" is "poetic": 
"individual", and "enveloping a flash of insight." Indeed, Novalis sees the dreamer 
as an alchemist whose chemical experiment uses the chemicals of his own body 
to achieve apocalyptic Oneness: "The truly delightful function (sympathy) is the 
most mystic--all but absolute--in other words, the chemicals induce the Totality 
(mingling) of Union." If to dream means to set a high standard, to be loyal to an 
ideal, then nature can dream, according to Eckhart: "Nature is never satisfied to 
repeat her patterns; she always wants to improve on them." (Eckhart is arguing 
that nature points to God, as in "it is his nature to give great things. The better 
anything is, the more he bestows it.") Novalis argues that when we write 
ourselves as fictions we become the Ideal, because the venture into non-
existence is a qualitative rather than a quantitative elevation, because it is an 
elevation above ourselves; and also that this journey upward is a geometric 
progression: 

The world must become romanticized. So one finds the original 
sense renewed. Romanticization is nothing but a qualitative 
exponential series . . . . The inverse is the operation for the higher, 
unfamiliar, mystic and infinite--this becomes, through these 
combinations, logarithmic . . . .  

Eckhart says we can have lots of fun being God and doing what we like: "Just 
think what an amazing life a man might have on earth--a life like God in heaven!" 
Novalis, too, sees us as creating the world all the time, without effort: "Every 
word is a word of incantation. Whatever spirit is called, such a one appears . . . . 
To think is to speak. To speak [is] to do or make. God spoke, and it was light, 
and it was." There is no destiny apart from the person who creates it: "Whether 
you conform with things, or things conform with you, is immaterial, is one. 
Freedom is like luck--that detrimental, that useful." Novalis also sees us as able 
to create the homunculus: every human being, he says, is "the greatest 



magician", the one who can "so conjure as to make his conjuration a self-
empowered, estranged manifestation": he seems to be saying we can be both 
macrocosm or fate and microcosm subject to fate. He says that chance and 
destiny can be predicted, by "whoever has the right sense for chance"; "chance 
is wonderful" and "data for the active religious senses." 
 If language spoken chanted or sung is incantation, then language written 
is magical arrangement of magical alphabets. Moses was "in later antiquity" seen 
as a "powerful magician" and "the inventor of philosophy, learning, writing . . . like 
the Egyptian Thoth." Eckhart takes very little interest in magic writing or sacred 
texts, but he is interested in the Word and could almost be calling God a verbal 
artist when he ascribes to him perfect verbal self-expression: 

The Son . . . is the Father's Word. In this Word, God expresses 
himself, together with all the divine Being, all that God is, as only he 
can know. And he knows it as it is, because he is perfect in 
knowledge and power. Therefore he is also perfect in self-
expression. When he utters his Word, he expresses himself and 
everything else in a second Person, to whom he gives his own 
nature.  

It is above all in Jewish belief and practice that we find the sacred alphabet: 
"Scripture . . . speaks in the voice of God . . . not only is it the word of the Lord, it 
is the Lord himself." The Romantic writers, such as Novalis, picked up this idea of 
alphabetic writing as person: "All compositions must be living individuals." 
Romantics and other mystics and magicians see their oral or written verbal 
productions and other works of art as apocalyptic homunculi who liberate 
themselves and the cosmos through their creativity. The liberation goal of art is 
the reason why it focuses on beauty first before truth and goodness. In his essay 
"The Poetic Principle" the Romantic writer Poe says he gives beauty the central 
place between truth and goodness because "it is just this position which, in the 
mind, it occupies." Beauty is in the central place in the Tree of Life of the 
Kabbalah, and the Artist is in the central place of the nine personality types of the 



Enneagram. Novalis, also, says that "The useful is, as such, prosaic" and that 
"What for the soul is Allure, for the spirit is Beauty."  
 Eckhart rejects truth and goodness in favour of ecstatic union, for although 
he has much to say about knowledge it must be remembered that this is a 
knowledge without distinctions: 

The intellect that peers into and penetrates at the corners of the 
Godhead sees the Son in the Father's heart and puts him [the Son] 
at its own core. Intellect that presses on that far is not content with 
goodness, nor with wisdom, . . . . but . . . pierces . . . to the source 
of the Son, from whom the Holy Spirit blossoms . . . . I shall never 
ask God to bless me out of his goodness, for he could not do it. I 
am blessed only by the fact that God can be known and that I can 
know him! 

Beauty as created by the mystical and magical artist is the new world, not a 
commodity of trade. Paracelsus says "all things must go through fire in order to 
attain to a new birth . . . . " The new creation is a liberation from the prison of the 
old. Eckhart says that "Intelligence is above will", for "the just person serves 
neither God nor creatures, for he is free": "God does not constrain the will. 
Rather, he sets it free, so that it may choose him, that is to say, freedom." The 
new creation heals the disease of the old, for the fallen world is that of external 
accident masking the internal essence: Paracelsus the physician notes that both 
the finding of medicinal substances and the use of them in healing are about 
being at the inner place, the centre, of all things while the impurities burn away 
from round about: "The art of prescribing medicines . . . consists in the discovery 
of that which is concealed in things": "the physician, by following the instructions 
of the Great Physician, must act against accidents that befall things . . . . From . . 
. purification man emerges as indestructible as gold." On the other hand, Novalis' 
idea of the "necessary accident" is that even the accident is gold, since it makes 
golden by perishing. 



 Not only freedom, but also equality is the product of the mystical and 
magical art. Eckhart says "Humanity is just as perfect in the poorest, most 
despised person as in the Pope or the emperor" and that we should love all 
people equally. Human nature is One and knows of no hierarchy. Paracelsus 
insists that all human beings are supremely gifted artists and will take part 
equally in the second Creation: 

. . . You should not judge people according to their stature, but 
honour them all equally. What is in you is in all . . . . The poor grows 
the same plants in his garden as the rich. In man, the ability to 
practice all arts and crafts is innate, but not all these arts have been 
brought to the light of day . . . . We are born to be awake, not to be 
asleep! . . . . All of us inherit . . . wisdom . . . equally . . . . Since . . . 
the earth . . . is ours, we are entitled to possess it all in the same 
measure, and not in unequal measures . . . . Subservience to men--
what is it but a worthless shadow?  

Eckhart carries his doctrine of equality very far: "The soul cannot bear . . . . even 
to have God above it." For Paracelsus, the humblest of creatures is part of the 
Eternal Now: "it is contrary to true philosophy to affirm that the little flowers do not 
partake of eternity; although they wither away, they will nevertheless appear in 
the assembly of all the generations . . . . Nothing has been created . . . in God's 
great marvellous world, that will not also be represented in eternity." For Eckhart, 
this eternal existence of blades of grass is due to God's "withdrawal into the 
innermost core of his own being, where . . . [he functions] only as Father": "Here 
is the unity of blades of grass and bits of wood and stone, together with 
everything else . . . . For its sake, all that nature tries to do is plunge on into that 
unity, into the Father-nature, so that it all may be one, the one Son . . . . " So the 
purest of abstractions becomes utterly concrete, and these are the first and 
second Creations, which are one, as parent and child are one, for there is no 
parent without a child and no child without a parent. 



 Paracelsus says that death is the second Creation: for it is "a 
transcendence of good and evil, an eradication and destruction of the first nature 
and a birth of the second and new nature"; he also says that "medicine is an art 
that will survive until the Last Judgment", so clearly his purpose in practising 
medicine is not to prevent death but to promote the birth of the second and new 
nature. In fact nature contains both the old nature and the second and new, so 
that nature is now the teacher of human beings in throwing off the bondage of 
nature: " . . . There are holy men in God who serve the beatific life; they are 
called saints. But there are also holy men in God who serve the forces of nature, 
and they are called magi." Thus the Fall of human beings was the beginning of 
their return to Paradise: "When Adam was driven out of Paradise, God created 
the light of nature for him by ordering him to gain sustenance through the toil of 
his hands . . . . Only . . . when he was driven out of Paradise . . . did 'the inner 
man,' 'the man of the Second creation,' come into being." Paracelsus denies the 
distinction between nature and art, for it is the Holy Ghost in nature that teaches 
human beings art. But art is necessary to apocalypse: " . . . The base, impure five 
metals . . . cannot be transmitted into the nobler, pure, and perfect metals . . . 
without a tinctura, or without the philosopher's stone." So nature is both good and 
evil: "the . . . wisdom . . . that comes from the light of the Holy Ghost is of only 
one kind . . . just and flawless . . . . But the one that originates in the light of 
nature is of two kinds: good and evil." Yet "eternal reason cannot exist without 
natural wisdom because man must find the eternal in the natural." So nature is 
both internal and external to a human being: "All the arts have been given him, 
but not in an immediately recognizable form; he must discover them by learning . 
. . . Therefore, give heed to your inner garden . . . and also to yourself that you 
may learn that which no one can teach you, and which will amaze everyone." 
Alchemy as agriculture again. 
 Learning from yourself things which no one else can teach you means to 
Eckhart that becoming God, becoming one with the One, is becoming unique, 
incorporating all difference within oneself at once: 



. . . The fact that I am a person is something others hold in common 
with myself. That I see and hear and eat and drink--this I have in 
common with the animals, but the fact that I am pertains only to me 
and not to other men or angels, nor even to God, except as I am 
one with him. All of God's efforts are directed to reproducing himself 
. . . . Ego, the word "I," is proper to no one but God alone in his 
uniqueness. 

Qualities are shared with others, but being is absolute difference. This first 
Creation is of the creatures properly speaking; they are created out of nothing 
and they remain nothing, and this is why they have qualities. The second 
Creation is achieved by human beings; they perform it by knowing, which is to 
say, coming to be: "Grace does no work, for its work is to come to be." The 
second Creation is of being: "The supreme purpose of God is birth . . . . The 
Father can do nothing but beget and the Son nothing but be begotten. All the 
Father has and is, . . . he begets at once . . . . All the Son has, he has from his 
Father, . . . so that we, too, might be Sons in the same sense." This is why 
Paracelsus says "Nothing has been created as ultima materia . . . . For alchemy 
means: to carry to its end something that has not been completed". The Second 
Creation must be new, totally, absolutely. And yet it must also come from 
somewhere, of something: therefore Eckhart says that the "highest agents of the 
soul" live outside of "time and space" and are not of "earthly parentage". 
 One of the ways in which Paracelsus recognizes that there are a first and 
a Second Creation is to identify art with prophecy: "since God has created the art 
. . . . to see the future . . . . He is not alone to have the knowledge, it is also 
inherent in his art . . . and this art he has entrusted to man." Foresight is 
bilocation: it is location in the first Creation and the second at once: in the two 
worlds of the past and the future. And Paracelsus explains that (this, all) art is 
being lost because self-validation is being lost:  

. . . Man makes great discoveries concerning future and hidden 
things, which are despised and scoffed at by the ignorant . . . . 



These arts are uncertain today because man is uncertain in 
himself. For he who is not certain of himself cannot be certain in his 
actions . . . . 

And yet Paracelsus also sees the fall of Adam as the second Creation: 
. . . The evil that arises from the flesh does not come from material 
nature, but springs from the intangible, ethereal body; it is this body 
which exceeds the measures of nature . . . . [and] which Adam and 
Eve acquired in Paradise through eating the apple . . . . [and] 
became completely human . . . .  

Not until we are completely human can we take the eternal form "born of the 
other Adam and of God." Without death no rebirth. "He who is slain and remains 
on the battlefield has won the victory . . . . Only he who has been smitten . . . . He 
alone has stood his ground . . . . Only the defeated can be victorious." Thus 
Eckhart, too, says that we must die into pure Being, giving up our non-being 
(which is our being someone in particular), before we can become God and so 
use God's nature against him and get him completely into our power: "He who 
gives up to God his own will, captures God and binds him, so that God can do 
nothing but what that person wills!" Presumably a Jew might find this 
blasphemous for even more reasons than an orthodox Christian might, but even 
as Eckhart crosses the line from religion to magic in this passage so also the 
medieval Jewish magician however pious takes control of the Creation and so 
changes it, achieves as it were a second Creation: " . . . Since a deputy's 
province is prescribed by his very nature, the sorcerer must know how to 
substitute another, better suited to his designs, and thus effect a change in 
nature itself." 



 

IV The Centre of All Things 
 The centre of all things is only one centre. Yet at the centre of anything is 
itself. This is because the self is the inner place not the superficially apparent. 
Klossowski de Rola describes the aim of alchemy as "the realization of the 
eternal perfection of everything everywhere", which "constitutes the Universal 
Redemption", and he quotes: "'Alchemy . . . teaches how to know the centre of all 
things, which in the divine language is called the Spirit of Life.' (Pierre-Jean 
Fabre, Les Secrets chymiques, Paris 1636)." How a thing can be its centre rather 
than its circumference, yet also incorporate its circumference within itself, is not 
confusing: Manilius the Stoic says that there is no confusion anywhere. In Jewish 
mystical writings the notable example of the theory of the evil outer surface is the 
doctrine of the "demonic powers, or 'shells,' kelippoth". Paracelsus sees inner 
and outer being as invisible and visible twins: " . . . Our world and everything we 
see in its compass and everything we can touch constitute only one half of the 
cosmos. The world we do not see is equal to ours in weight and measure, in 
nature and in properties." Novalis also: "All that is visible rests upon the 
inaudible--the felt upon the unfelt. Perhaps thinking rests upon the unthinking." 
These inner and outer worlds, invisible and visible, are the One and the Many, as 
Paracelsus seems to be saying here: 

. . . Man has two kinds of life--animal life and sidereal life . . . . 
Hence man has also an animal body and a sidereal body . . . . The 
animal body . . . is in itself always dead . . . . The sidereal body is 
fire and air . . . . Both are one, and are not separated. 

Paracelsus complicates his thought more than Eckhart, distinguishing as he does 
between the sidereal body and the "other Adam". But all magi agree that it is 
because all things share one centre that everything is perfect. Eckhart says "God 
[is] in one thing as much as in another"; Paracelsus says that "one thing is as 
good as another" and that "he who sets gold above silver does so out of greed" 



and "not . . . from the wisdom of nature, but from mortal reason"; and Novalis 
says that "Whatever one loves, one finds everywhere". 
 Eckhart's doctrine of equality is of course based on his idea of the Trinity: " 
. . . He begets me not only as his Son but as himself and himself as myself . . . . 
All God's works are one . . . . " Thus his eccentric interpretation of the creation of 
Eve from Adam's rib is that it makes man and woman equal, side by side, and 
that therefore God and humans are equal and all humans with each other. And 
justice is from the perfection of everything: "To the just person, nothing is so hard 
or so painful as anything opposed to justice, that is to say, as not feeling 
impartially the same about everything that happens." And everything is perfect 
because God's omnipotence itself cannot defeat his love: "God's being depends 
on" his gifts to humans being the most loving possible; "It is God's nature to give 
and his existence depends on his giving"--indeed "You are a thousand times 
more necessary to him than he is to you." Novalis echoes this sentiment: "As we 
are bound to love God, so he must require our help." And because everything is 
perfect, everything is the desire that gratifies itself because it is its own object, 
like the fountain that is its own source in Le Roman de la Rose. Perfection has no 
reason for being, because it is its own reason for being: as Eckhart says, "God 
leads the human spirit into the desert, into his own unity, in which he is pure One 
and self-creating. It has no reason for being . . . ." We have indeed a homely 
everyday experience of this, Eckhart implies: " . . . Why live? for the sake of living 
. . . . " 
 The centre of all things is the human centre, the inner human being. 
"Cherish in yourself the birth of God" admonishes Eckhart, and Paracelsus says 
"God is in his heaven, i.e. in man. For He Himself says that He is in us, and that 
we are His temple." Since the inner human being is everywhere and the centre of 
everything, the physician as well as the patient must have the cure at heart: 
"Every cure should proceed from the power of the heart . . . . " Eckhart's habit of 
reducing all passages of Scripture to the same message causes him to explain 
that "world" means "inner world" in "' God sent his only begotten Son into the 



world.'" At the centre of anything human is the human, so God at the centre of 
the human being is the unity of God with the human being. So it is with the 
symbol: at the centre of the symbol is its meaning, and so the symbol forms a 
unity with its meaning: "If the soul could have known God without the world, the 
world would never have been created": the world was a necessary accident. The 
world is the symbol of God, God is within it, at its centre, so the world is God. On 
the other hand, the symbol represents what is absent, so it misrepresents. The 
symbol is not the thing it represents, or there would be no need for it. The world 
is an illusion that masks the reality, the One, at its centre. This is why Paracelsus 
says the invisible world is exactly like the visible one. And this is also why he 
further says that "Form . . . is . . . essence", meaning that symbols are necessary: 
"The more accomplished an artist would be, the more necessary that he master 
the art of signs . . . . " "If man had not been created who would have known of 
God's wisdom?" he asks, referring to "man" not only as seeker and finder of God 
but also as symbol of God. Search is within self because self is symbol. " . . . Nor 
should we become drowned in our daily work, for whoever seeks . . . shall find . . 
. . " This is because God chooses to be available to us, in our centre. " . . . God 
never lets anything stand empty, but fills everything . . . . " Thus art is what 
thieves cannot steal, because it is safe within: 

An art is the most durable good, the best wealth, which no thief can 
steal, no fire, no water, destroy; and if someone took my body 
away, he still would not have my art, for it is hidden in me, a 
possession that defies seizure. 

Art is the invisible centre of the physical world. 
 Eckhart in one passage explains the invisibility of the centre as God being 
not yet born: the "good man", he says, "is the born Son of God; the object of his 
love is the Father God not yet born . . . . " In a way, the Eternal Now, the One, 
must be in the future, for it is the universal solvent, in which one day everything 
must be dissolved, but is not yet. The dissolving and coagulating moments, the 
energy and mass, could be seen as remaining separate until the dissolution of 



all, which is on its way, dissolving everything in its path until it arrives. Thus 
mercury has been called both the "universal quintessence" and the "universal 
solvent." Thus Novalis suggests that the One is time itself, that becoming one 
with the One is becoming one with time: "to construct a perpetuum mobile, one 
seeks to equal time itself . . . . the problems are . . . identically composed . . . . 
the menstruo universali--and the spiritual substance, or philosopher's stone . . . . 
perpetual motion, eternal life, and the squared circle." In fact, Novalis sees us as 
on the path to the invisible: "The idea of our infinite freedom involves an 
unending progression from our manifestation in the sensory world. We will not be 
bound by this singular manifestation in our earthly bodies upon this planet." 
Paracelsus, however, may seem to see dissolving and coagulating as a cycle, 
like Nicolas Valois and the author of La fontaine des amoureux, for Paracelsus 
says that the "quinta essentia . . . can be extracted only from the perceptible . . . 
parts, but not from the imperceptible . . . parts . . . of things". The statement 
seems tautological: of course the invisible quintessence cannot be extracted from 
itself, but only from the visible shell that covers it. But the point seems to be that 
the quintessence is the One, that which is "without any . . . foreign admixture", 
and so it cannot exist without the Many: the coagulation of spirit and dissolving of 
body are the same event. 
 And so apocalypse is as easily seen in the past as in the future: Eckhart 
says "all the good man has ever wanted . . . he has done already . . . like God." " 
. . . God's Son is born eternally so that God may be born incessantly . . . . " It is a 
metaphor of absolute power, that everything is already done; it is also a 
metaphor of exuberant joy, for it is the light that is its own source and the desire 
that is its own object: "Light Emerging of Itself from Shadows"; "Desire Desired". 
"Where mind and desire end, in that darkness, God shines", says Eckhart, 
meaning the complete and perfect satisfaction of both mind and desire. " . . . Life 
is its own reason for being, springs from its own Source . . . . " The Eternal Now 
is a joy that is its own source and its own goal: "the stress [of the bond of God's 
love] is pleasant" because "nobody ever wanted anything as much as God wants 



people to know him"; "God needs so much to give . . . [his] comfort . . . that he 
can do nothing else until he has"; "it would . . . kill God . . . to take [the] privilege 
of loving from [him]". This joyful invisible centre Novalis calls mystery: "A 
disposition toward wonder and mystery is . . . spiritual attraction"; "The unknown 
is that which attracts one toward knowing. The known attracts no more." Eckhart, 
too, says that "When a person learns the cause of anything, he soon grows tired 
of it and looks for something else to work out . . . . Only this unknown knowledge 
keeps the soul steadfast and yet ever on the search." This mystery is "in the core 
and essence" of the person, Eckhart says, where God is at work, but where there 
are no ideas, "since all ideas come from the outside"; Paracelsus says 
"knowledge comes only from . . . outside;" he does not say "ideas", yet he must 
mean something like "ideas", for he also says "heaven is nothing but one man". 
Heaven is within, all things are within, the centre of the human being, but we 
cannot "know" pure Being, we cannot conceptualize it; we can only be it; yet this 
is a simple enough concept. 
 The mystery of the Centre of all things is that it grows: that pure Being 
grows. The Eternal Now is never the same twice. Novalis uses a parable to tell of 
the expanding centre: 

If we were blind, deaf, and senseless, our soul, on the contrary, 
would be completely open, our spirit beyond the now outer world, 
then would the inner world come to exist with us in proportion as we 
are now in the outer world, and who knows whether we could truly 
differentiate? . . . . Our body thus would . . . be made a part of our 
inner world . . . . 

Since the outer world is made from nothing and continues to be nothing, "Infinite 
is that outside of which there is nothing." The expanding centre dissolves the 
circumference and the circumference ceases to exist. It ceases to have an 
existence separate from the centre: Novalis says "It is immaterial whether I place 
the cosmos in me, or myself in the cosmos . . . . Freedom is in the whole as 
freedom is in me." It seems then that we learn the difference between the 



microcosm and the macrocosm only to discard it: Democritus explains the sixth 
sense of animals, wise men, and gods as sensitivity to images transmitted 
through space. Novalis identifies the microcosm with the macrocosm: the "poet is 
all-knowing--he is an actual world in miniature." Professor Luck's commentary on 
the Ouroboros fragment includes this remark: "If the universe were not present, 
in a mystic sense, in the one thing, there would be no universe." Astrology is a 
favoured metaphor, with Paracelsus, of the identity of the microcosm with the 
macrocosm: the one map of the stars, he says, is at the same time every 
individual horoscope, so that diversity is explained by unity: "heaven . . . lies in 
each of us in its entire plenitude, undivided and corresponding to each man's 
specificity . . . . For if the same heaven were in all of us, all men would have to be 
equally sick and equally healthy." Yet "everything that is within can be known by 
what is without." Eckhart is very supportive of difference: "God never tied man's 
salvation to any pattern." Paracelsus also: "There are a hundred forms of health . 
. . ; each man has a different one . . . . The diverse kinds of health . . . . must not 
be described as illnesses." Novalis credits Christianity with inventing the idea of a 
unified humanity and world government, but in fact Novalis comes to it from his 
vision of the expanding centre. 
 The expanding centre pushing outward shapes the circumference to be its 
outward expression. Paracelsus says that "it is in his distress that a man is 
tested, for then his nature is revealed. For in extremis, things reveal their nature 
and become visible." The human centre in its outward expansion reaches the 
stars, for even as Fate in the form of their influence moves inward from the 
human circumference it does so in order to give the power to the centre: " . . . 
The philosopher has power over the stars and not the stars over him." This 
inclination of the balance toward the centre and away from the circumference 
places all points between closer to the centre: Eckhart says "The soul is nearer to 
God than it is to the body and Novalis that "We are bound nearer to the unseen 
than to the visible." Novalis also says that good and evil, or reality and privation, 
are "two absolutely separate spheres, which we but posit as quantitative". The 



difference between the expanding centre and the static circumference cannot be 
quantitative. Eckhart struggles thus with qualitative difference: "not of this world, . 
. . neither in the world nor out of it, neither in time nor eternity, [having] neither 
outside nor inside . . . . the fullness and the emptiness of his Godhead". 
Antinomies give birth to more antinomies, in Eckhart: "My body is more in my 
soul than my soul is in my body but both body and soul are more in God than 
they are in themselves . . . . Truly, as St. Augustine says; God is nearer to the 
soul than the soul is to itself." The expansion of the centre drives the 
circumference ever further out away from it. Remaining centred is essential to 
survival. Professor Luck quotes Plotinus as saying "Everything that is in close 
contact with another is bewitched by the other . . . only that which is in contact 
with itself cannot be bewitched" and paraphrases Iamblichus as saying that 
"human beings trained by great teachers are complete entities in a sense that 
mere daemons are not, and we will always find even higher entities that will 
support us against the lesser ones, because we are 'in tune' with them." 
Completeness is of the centre, mixture is of the circumference. 
 The human calamity is the perversion of this last thought into racism: 

Is this thy soft Family-Love, 
Thy cruel Patriarchal pride, 
Planting thy Family alone, 
Destroying all the World beside?  

That odd distinction between religion and magic, which examination seems to 
prove is nothing but the difference between "our customs, the proper way to do 
things" and "the odd customs of those people", is a chapter in the history of 
racism. The magician is a rebel or outlaw who seeks to impose his will on others, 
on the gods, on the cosmos--Luck says "The magus does not recognize sin; he 
is, in a way, above morality and the law, a law unto himself . . . . but the reasons 
why magicians and astrologers--along with philosophers--were periodically 
discriminated against in the time of the empire were mainly political." Apuleius 
said that "Magus is the same thing in Persian as priest in our language": for the 



Romans, foreign religions were mere magic, only Roman religion could be 
properly so thought of. The fourth century C.E. was an interesting time: "The full-
scale persecution of magic by the state begins . . . . In a parallel movement, the 
Church now also condemned witchcraft, but for different reasons . . . . Julian, 'the 
Apostate' (A.D. 361-363), hated the Christian faith and tried to restore the old 
religion." Magicians then as we think of them may be persons who take up the 
practice of foreign or unofficial or invented religions, in a spirit of appropriation 
and possibly in complete ignorance. The racist contempt for foreign gods may 
turn around and romanticize them, possibly even give them more power than the 
domestic: "the gods of a foreign culture are not addressed as proper gods, but 
since they seem to work for that other culture, they are suspected of having 
powers that could be useful in magical operations." Trachtenberg notes the 
influence of the romance of the foreign on magic words: "The peculiar logic of 
magic is that the more barbaric the word the more potent it is likely to be." The 
unique position of Christianity in this history comes from its salvationism, which 
enables it to say not only that other religions are wrong but that they are of the 
Devil, the Enemy of Mankind, from whom only Christians can be saved. Thus 
Eusebius argues not only that paganism is idolatrous (and "a fraud" and oracles 
"fictitious and designed to deceive") but that it worships evil powers, exclusively; 
pagan gods are the Devil and devils, therefore their worshippers can only fear 
them and will not trouble to adore any good gods (if there were such) but will only 
flatter and appease evil gods (to their own moral detriment). 
 When the One enters history it shatters into political rivalries. Christianity 
as a political force had the example of the Romans to follow: Lucan, according to 
Luck, gave a political reason for the decline of the oracle of Delphi, namely, that 
"non-Roman methods of predicting the future" were felt as a threat by Roman 
authority. Lucan's understanding of the supernatural seems to have been 
intensely political, for he understands divine possession as rape, as does his 
uncle, Seneca. Both Medea, and Deianira's nurse, in Seneca, have unlimited 
powers over natural forces: he seems well aware of the feminist issue of the 



Goddess ignored by patriarchy. No doubt the Medea and Circe of Apollonius and 
the Dido of Virgil are feminist figures also, in their rage and power. Luck's remark 
about magic, "Ultimately, it may be a belief in the unlimited powers of the soul , 
seems to hint at an anarchic political belief, as opposed to the authoritarian and 
hierarchical creeds we think of as religion. Presumably mysticism must also 
necessarily reject and struggle against religious authority. Neo-Platonism 
rejected the authoritarian and hierarchical metaphor of sky-gods: Iamblichus says 
gods are not just in heaven but everywhere. Rebellious gods live underground, in 
Christian Germany for example: "Frau Holde ('the lovely woman')" lives "deep 
inside a mountain", like the dwarfs and elves. Among classical pagans, "It was 
common . . . to sacrifice black animals to the powers of the underworld to make 
sure that none of the heavenly gods would claim it for himself." Christians 
adopted a pagan lower-class god to their own deeper misogyny: "Pan, as god of 
the witches, furnishes the traditional image of the Devil . . . ." Necromancers or 
"bone-conjurers" were a particularly disreputable class of magicians among the 
pagans, but the Christians lowered themselves in pagan eyes by venerating 
relics: "to a pagan, death was a pollution, and the presence of a corpse in a 
temple was unthinkable." 
 The politics of magic and religion can put humans in conflict with each 
other or with the gods: "Theologians mainly thought and talked about the gods; . . 
. theurgists tried to influence them, forced them to appear, even created them." 
Gods may enter conflicts with each other through their human deputies, as when 
Moses and Paul competed in magic contests with the deputies of other gods. Or 
gods may become allies through human "syncretism", which came about when 
"the deity or deities of a single religion were no longer thought to be sufficient": 
here theology becomes like theurgy in gaining political power through the use of 
gods. One of the differences between miracle and magic that Luck mentions in 
his thorough comparison is that "magic can be performed privately, secretly; 
miracles, especially in the sense of 'signs,' have to be seen and experienced in 
the open by many people": miracle is much more a part of human politics, less of 



human-divine. Apollonius of Tyana as a part of his defence against the charge of 
magic said that "the fact that he gave credit to Heracles for ending the plague . . . 
removes the miracle from the sphere of magic and places it in the religious 
sphere." Indeed some miracles seem more overtly political than others: 

The exorcism worked by Apollonius is different from Jesus' 
miracles. The way this daemon responds to the philosopher, and 
the feat he performs for the benefit of the crowd--to prove he really 
is a daemon--seem unique. 

Class conflict between higher and lower Greek gods intensified over time: 
In the early texts the distinction between daimon "divine being" and 
theos "god" was not always clear. By the later Hellenistic period, 
however, the distinction between theos "god" and daimon "evil 
spirit" had become fairly common. 

On the other hand, as economics and philosophy gained power the gods lost it: 
Luck attributes to these two developments the decline of the oracles. 
 The business dimension of religion (Luck says "Delphi was . . . a financial 
centre. . . [and] offered banking facilities") may make it seem a purely human 
affair that bypasses the gods. Some humans it seems have more political clout 
than the gods: "The dreams sent to kings, priests, or wise men were considered 
self-explanatory, so to speak, because these persons had the authority to 
interpret them." Sometimes alchemy seems to have been nothing more than 
secret technology: 

Hellenistic Egypt manufactured metals, jewelry, textiles, perfumes, 
papyrus . . . . and its economy depended on . . . export . . . 
throughout the Mediterranean region . . . Royal [and other] 
monopolies . . . [made sure] the manufacturing processes were 
carefully guarded secrets . . . . Only the Jews, [Zosimus] says, . . . 
did not respect the prohibition . . . . were not loyal subjects of the 
crown . . . . At the same time, he credits them with preserving in 
clandestine fashion valuable knowledge that would otherwise have 



been lost completely when Cleopatra's empire collapsed. No doubt 
a good deal of Hellenistic technology was lost at that time because 
it had been kept secret. 

Philosophy, like economics, tends to undermine religion: 
Science (or philosophy), Thales contends, ought to liberate the 
human mind from irrational fears and superstitions by showing that 
everything has a natural cause and that there is no need to invoke 
supernatural powers. To understand the natural powers did not 
mean to control them, however, and in a sense, man was just as 
helpless as before. 

On the other hand, religion involving evil spirits is fatalistic: 
As in Macbeth, a murder that has not yet been committed sends 
daimones backward in time, as it were, to enter the heart of a 
murderer. There is a close connection between the belief in fate 
and the belief in daemons . . . .  

But Novalis says, from the point of view of the One, that humans are not 
helpless; Fate is human creativity: "Even chance is not unfathomable--it has its 
regularity. Play is experimenting with chance." 



  
V. Mass and Energy 
 Although in a general sense "moist" and "dry" mean "energy" and "mass" 
("dissolved" or fluid and "coagulated" or solid), there is a paradox in the fact that 
fire is a solid and air a fluid. That earth (cold and dry) be furthest from the One or 
Reality and furthest out into the Many or Illusion is logical, and water (cold but 
fluid) be less far from the One. But that solid fire (hot and dry) be nearer to 
Oneness than is fluid air (hot and moist) seems to make the hot pair abandon the 
simple fluid-solid logic of the cold pair. On the other hand there is logic in the hot 
elements (heat is nearer to Oneness than cold is) reversing the order of the cold; 
we are above a ceiling now. Fire is a solid in the sense that nothing can 
penetrate it; whatever enters fire changes, to become also fire. The cold and 
solid is the farthest thing from the Centre; but the hot and solid Centre is an 
opposite kind of solidity, for it is an absolute fluidity, the Universal Solvent. This is 
why Paracelsus insists that "In man each thing is fourfold." The doubleness of 
the double world doubles itself. Hortulanus, the Gardener, in his fourteenth-
century commentary on the Emerald Table of Hermes Trismegistus, says that the 
volatile principle is the "essence", and that the fixed principle is "dense": this 
seems to mean that the fixed is illusion; yet, he goes on: "And however these two 
parts are concordant in virtue." And so the fixity of the dense, of the illusion, is 
that it is necessary illusion. Salomon Trismosin says that the Heaven and Earth 
that come together in Hermes' prophecy of the end of the world are nothing but 
the alchemical "manipulations" of dissolving and coagulating. But Nemesius, 
Bishop of Emesa, says that "To prevent the destruction of elements, the Creator 
has wisely ordained that elements should be capable of transmutation one into 
the other . . . Thus the perpetuity of things is secured . . . . " Heaven and Earth, 
dissolving and coagulating, the volatile and the fixed, all become one another; 
and this process is fixed, and perpetual. 
 Sulphur, mercury, and salt, or thesis, antithesis, and synthesis (salt is said 
to be the offspring of sulphur and mercury, and also the priest officiating at their 
union), are said by Paracelsus to form the four elements: hence the dialectical 



structure, as we have seen, of the four elements. Mercury, "the volatile principle, 
the black and dark female who will be in the ascendancy for several months", is 
also the bringer of "form and system"; she is both chaos and order. Thus Eckhart 
says that rapture requires emptiness and that two equals one: "To accept or 
receive you must be empty . . . . Love's nature is such that it appears only where 
two are; but itself turns out to be one and uniform and never twofold; for love 
cannot exist divided." Making the volatile fixed and the fixed volatile does not 
enable us to do without either one of them. Novalis seeks the centre of the 
centre, without leaving the centre: "Energy is the substance of matter. Soul is the 
energy of energies. Spirit is the soul of souls. God is the spirit of spirits." Eckhart, 
again, says that "The soul is made between one and two . . . eternity [and] . . . 
time" and knows God through the body and the world--symbols, illusions, 
separation. Yet he also says that "the soul may comprehend God in the eternal 
Word without any mediation", because "The image itself is always an 
intermediary. It has no image of its own any more than motion has motion . . . . 
Size has no size . . . . An image has no image . . ." The Word of God is the only 
exception to the rule that there is no mediation, it mediates God, yet it also is 
God. Mediation is synthesis, which does and does not exist. 
 Novalis offers a simple explanation of the Orphic theory that all things are 
music. "Could all differences be only quantitative?" he asks, and explains that 
they are, inasmuch as energy is vi mbration: "Light and thought [considered as 
sound] . . . both are intermingled oscillations." Vibration is another word for 
change. Change can be expressed as numbers, although numbers themselves 
cannot change, and so of "Mathematics" Novalis says that "In music it appears 
clearly as revelation--as creative idealism." Thus "Every unbound, universal 
theme has something musical about it. It inspires philosophical fantasy", and so 
Novalis is a follower of "the ancient Orphic sage, whose inspiration came from 
the wondrous music which is the mysterious pattern, the shaper and soother of 
the world." And if vibrancy is energy, so then is death: Eckhart explains that 
"dead [is] no longer himself [is] beyond comparison [is] like God". Novalis echoes 



a thought Eckhart returns often to: "Death is a self-conquering--that is, all 
vanquish the self, all attain a newer, freer existence." Novalis' view of death 
creates an insight into the art of healing: "The physician's art is indeed the art of 
slaying" and "The kinds of slaying . . . shed great light on the modes of receiving, 
of living, and of healing." Paracelsus, the practising physician, remarks similarly 
that: 

. . . Health must grow from the same root as disease . . . . Just as 
the sun and the moon are separated from each other, although they 
formerly were one thing, so health and disease were one thing, and 
later they were separated from each other . . . . And . . . [the sun 
and moon] . . . and all the stars are woven into the body . . . and . . . 
the forms in which health and disease are manifested. For all of 
them must be present in the body in order that the 'inner firmament' 
may be whole . . . .  

The Eternal Now is still present in the body. The Fall from Eternity was only a fall 
from the consciousness of it. Health and disease are locked in perpetual 
struggle, perpetual revolution. For they are Reality and Illusion. 



  
VI. There Is No Mediation 
 Eckhart explains that being God is abandoning symbol: since one is One, 
there is nothing to refer to: 

. . . The best life and the loftiest is to be silent and to let God speak 
and act through one. When all the agents [of the soul] are 
withdrawn from action and ideation, then this word is spoken . . . . 
The more you can withdraw the agents of your soul and forget 
things and the ideas you have received hitherto, the nearer you are 
to [hearing this word] and the more sensitive to it you will be. If you 
could only become unconscious of everything all at once and 
ignore your own life . . . . 

At my centre, I am wholly myself, unreached, untouched, unaffected: 
In . . . the core of the soul . . . is the central silence, the pure peace, 
and abode of the heavenly birth, the . . . utterance of God's word. 
By nature the core of the soul is sensitive to nothing but the divine 
Being, unmediated. 

The illusion of mediacy is an empty shell, for the centre is the place of all desires 
gratified. "Joy, fear, confidence, hope, and disappointment are all intervening 
media, all shells." One of the things that are wrong with the idea of mediation is 
that it suggests false unities. Paracelsus insists on the disunion in all things: the 
conflict between the material and ethereal bodies; the "poison" that exists "in all 
things", so that "in administering medicine we must always set entity against 
entity, so that each becomes in a sense the wife or husband of the other." This 
interesting view of marriage seems to mean that only in disunion can there be 
true union. God for Paracelsus runs a dialectical universe in which all things are 
as they should be because good and evil enjoy an open and honest conflict: "He 
must nourish all of us, whether we be good or evil . . . . If you say yes, abide by it, 
even if is evil." Possibly, then, those who say all things are at war do not mean 
something different from those who say all things are at peace. Eckhart says, 
confusingly: 



. . . The soul . . . consists of pure Being--but then, too, there are 
opposites in the soul . . . . Opposites . . . , however, are not part of 
Being . . . . The soul is purified in the body through its function of 
gathering together disparate elements . . . .  

Novalis seems more an advocate of peace and harmony than Paracelsus, but 
perhaps he is not really: "Pain [is] the soul's dreaming", he says; not exactly an 
illusion, rather an exploration within the unconscious, and it really hurts. And 
also: "Contrasts are inverse analogies. To annihilate the principle of contradiction 
is perhaps the highest principle of the higher logic": the universe is a system of 
analogies, in which contradictions do not annihilate each other and disappear as 
in a faulty syllogism, but bear fruit. 
 If there is but One, then a part of the One must be the error in rejection of 
which truth is true, and if it be protested that error cannot make up a part of truth, 
then that protest itself must do so. The contentions between theologians and 
magicians recounted by Georg Luck show what a range of positions may be 
taken on just where it is that truth begins to creep into error. Apollonius claims to 
be a truly religious man as opposed to those who deal with the gods of the 
underworld because he prays to Heracles, one of the higher gods: his own 
daimonion, he says, abhors magicians. Plotinus argues against magic that 
incorporeal beings cannot be affected by sound (such as magicians' 
incantations). The issue is the point of mediation between gods and mortals, 
between reality and illusion. Plato says a daimonion is between a god and a 
mortal. This kind of being, then, mediates truth or reality to mortals. As gods 
proliferated through foreign contact, the meaning of the word angelos changed 
from "messenger" to "divine messenger" or mediator between human and divine. 
Proclus explained that when a god is seen in a vision what is seen is not actually 
the god in person but an emanation, and further that not the fleshly but the astral 
body sees these emanations (themselves partly mortal partly divine), for like can 
only be perceived by like. As Trachtenberg tells us, Jewish thought like the 
pagan also wrestled with the question of the mediation point: 



At the basis of Jewish magic lay the belief in a vast, teeming 
"middle world," a world neither of the flesh nor altogether and 
exclusively of the spirit. Demons and angels, to be counted only in 
myriads . . . . 

Demons although below humans in the cosmic social hierarchy can tempt them 
to do evil, that is, tempt them into error: woman can become in this process 
mediator between man and demons, which is also her cosmic-social position. 
And demons can also tempt humans of both sexes into sinful sexually unions 
with them, which raise another mediation point puzzle, to which there were many 
solutions offered, namely, how spirits can propagate through union with humans 
although themselves lacking bodies (for without the help of humans they cannot, 
propagate, and is this because they are not real enough?) The division yet 
connection between the living and the dead is another puzzle, and one solution 
that was offered is that the soul departs to heaven but the spirit remains on earth. 
The middle point then would be the space between the spirit and the soul: 
perhaps this is the body, their temporarily shared home. 
 A deliberately evil act is that of demonic possession. One is not oneself, 
one is in error. Is this the necessary error, that truth relies on as something to 
reject in its self-definition? Such a view would contain not only a mediation but a 
symmetry. Salomon Trismosin invokes symmetry and mediation: 

Hermes, the first Master of this Art, speaks thus: "The water of the 
air which is between Heaven and Earth is the life of everything, for 
through its moisture and warmth it is the mean between the two 
contraries, fire and water." 

Fire and water are not in themselves good or evil, they can work usefully together 
and they can be bad for each other, but questions about good and evil arise out 
of contrariety (mistakenly, say some, such as William Blake). Novalis builds a 
table of analogous theses, antitheses, and syntheses in which either synthesis or 
antithesis can be seen as the mediating term: 



 
 body soul spirit 
 epic lyric drama 
 humanity hero genius 
 man woman marriage 
If the triad is seen as dynamic, then the antithesis mediates between the past 
and the future; if instead we are looking at a static map of the progression of 
time, then the synthesis is the mediator, just as with the alchemists salt can be 
the priest who marries sulphur and mercury, in the static picture, or the child of 
mother mercury, in the dynamic. 
 The Platonists Apuleius and Plutarch believed daemons mediate between 
gods and humans. The Christian Origen said daemons have been God's 
executioners since the Fall: the Christian version has a good deal more to say 
about good and evil than about mere contrariety. The Kabbalah presented a 
remarkably symmetrical view of the cosmos: it 

accorded the demons an integral role in a cosmic design in which 
the right and the left are the opposing currents of pure and impure 
powers filling the world and dividing it between the Holy One and 
His Adversary . . . . Some Karaites vigorously repudiated such 
beliefs, and . . . Maimonides and Ibn Ezra took a similarly strong 
stand. But these were citizens of southern, Mohammedan lands. 

The idea of good and evil as walls supporting the same structure is a lively one, 
not only because it gives footholds both to enemies of religious authority and to 
supporters of dominance and subordination, but also because it gives rise to the 
human compassion which is the only effective force against religious authority 
and other forms of dominance and subordination. In medieval Jewish 
demonology: 

. . . the demons, evil as they were, remained the creatures of God, 
subject to His will and respectful of His divinity, and actually 
subservient to the angels. We have here no dualism; even the 



Kabbalistic mysticism which divided the universe between two 
opposing forces of good and evil, did not oust God from His 
position of overlordship. The German mystics, immersed in a deep 
piety peculiar to themselves, did not for a moment countenance any 
such heresy; and nowhere in the literature of Northern Europe do 
we find a suggestion of the autonomy of the demon world. 

Paracelsus seems to deny God's position of overlordship: 
Whatever God may undertake, He has in the devil an adversary 
who can ruin everything and frustrate His intentions. How then can 
anyone know with certainty what may happen tomorrow? 

But in fact all he is doing is asserting that evil exists--asserting the paradox in the 
fact that both good and evil exist--for indeed thesis and antithesis mutually exist, 
they are One: 

When the end of the world draws near, all things will be revealed, 
from the lowest to the highest, from the first to the last--what each 
thing is, and why it existed and passed away, from what causes, 
and what its meaning was. 

The principle of balance requires that apocalypse be everywhere, in every 
moment. 
 Eckhart shows his heretical heart when he discusses balance: "If it is true 
that God became man, it is also true that man became God." Novalis however 
reminds us that things inevitably seem unbalanced to suffering human beings: 
"To God there is no devil--but for us he is unfortunately a very effective chimera." 
Indeed, to balance the balance of positives (good and evil are equal pillars of the 
universe) the alchemists produce the balance of negatives, of antitheses, the 
"mutual destruction of conjoint opposites". Yet the alchemists' balance of death 
and rebirth seems an attempt to make death a positive. The debate as to 
whether suffering is evil, whether evil exists or is a figment, is carried on 
everywhere. Menander says each person is assigned at birth a "good spirit" as a 
guide, and that all gods are good though some bad people blame them. There is 



a general sense that gods who are lower in the cosmic social scale are more 
"malevolent" or "mischievous", like their worshippers of the lower classes in 
human society. Hesiod distinguishes between the good daemons, formerly the 
golden race of mortals, and the evil daemons, formerly the silver race. He 
predicts a future cataclysm, in which the present iron race of humans will be 
destroyed by Zeus for their evil ways: he holds evil races responsible, and 
regrets that there has not been more dominance and subordination. How much 
more liberated seems the liberationist and art-centred view of Novalis that 
beyond good and evil is the eternal war of contraries: "Poetry rules and governs 
with pleasure and pain . . . . " 
 Christianity is the least balanced of the religions, in the sense that it is 
salvationistic. But it is almost as if the pagans were asking for their thorough 
defeat by the Christians, by being too tolerant: at first the distinction between 
gods and daemons "helped uphold the prestige of the ancient gods against the 
skepticism of certain philosophical schools and the attacks of the Christians", but 
in the end the Christians maintained that all the pagan gods were daemons. 
Salvationism creates for the first time what may accurately be called "the 
supernatural": the rejection of nature, conquest of nature. Here too the pagans 
quite by accident prepare the way: the poet Lucan for instance describes the 
witch Erictho as having power over nature and the high gods. The witch in 
patriarchal literature is an evil figure, but as rebel against the gods resembles 
Prometheus, the champion of human beings against the tyranny of the gods and 
a favourite mythological character with both Percy and Mary Shelley, both of 
whom were also admirers of Lucan. Percy was a devoted anti-Christian, but an 
admirer of Jesus as poet and rebel. Mary seems to have taken a hint from the 
raising of the dead in Lucan to create her Frankenstein, or the Modern 
Prometheus. Prometheus, Christ, and Frankenstein's monster, the martyred 
rebels, are examples of a particular kind of mediator figure, the enemy of an evil 
god (or godlike personage, Satan, in the complicated case of Christ, in whom 
God's love is martyr to God's justice). 



 Figures that mediate between good and evil worlds tend to belong to both 
worlds; indeed mediators tend to combine all contraries, like the mystical One. 
Hence the practice sometimes, in dealing with the demonic, of acting against 
intention, reversing it: "A familiar characteristic of magic is the injunction to do 
things in reverse, to walk backward, to put one's clothing on backward, to throw 
things behind one's back." One of the ways of fighting off daemons is demonic 
behaviour: "beatings or lamentations or fasting or bad language or obscene 
jokes". It is rather like Eckhart's advice to forget everything about oneself, this 
search for the absolute negative or reversal. The sick are often thought to be on 
the border between worlds, and to enjoy special powers as a result. Dreams are 
sometimes seen as having healing power, and dreamers are seen as on the 
border between worlds. One of the symptoms of demonic possession, according 
to the Rituale Romanum, is speaking or understanding an unknown language; 
another is revealing things distant or hidden. Diviners are on the border between 
the present and the future, for somehow they are in both places at once. "The 
cardinal feature of portentous dreams is obscurity": the language of the other 
world needs to be translated. Other persons like dreamers and sick people 
regarded as on the border between worlds are suicides, murder victims, and 
dead warriors, who were believed to have enormous powers of destruction. A 
person at the point of death, like Dido in the Aeneid, was thought to have special 
powers. In the Metamorphoses, Thessaly is the country of witches, where they 
are dangerous, and in the Odyssey Circe is dangerous in her own territory. On 
the other hand powerful wizards are said to enjoy control over place, like 
Pythagoras, who could be in two places at once, and the philosopher Sosipatra, 
who was "omnipresent", like "the gods" The mediator makes all or several times 
or places one: is in fact the One. 
 The problem of which place the border between places belongs to is in a 
way the problem this whole essay has been about, namely, whether reality is the 
thing or its name. The commitment to the name, which is that of all the good 
guys, Eckhart, Plato, Jesus, etc., is only the beginning; it is a commitment to a 



way of life, the way of chaos, experiment, self-study, inconclusiveness, 
wandering in the desert. This is why medieval Jewry, believing that all power 
lived in the Name and names (the whole of Scripture was for them composed of 
the names of God), found themselves asking whether the angels or their names 
had more power, and how to reconcile the power of the Name with Divine 
Omnipotence To name is to touch, and to touch is to become one with--all things 
are One because all things touch, become one with each other and transform 
each other. Novalis says: " . . . All effecting is transformation. In chemistry one 
observes things changing into one another. But this is not so in that which one 
terms mechanical influence." By mechanical influence he means a world of 
illusion where change is only apparent not real because it does not involve inner 
being and so does not involve touch. Eckhart says almost everything he has to 
say, in a remarkable passage about touch: 

Whatever begets, in fact, whatever acts . . . . introduce[s] its form 
into that which is acted upon or begotten . . . . What does not touch 
does not act . . . . Everything that acts or begets . . . is innate, and 
not made or created, since it is not derived from something else . . . 
. "Active" and "passive" are . . . . one in action. For to move and to 
be moved begin and end at the same time . . . .  

I am God, he is saying, self-begotten, because all things are One in this single 
action of begetting; nothing can create anything else, because there can be but 
one action, and so the actor and the acted upon must be one. Novalis says: "In 
each touch arises a substance which works so long as the touch continues." This 
substance is the universal solvent of the chemists, the synthesis that produces 
the infinite antitheses forever. 
 


