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Abstract

Religion, Science, and the Transformations of Magic: Manuscripts of Magic 1300-1600

Frank F. Klaassen, Department of History, University of Toronto
Doctor of Philosophy, 1999

This project treats magical manuscripts of English origin or provenance 1300-1600. The
central theme of this project is the manner in which authors, collectors, and scribes of magic
established their practices as legitimate or "true.”

The first section deals with astrological image magic manuscripts 1300-1500. It
demonstrates that this group of texts was understood as an extension of natural philosophy and
transmitted with works of naturalia. In part due to concern about the legitimacy of the practices,
scribes modified texts or selected them for copying according to scholastic scientific standards,
epitomised by the Speculum astronomiae.

The second section deals with manuscripts of ritual magic from the fourteenth and
fifteenth century. Ritual magic scribes had little if any interest in the literature of natural
philosophy or naturalia. In comparison to scholastic image magic, ritual magic was more often
open-ended, having no pre-defined results. Further, its procedures employed and encompassed the
magical operator himself. Finally, unlike texts of image magic, ritual magic texts were transmitted
in a much more fluid process and were frequently rewritten or entirely reinvented. These changes
resulted from conscious adaptations to varying religious sensibilities or the use of "visionary
technologies." A diverse, fluid, and adaptable tradition resulted, in which there was little

systematic coherence. In turn, this lack of coherence further encouraged the use of non-textual



sources (e.g., visions) to establish what was true; in particular, truth was commonly understood to
be accessible only through divine aid or illumination.

The third section demonstrates that there is a higher level of continuity between medieval
and sixteenth-century magic than has been previously recognised. But the continuity should not be
traced to scholastic image magic, which practically vanishes from the collections of practising
occultists. Rather, medieval ritual magic deserves our attention as it forms the overwhelming bulk
of the magical texts in sixteenth-century collections. In addition, the magical practices of Marsilio
Ficino and Cornelius Agrippa subsume the operator and depend upon his condition, they employ
non-textual means of establishing the truth, and their goals were fundamentally religious. In all
these senses practicing sixteenth-century occultists may be seen as extensions of the medieval

ritual magic tradition.
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Introduction

This study is an attempt to understand the intellectual circumstances which surrounded the
copying, transmission, and creation of the texts of late medieval and early modern magic (1300-
1600). The texts surveyed here do not include every practice which could conceivably have been
regarded as magical. Rather, the study treats three principal categories or genres which were
commonly deemed to be the most dangerous or reprehensible forms of magical practice travelling
in written form. The first is image magic, which employs images engraved on such things as metal
disks, rings, or precious stones. Its authors generally regarded its powers to be naturally, that is,
astrologically, derived. Its detractors regarded the source of its power to be demonic. The second
category is the notory art, which sought illumination or intellectual gifts from the holy spirit,
through a programme of prayers, rituals, and meditative exercises. Once again, it was regarded by
its detractors as demonically inspired. The third is necromancy, which called upon angelic and
demonic powers. The summoning, binding, and deploying of demons through ritual performances
form the core of this genre. I refer to both the notory art and necromancy as ritual magic because,
like their parent, Christian religious performance, they have a deep concern with ritual action.
Through the manuscripts of these genres we may access the varied and changing conceptions of
magic held by a wide variety of scribes, collectors, and authors.

This study follows three principal themes. First, the broad temporal span of this study
allows for an examination of the changes in the magical tradition in the context of broader
intellectual shifts. In particular, this study seeks to understand how the renaissance occult
traditions were outgrowths of medieval ones. Second, the traditions of magic frequently employ
materials from other cultures; in fact, "alien" materials are commonly regarded as particularly

desirable in magical ritual. Thus, almost by definition, this study is a history of cultural



appropriations. Third, the study of texts of magic in their manuscript context also allows us to
understand something about the charged relation of magic to the wider intellectual and cultural
setting. In particular I am interested in how proponents of this marginal intellectual tradition
strove to establish their practices as truthful, legitimate, or orthodox, in the absence of broad

popular, legal, and intellectual consent.

1. Summary

In order to understand the significance of individual manuscripts, it is necessary to chart
their standard features. The present study attempts to do precisely that: to provide a general
survey of these magical manuscripts as a first step in coming to terms with a largely unexamined
tradition. It analyses eighty codices of British origin or provenance which contain (or contained)
at least one such work of magic. A less formal survey of continental manuscripts and medieval
catalogues formed a control group. The original codices have been reconstructed, to the extent
that is possible, from surviving manuscripts, or from medieval library catalogues. With particular
attention to the literature accompanying the text (or texts) of magic, it has been possible to
identify the general interests and intellectual preoccupations of the scribes. By analysing the way
in which the scribes treated the texts of magic on the page and the ways in which they transmitted
those texts, it has been possible to understand their attitudes towards magic. This survey has two
major results, one relating to the classification of magic in the later middle ages, and the other
relating renaissance occultism to the magical traditions of the fourteenth and fifteenth centuries.

Prior to 1500, the magical texts I have examined fall into two groups and they are dealt
with in the first two sections of this dissertation. The first group, epitomized by certain texts of

Arabic image magic, was regarded as related to the scientific corpus and the library of naturalia.



Hereafter, I will refer to this group as "scholastic image magic," because the scribes understood
and analysed these texts by employing theories of natural magic current in scholastic circles.
These theories, however, were not uniformly accepted, and we may also detect caution or
ambivalence in the treatment of image magic. One of the expressions of this ambivalence is the
tendency to transmit or alter the texts in such a way as to make them conform, as much as
possible, to the scholastic model of astrological magic. In particular, Albertus Magnus' Speculum
astronomiae was employed to analyse the texts of image magic, but also to select which texts
should be copied. The resulting set of treatises was static in its membership, content, and
explanatory mechanisms through the fourteenth and fifteenth centuries.

The second section treats the very different situation surrounding ritual magic texts, such
as the notory art or necromancy. Unlike scholastic image magic, these forms of magic employ
complex Christian ritual and are, very much, the progeny of the liturgy and Christian religious
sensibilities. What made this form of magic work was not a pre-existing natural force deriving
from the stars, but the moral purity of the operator and the numinous power of the rites he
employed. As a result, they tended to be transmitted in very different ways, and formed a separate
stream of transmission. Since no static standard existed by which the scribes could evaluate these
texts, the process of transmission was much more fluid. The scribes of ritual magic altered their
texts to make them conform to their sense of what a powerful ritual would be, something which
varied according to region, time, and individual taste. This process had the effect of making them
more dubious by scholastic standards and far less systematic. Further, because this tradition
sought to operate through visions, signs, and dreams, the results were far more open-ended and
far less predictable. Perhaps in response to the resulting difficulties surrounding interpretation,

perhaps as an extension of religious sensibilities, the practitioners sought guidance from the divine



to discover the truth in their visions and texts. In fact, the tradition of ritual magic developed
techniques which were specifically designed to supplement or correct their texts. The result of all
of this was to compound the problem even further, creating a very fluid and adaptable tradition
with no systematic consistency, in which the received texts were an important guide, but were
often of secondary importance. The "truth" did not reside in them. Rather, they were an often
undependable means to an end, which was open-ended, unpredictable, and ultimately achievable
only with divine assistance.

These two very distinct streams of magical practice did not enter the sixteenth century in
the same manner, and the changes and continuities in these traditions are the topic of the third
section. The traditional tracts of scholastic image magic almost ceased to be copied at that point.
This is despite the apparent popularity of image magic in the renaissance as represented in the
printed sources. Beginning in the late sixteenth century, these treatises reappeared and began to
travel with texts of ritual magic, as they did consistently in the seventeenth century. At the same
time, with a few modifications due to changing fashions, all of the traditions of medieval ritual
magic continued to thrive without noticeable change. The same kinds of texts were copied, and a
number of new, but substantially unoriginal ones, were added. A similar attitude towards the texts
prevailed amongst sixteenth-century scribes and collectors. The texts were freely modified in the
same ways they had been before, and a similar desire for solidity was expressed in appeals to the
numinous. This desire was also expressed in the almost uniform attempt to use the works of the
great sixteenth-century occultist, Cornelius Agrippa, as a standard.

The question which follows is: how do we account for the differences between the printed
and manuscript sources? Humanist taste may, in part, explain why scholastic image magic

declined so sharply, while ritual magic flourished unchanged. But a more satisfying explanation



may be derived by examining the practical works of two major figures of renaissance occultism,
Marsilio Ficino and Cornelius Agrippa. The final chapter of this project demonstrates that the
magical systems of Ficino and Agrippa have much more in common with the medieval traditions
of ritual magic than is usually understood. A host of common elements may be identified. Their
goals are ultimately religious; they employed many common techniques; their magical practices
are non-restrictive and open-ended; the operator is encompassed by the magical process and his
condition determines its success; and finally, they appeal to non-textual sources in the search for
truth. In contrast, in the tradition of image magic, the techniques are not religious exercises in
themselves, the condition of the operator is irrelevant, a particular technique has a predetermined
result, and the tradition of natural philosophy serves as the benchmark for truth. If we may take
Ficino and Agrippa's works as descriptive of the interests of renaissance occultists, the choice of
ritual magic texts over those of image magic was a natural one. The works of image magic may
have been of interest as an adjunct to, or support of, religious magic, but they were not central to
the interests of renaissance occultists. Far greater was their desire to practice magic of a
contemplative and religious flavour. In order to accomplish this, renaissance occultists had to
draw upon the principal body of available practical literature, medieval ritual magic. The
originality of their transformations of medieval magic is by no means lessened by the fact that they

were, in this way, part of a tradition whose very nature was perennial transformation.

2. A Brief Historiography
The historiography of medieval literate magic has formed two principal streams. In one,
historians have concentrated upon the relationship between science and magic, in the other, the

relationship between religion and magic. Lynn Thorndike's eight-volume work, 4 History of
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Magic and Experimental Science, epitomizes the approach that focuses upon magic and magical
practices in relation to the history of science.! Although his monumental work includes a great
deal of information on magic of a more "religious" kind, his treattnent of necromancy and the
notory art is very limited, due to the limited connection these texts had with natural philosophy.
Thorndike's contention is that magic forms an important part of the history of science and cannot
be separated from it. More recent essays have sought to further demonstrate how magic was often
indistinguishable from science and technology in the medieval period. Bert Hansen has written on
magic as science in the middle ages.> William Eamon's recent study of books of secrets follows the
same general line of argument as it traces the shift from the notion of science as secret to science
as public knowledge; he has also written on the blending of medieval magic and technology?
Charles Bumnett's very important work on divination and image magic also, in part, concerns the
relationship of magic to conventional learning. In particular, he discusses how magic was often
included as one of the seven liberal arts and what rationales may have supported such a
categorization.*

In a distinct tradition, historians have treated the relationship between religion and magic.

Norman Cohn and Edward Peters have examined the relationship of magic to broader cultural

'Lynn Thorndike, 4 History of Magic and Experimental Science, 8 vols. New York:
Columbia University Press, 1923-1954) (hereafter HMES).

*Bert Hansen, "Science and Magic," in Science in the Middle Ages, ed. David C. Lindberg
(Chicago: University of Chicago Press, 1978).

*Eamon, William. Science and the Secrets of Nature; Books of Secrets in Medieval and Early
Modern Culture (Princeton University Press: Princeton, 1994.) and "Technology as magic in the
Late Middle Ages and the Renaissance,” Jarus 70 (1983): 171-212.

‘For the articles covering these topics see the collection of papers, Charles Burnett, Magic and
Divination in the Middle Ages (Aldershot: Variorum, 1996).



issues, but the core of their interests have to do with the location of magic in the complex nexus
of moral, legal, and religious thought. Norman Cohn seeks to understand the part that ritual magic
played in late medieval conceptions of witchcraft and evil.® Peter's book The Magician, the Witch
and the Law treats the development of the legal notion of the witch from its sources in medieval
sorcery and anti-magical invective.® The recent work by Claire Fanger, Richard Kieckhefer,
Robert Mathiesen, and Nicholas Watson more directly concerns the religious dimensions of
literate magic.” Fanger and Watson have begun to explore the intriguing example of John of
Morigny, a monk who composed a "purified" version of the Solomonic Ars notoria, based upon
his visions of the Virgin. Their studies explore his relationship to mysticism and theological issues.
Mathiesen has examined the case of a similar work, the Liber sacer, as an example of religious
dissent and "visionary technology." Richard Kieckhefer has been the only modern scholar to
extensively treat the more marginal literature of necromancy. He has explored the crossover
between religion and magic in a number of articles and in his recent book, Forbidden Rites.® This
edition and analysis of a fifteenth-century necromancer's manual fills a substantial gap in our

understanding of necromantic practices. A considerable interest in the relationship of religion and

*Norman Cohn, Europe’s Inner Demons (New York: Basic Books, 1975), pp. 164-205

Edward Peters, The Magician, the Witch and the Law (Philadelphia: University of
Pennsylvania Press, 1978).

"Claire Fanger, ed., Conjuring Spirits; Texts and Manuscripts of Medieval Ritual Magic
(Stroud: Sutton Publishing, 1998). This volume will contain the following papers: Claire Fanger,
"Plundering the Egyptian Treasure: John the Monk, his Book of Visions, and its Relation to the
Notory Art of Solomon"; Nicholas Watson, "John the Monk's Book of the Visions of the Blessed
and Undefiled Virgin Mary, Mother of God: Two Versions of a Newly-Discovered Ritual Magic
Text"; and Robert Mathiesen, "A 13th-Century Ritual to Attain the Beatific Vision from the
Sworn Book of Honorius of Thebes."

*Richard Kieckhefer, Forbidden Rites: A Fifteenth-Century Necromancer's Manual (Stroud:
Alan Sutton, 1997).



magic may also be seen in numerous recent books and articles on ancient, early medieval, and
Jewish magic.® Many of these studies deal with issues in natural philosophy to the extent that the
condemnatory treatises they discuss treat them.

The rough division of historical studies represents two sets of modern interests. It is also
the product of a very real division in the manuscripts themselves. Thus, the manuscript studies by
David Pingree and Charles Burnett, which have made great inroads in manuscripts of image
magic, have treated texts of ritual magic only incidentally.'® Few studies have attempted to treat
both kinds of texts in a comparative way. Claire Fanger's doctoral dissertation examined the
relationship between theological and philosophical discussions of magic, and magical practice, but

did not attempt to treat extensively the works of the practitioners themselves.'' In certain ways,

A number of recent books have appeared which treat magic in the ancient world. Marvin
Meyer and Paul Mirecki, eds., Ancient Magic and Ritual Power, (Leiden: E.J. Brill, 1995).
Christopher Faraone and Dirk Obbink, eds., Magika Heira; Ancient Greek Magic and Religion
{Oxford University Press: New York, 1991). For Jewish intellectual magic see Michael D.
Swartz, Scholastic Magic: Ritual and Revelation in Early Jewish Mysticism (Princeton:
Princeton University Press, 1996). For a recent study of Byzantine magic see Henry Maguire, ed.,
Byzantine Magic (Dumbarton Oaks: Washington, D.C., 1995). For a recent treatment of early
medieval magic see Valerie Flint, The Rise of Magic in Early Medieval Furope (Princeton
University Press: Prin~zton, 1991).

Some significant earlier examples of scholarship in this period are as follows. A.A. Barb.
"The Survival of the Magic Arts" in The Conflict between Paganism and Christianity in the
Fourth Century, ed. Amaldo Mormigliano (Oxford: Clarendon Press, 1963), pp. 100-125. Peter
Brown, "Sorcery, Demons and the Rise of Christianity: From Late Antiquity into the Middle
Ages," in Religion and Society in the Age of Saint Augustine (London: Faber and Faber), pp.
119-146. Hans Dieter Betz, The Greek Magical Papyri in Translation (Chicago: University of
Chicago Press, 1986).

“David Pingree, “The diffusion of Arabic Magical Texts in Western Europe,’ in La diffusione
delle scienze Islamiche nel medio evo Europeo (Roma: Accademia Nazionale dei Lincei, 1987),
pp. 57-102. Charles Burnett, "Talismans: magic as science? Necromancy among the Seven
Liberal Arts," in Magic and Divination, pp. 1-15.

"Claire Fanger, Signs of Power and the Power of Signs (PhD Diss., University of Toronto,
1993).



Richard Kieckhefer also has bridged the two traditions. In a general discussion of medieval
conceptions of magic, he has demonstrated that medieval conceptions of magic were "rational" in
the sense that medieval writers could rationally explain the workings of magic.'? Kieckhefer's
general study, Magic in the Middle Ages, also discusses a wide range of literature, separating
necromantic magic from other forms such as charms, astrological magic, and divination, but does
not engage in an explicit comparative analysis.”®> D. P. Walker's seminal work Spiritual and
Demonic Magic categorizes the literature of magic based upon its mechanisms, with spiritual or
natural magic in one group, and demonic magic in the other. Yet the magical traditions cannot be
categorized according to the mechanisms they employ; this division is largely the product of
scholastic conceptions of natural and demonic magic. The real divisions lie in more general sets of
interests. In the end, Walker's work, like that of Frances Yates, is far more concerned with natural
magic than the medieval traditions of ritual magic. Only Clulee's work on John Dee has, to some
extent, examined the question of Dee's interest in both ritual and natural magic. While his
treatment engages the literature of ritual magic to a limited extent, his principal goal was to
attempt to understand Dee's natural philosophy.'* Thus, no scholar has analyzed these two
streams in relation to one another in any detail. The present study seeks to understand something
about the broader issues in medieval and early modern magic by comparing those scribes and

collectors interested in magic as "science" with those more interested in magic as "religion."

ZRichard Kieckhefer, "The Specific Rationality of Medieval Magic," American Historical
Review 99 (June 1994): 813-36.

PRichard Kieckhefer, Magic in the Middle Ages, (Cambridge: Cambridge University Press,
1989).

“Nicholas H. Clulee, John Dee's Natural Philosophy (Routledge: New York and London,
1988).
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A second division in the historiography of magic lies between examinations of medieval
and renaissance magic. While Pingree's recent work on the Picatrix to some extent closes this
gap, no explicit efforts have been made to link renaissance practitioners with their medieval
forebears." Frances Yates' work served to legitimize the study of magic. Her desire to
demonstrate the newness of renaissance magic and her focus upon ancient, "hermetic," and
cabbalist sources led her to disregard the more explicitly religious magic of the later middle ages.
While she recognized the importance of medieval natural magic, she explicitly denigrated
medieval ritual magic as barbaric. This has led a2 generation of scholars to examine every possible
source for renaissance magic except, I think, the obvious one.’® A good deal of ink has also been
expended refuting or modifying the Yates thesis, in particular her contention that a "hermetic" or
"cabbalist" tradition influenced the scientific revolution. But most of these efforts have not sought
to re-examine the question of the medieval sources of renaissance magic, or have focused solely
upon natural magic. The revisionist approach of Brian Copenhaver has demonstrated the

importance of the scholastic and neoplatonic theories of magic.'” Others, such as Westman and

“David Pingree, Picatrix: The Latin version of the Ghayat Al-Hakim (London: The Warburg
Institute, 1986).

1SA good example is an article by Michael Keefer which seeks sources for Agrippan magic in
hermetic sources rather than medieval ritual magic and, much worse, the sources Agrippa
explicitly cites, which are neoplatonist. See Ch. 7, Sect. 3 for a fuller discussion of this issue.
Michael H. Keefer, "Agrippa’s Dilemma: Hermetic "Rebirth" and the Ambivalence of de vantitate and
de occulta philosophia," in Renaissance Quarterly, Winter (1988) 614-53.

1"Similarly, Brian Copenhaver has modified the Yates thesis to argue that the notion of
hermetic philosophy had a "doxographic” function in the development of modern science. Brian
Copenhaver, "Natural Magic, Hermeticism, and Occultism in Early Modern Science” in David
Lindberg and Robert S. Westman, eds., Reappraisals of the Scientific Revolution (Cambridge:
Cambridge University Press, 1990), pp 261-302. He has written extensively on this topic. See also
"Scholastic Philosophy and Renaissance Magic in the De Vita of Marsilio Ficino," Renaissance
Quarterly 4 (1984): 523-555; "Astrology and Magic" in Cambridge History of Renaissance
Philosophy (Cambridge: Cambridge University Press, 1988), pp. 264 - 300;
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McGuire, have not concerned themselves deeply with the sources, focusing instead on the
question of the relation of renaissance occult studies in general to the scientific revolution.'®
Nauert's insightful study of Agrippa makes some observations about his medieval sources, and
attempts to understand the renaissance fascination with magic in relation to medieval conceptions,
but does so without any deep familiarity with the medieval sources. While Butler's study, Ritual
Magic, does cross the boundary between medieval and renaissance, her understanding of the
medieval traditions is deeply flawed due to her use of early modern printed sources." In addition,
she does not seek to link ritual magic with the more popular traditions of renaissance magic. By
following the collections of ritual and image magic into the sixteenth century, I seek to provide a
more balanced picture of the sources for renaissance occultism. I also seek to understand
renaissance occultists as a part of a long standing tradition of magic in the Latin West.

Only Keith Thomas' classic, Religion and the Decline of Magic, seeks in some measure to
incorporate in its analysis both "scientific" and "religious" traditions as they move from the late
medieval period into the renaissance and reformation.”® However, his focus upon the sixteenth and
seventeenth centuries left the vast bulk of medieval material beyond the scope of his study. In
addition, his broad thesis about the "decline” of magic, of necessity lacks some precision. In this

study, I endeavour to demonstrate that the key element in the survival of magic is its ability to

"Renaissance Magic and Neoplatonic Philosophy: Enmead 4.3-5 in Ficino's De vita coelitus
comparanda,” in Marsilio Ficino e il ritorno di platoni: Studi e documenti, ed. Gian Carlo
Garfagnini (Firenze: L. S. Olschki, 1986), pp. 351-69.

'%See for example Robert S. Westman and J. E. McGuire, Hermeticism and the Scientific
Revolution (Los Angeles: Williams Clarke Memorial Library, 1977).

“E. M. Butler, Ritual Magic (Cambridge: Cambridge University Press, 1949).
%Keith Thomas, Religion and the Decline of Magic (London: Weidenfeld & Nicolson, 1971).
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transform itself, to adapt to new sensibilities and expectations. When, for whatever reason, it

cannot be transformed, it does not decline: it vanishes.

3. Assumptions

I have attempted to approach the treatises of ritual and image magic with respect for the
scribes and authors. This does not imply that I regard their assumptions about the world to be in
any way true. Rather, I take for granted that the magical processes which they describe were
assumed to work and, in many cases, did work. As Robert Mathiesen has observed, modern
psychologists have discussed the way in which profound, life-altering visionary experiences may
be achieved through techniques very similar to those of medieval ritual magic.”! In addition, the
medieval world-view provided abundant encouragement for the belief that these kinds of
experiences could occur. Conventional Christianity commonly employed visions and reports of
visions as a way of accessing divine mysteries, and as Richard Kieckhefer has observed, very few
people in the medieval period did not believe in demons and angels.? Given adequate
suggestibility, the appearance of these creatures in ritually evoked visionary experiences is
understandable, if not predictable. The practitioners may well have been unconventional, but given
the psychological and anthropological evidence, the burden of proof lies with those who wish to
dismiss this material as fabrication or the province of the insane. Of course, it is also conceivable
that some of the authors and scribes failed in their magical efforts, but we have every reason to
assume that they copied magical texts under the assumption that the practices described therein

could work. Similar conditions prevailed surrounding image magic. Although there was some

ZMathiesen, "Beatific Vision," pp. 156-57.

ZKieckhefer, "Specific Rationality," p. 818.
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debate about how they worked — whether they operated due to astrological influence or demonic
intervention — the assumption remained that they did work. Throughout this study, then, I
implicitly assume that the practices described probably achieved some tangible results, and if they
did not, that the practitioners would have better cause to doubt their texts or techniques than the

principle that magic could work.

4. Some Limitations of this Study

This study does not engage the extensive literature of divination. The vast number of
divinatory manuscripts made such an undertaking impossible within the confines of a dissertation.
The less threatening nature of divination meant that its literature was more commonly copied and
that it was less likely the copyist had to have an involved interest in divination in order to copy a
work of this kind. The practices would likely have attracted the same kind of interest as present-
day newspaper horoscopes. Thus, although they are certainly a part of the magical literature, their
significance is more diffuse and difficult to assess. In addition, they did not generally provoke as
extensive a range of theological, moral, and practical problems as did visionary, demonic, or
transitive magic (i.e., having an effect on someone other than the operator). These more
problematic forms of magic, which were "demonized" in literature and anti-magical invective, had
a far greater significance to general conceptions of magic. They also had a particularly charged
relationship with conventional religious practice and natural philosophy. By the same token, it
may well be that current research, such as that undertaken by Charles Burnett, which includes
divinatory texts, may cast a different light upon our understanding of medieval magical traditions.

A limitation, but also a strength, of this study is that it does not deal with the Picatrix.

This text of Arabic magic, which straddles the image magic/rituals magic division, was important
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in the later middle ages on the continent. As it describes its own practices as necromantic, and
employs extensive ritual practices, the text was likely understood as part of the ritual magic
tradition. But it does not appear to have arrived in England until the sixteenth century and was not
demonstrably significant in magical circles until the seventeenth century. Thus, we may generalize
about European attitudes towards magic, only with the understanding that some adjustments may
be necessary in light of an analysis of continental medieval manuscripts of this work. On the other
hand, we are in a position to understand how the traditions of ritual magic worked in the absence
of its influence. This is useful, since it allows us to assess the nature of the native traditions of
ritual magic, and to separate to some extent the influence of Arabic conceptions of magic, from
those of the Latin West.

Finally, one of the difficulties with working with a large number of sources, all in
manuscript form (most of which have never been fully described or commented upon), is that one
is caught between the desire to paint a general picture of the library, and a desire to introduce the
reader to the character of individual manuscripts. I have sought to walk a middle path. I treat in
detail only those manuscripts which are representative of a genre or period and to otherwise limit
my descriptions for the sake of brevity. Those desiring more detail may refer to the selected

manuscript descriptions and lists in the Appendices.



Part I: Image Magic 1300-1500

Introduction: The Apothecary's Dilemma

The story goes that the thirteenth-century astrologer Guido Bonatti took pity upon a poor
apothecary with whom he used to play chess. "Guido gave him a wax image of a ship, telling him
that if he kept it hidden in a box in a secret place he would grow rich, but that if he removed it he
would grow poor again_ "' In time the apothecary did grow rich. But he began to worry about the
condition of his soul and confessed to a priest, who counselled him to destroy the image. The
hapless apothecary did as he was told and was soon reduced to poverty once again. Evidently,
having reconsidered the value of his justified condition, he returned to Bonatti to ask for a
replacement. Bonatti chastised him, saying that the effects of the image were not magic but
natural, and were derived from astrological conditions which would not recur for fifty years.

This wry reversal of the familiar moral tales about magic illustrates a significant division in
the late medieval understanding of image magic. The apothecary’s concern was an understandable
one because, philosophical arguments aside, the trappings of image magic could very easily leave
one in doubt about what powers might lie behind it. Had he been familiar with the literature on
magical images, he might have been less concerned, since most of the texts would appear to have
been regarded by their collectors as natural magic.

On the other hand, images were not always regarded as innocent natural magic. Those
made of wax were frequently associated with necromancy in literature and court records. Even
astrological talismans and ligatures (objects suspended from the neck) were sometimes regarded
as diabolic. In a report of a late fourteenth-century execution in London, the condemned Tresilian,

despite having to be forced to climb the gallows by a beating, claimed that "So long as I do wear

"HMES 1L, p 835.
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anything upon me, I shall not die."* At this the executioner had him stripped and "found certain
images painted like to the signs of the heavens, and the head of a devil painted, and the names of
many of the devils wrote in parchment." These being removed, Tresilian was duly hanged, naked,
after which his throat was cut. He was left to hang until morning to be sure he was dead. While
the record recognizes the astrological basis of a number of the images, the names on the talismans
were assumed to be diabolic in origin, and the image was assumed to be of a devil. This concern
about demonic involvement was also frequently raised in regard to the texts of image magic and
was not without justification. While images were rarely, if ever, addressed to demons, it would
have been very difficult for the uninitiated (if not for anyone) to be sure. The names employed in
such devices might have been in transliterated or "pig" Hebrew, Arabic, Greek, or Chaldee (i.e.,
Syriac), if Latin characters were employed at all. The images might have had no apparent relation
with the more familiar images of the zodiac. Perhaps more to the point, some texts advocate the
use of various ritual procedures in the making of astrological images, which would also justifiably
raise concerns for a late medieval reader. If the source of the image's power was purely natural,
why employ a ritual procedure? To whom might the signs, the ritual incantations, suffumigations,
and gestures be significant if not to demons? In the end, the apothecary would have to take what
solace he could from the fact that most collectors of the texts of image magic (even those of the
apparently necromantic variety) appear to have collected this material for their interest in natural
philosophy or the natural world.

The stories of the apothecary and Tresilian also illustrate the importance of examining the

manuscript evidence for late medieval interest in magic. Literary sources and court records leave a

*Thomas Bayley Howell, ed. [Corbett's] Collection of State Trials (London: Bagshaw, 1809),
v. 1, pp. 115-19.
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great deal in question and often communicate information third or fourth hand. Moreover, these
sources exist precisely because of their dramatic content. In the case of literary examples and of
reports of trials, the use of magic has always added colour and danger to a story. In the case of
court records, one justifiably doubts the veracity of many of the charges of magic, which appear
to have been a useful, if untruthful, addition to standard charges of sedition. They also made for
an interesting elaboration upon a story such as that of Tresilian. The few true, practising
magicians who faced prosecution and whose court records survive, form a problematic sample.

To have been prosecuted for these kinds of crimes usually required an imprudent involvement in
political conflicts or rash public displays. These sources may raise interesting questions about legal
procedure, dissent, and non-conformity, but they are of a limited value to the study of intellectual
magic except where they can be connected directly with other kinds of evidence.> While
examination of the manuscript sources will not ultimately solve the apothecary's dilemma, they
can provide an understanding of the world-view of those interested in magic in the late middle

ages, the vast majority of whom were never brought to trial or transformed into legend.

? Claire Fanger and Nicholas Watson discuss the case of Brother John of Morigny, whose
autobiographical work on the notory art survives. Records of his condemnation survive, making
this a singular situation where we may compare the records of a prosecution with the original
magical texts it concerned. See Claire Fanger, "Plundering"; and Watson, "Beatific."



Chapter 1

The Intellectual Context for Image Magic

Discussions of magic in the late medieval period tended to take two forms. Philosophical
treatments often laboured to mark off small portions of magical literature as legitimate; moral and
theological condemnation, often by the same authors who had treated magic positively elsewhere,
tended to leave the impression that al/l magic was evil and functioned by the power of demons.
The differences in treatment were, in part, occasioned by the stylistic requirements of the different
contexts in which this topic was discussed. But taken together, they illustrate the fundamental
ambivalence which dominates evaluations of magic in the Latin West. In order to provide a
context for the chapters which will follow, I will begin with a brief exploration of condemnations
of magic and the ways in which the practice of magic, image magic in particular, could be
considered unorthodox or sinful. This section will not be exhaustive in any way; rather it will seek
to establish the kinds of questions about orthodoxy and sin which might occupy the mind of the
copyist, collector, or author of a magical text. We will then turn to a discussion of the relationship
of image magic to the discipline of natural philosophy. Once again, this section will not be
exhaustive, but will focus upon the central texts, in particular those which appear most often

together with the manuscripts of image magic.

1. Magic, Orthodoxy, and Sin: Questions in the Mind of the Collector
Caesarius of Heisterbach relates that a group of German students studying necromancy in
Toledo had seen no concrete results after a long period of study. By threatening his life, they

convinced their master to give them a demonstration of his art. He took them to a deserted place,
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drew a circle around them, and warned them not to leave the circle for any reason. The master
summoned up a group of demons who first appeared as knights, attempting to frighten the
students out of their protective circle. When this did not work, they appeared as voluptuous
women, dancing seductively about the circle. One of the students was overcome by the display
and accepted a ring from one of the demons. He was instantly dragged off to Hell, and the whole
apparition vanished. The remaining students convinced the master, with further threats to his life,
to attempt to retrieve their friend. He managed to convince the demonic forces to hold a sort of
trial to decide whether the student had been justly dealt with. It was concluded that he did not
deserve so radical a punishment and he was returned in a ruinous state. He subsequently entered a
monastery where he remained for the remainder of his days.*

The subject of magic rarely evokes weak reactions. While magic cannot be described as a
need,’ it does serve to mediate basic tensions in the human psyche. Our desire for power
accompanies a sense of powerlessness. We wish for control in a world where most things are
beyond our control. We fear that there are hidden machinations affecting our lives and wish to
discover them. We are drawn to, and fascinated by, the wondrous, but fearful of the strange and
unknown. The themes of magic and irrational evil persist in modern suspense and horror films.
Not only did accounts of demonic magic evoke the same kind of reactions as the modern horror
film, they also tended to take the form of that genre's radical or simplistic moralism. When the

student of necromancy was whisked away to Hell, a moment of weakness had dragged him into

*Caesarius of Heisterbach, Dialogue on Miracles, V. 4. Caesarius Heisterbacensis, Dialogus
miraculorum, ed. Joseph Strange (Cologne, Bonn, and Brussels, 1851), pp. 279-81.

*Valerie Flint discusses a 'need' for the wondrous or magical in human life. The recognition of
this need, drove the Church to incorporate practices otherwise understood as magical within the
scope of legitimate Christian practice. Valerie Flint, 7he Rise of Magic in Early Medieval Europe,
(Princeton University Press: Princeton, 1991), p. 4.
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what was potentially eternal perdition. His reaction upon having been saved from undescribable
horrors was similarly radical. He entered a monastery where he remained to the end of his days.
As with modern horror film, there is a playful element to this story, but this does not obviate its
horrific features: demons and the torments of Hell were very real and immanent. Medieval
condemnations of magic drew upon these powerful resources.

Magic was most frequently classified as idolatry. Yet the sin was flexible enough to be
categorized in a number of different ways. John Gower discussed it as a form of gluttony.®
Thomas of Chobham included some magical practices under luxuria.” The classification of certain
magical practices under the sin of pride by Bemardino of Siena is particularly resonant with the
pretensions of learned magic ® Much of the magical literature features the creation of illusions,
presumably intended to impress others. It also proposes to make available powers over some very
fearsome forces—powers usually attributed only to saints—and knowledge not available to the
vast majority of humankind. The potential for the sin of pride is clearly high. To employ magical
techniques suggests a certain lack of faith in providence, a pride in one's ability to avoid
misfortune through magic as opposed to faith in God, and a despair that God will not uitimately
provide for oneself. Most learned magic was not characterized as superstitious in the sense that it
made undue use of holy things or involved, as it were, a surplus of religious fervour which flowed

into dubious sorts of practices. The fact that superstition was associated with the laity is not

$John Gower, Confessio amantis, V1.

"Thomas of Chobham, Summa confessorum, ed. F. Broomfield (Louvain: Editions
Nauwelaerts, 1968), p. 331.

*Mentioned in Kieckhefer, Magic, p. 194. Saint Bernardino of Siena, Sermons, ed. Nazareno
Orlandi, trans. Helen Josephine Robins (Sienna: Tipographia Sociale, 1920), pp. 163-76.
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entirely just; many texts of learned magic have this "religious” character and even texts of image
magic make use of Christian prayer.

A most useful example of the a discussion of the orthodoxy of magic for the later middle
ages appears in Vincent of Beauvais' Speculum maius. This premier medieval encyclopedia almost
entirely bases its explicit discussion of magic almost entirely upon Gratian's Decretum.’ Not at all
surprisingly, the principal patristic authority, Augustine, is by far the most frequently cited author.
Vincent probably employed Gratian simply because general treatments of the topic by accepted
authorities could easily be found there. His approach may be taken as exemplary of what others in
a similar position might have done. The definitive statements of great authorities such as
Augustine or Hugh of St. Victor did not lose their power over time. Thus, although Edward
Peters is quite correct that there has been a tendency to overemphasize canon law as a source in
the history of magic and witchcraft, this does not obviate the importance of legal texts as a
source, much less the authorities to which the legal texts themselves referred. Further, although
they began to speak directly to a known body of literature, the later moralists did not develop the
established themes in any significant way. The subtleties developed in the philosophical
discussions of William of Auvergne, Nicole Oresme, Aquinas, and Albertus Magnus were not of

great concern to the moralist. Thus, the discussion employed in the Speculum maius not only had

*The only explicit discussions of magic occur in the Specufum doctrinale. Chapters 119 and
120 contain classifications of magic from Isidore of Seville and Richard of St. Victor. The
passages are drawn from Istdore of Seville, Efym. VII, viii, 9 and Richard of St. Victor, Liber
Exeptionum, 1.1.xxv. The discussion of magic in the Speculum doctrinale otherwise drawn
entirely from legal sources. Gratian' Decrefum provides the bulk of the material for this
discussion. Raymond of Penafort is a significant contributor as well. Most of the passages may be
found in Raymundus Penaforti, Summa de poenitentia et matrimonio cum glossis (Rome, 160S5),
pp. 102-05. I have employed a reprint of the 1624 edition of the Speculum maius. Vincent of
Beauvais, Speculum maius (Baltazaris Belieri, 1624) (Reprint: Graz Akademische Druk-u.
Velagsanstalt, 1964-5). All subsequent references will be to this edition.
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a wide currency due to the popularity of the work, but may be regarded as a constituent part of a
conservative, orthodox position on magic. In particular, it exemplifies the kinds of questions
which might occupy the mind of one attempting to make a decision about the orthodoxy of a
magical work.

Vincent refers to it as a discussion of all the arts, but the Speculum Doctrinale is best
described as a discussion of humanity-in-the-world. It divides roughly into six fields of
knowledge: literary, moral, mechanical, physical, mathematical, and theological.® As one could
infer from the sources he used, Vincent treats magic as a crime and his general position is clear.
Magic is a sinful art involving an inappropriate relation to the world. No explicit allowances are
made for natural magic. Although some of the authorities might be interpreted as sympathetic to
the idea, their statements are weak and indirect. One terse passage from Richard of St. Victor
which does not appear in the discussion of magic begins with a distinction between astrology and
astronomy, and then between legitimate and illegitimate astrology. Legitimate astrology is limited
to uses in medicine and weather prediction but the rest of the art is vanity.'' The only point in the
explicit discussion of magic where magic is given a somewhat more positive treatment comes in
chapter 121. Perhaps showing the influence of late twelfth- and early thirteenth-century thought,
Raymond of Pennafort notes that there may be a natural and irreprcachable rationale for the

observance of what appear to be superstitious or magical practices.”” Yet this by no means argues

CHMESTL, p. 458.
1SD XVI, 46. See Richard of St. Victor, Excerpta L. 1. xii, 8-17.

Jtem non condemnatur hic rustici qui servant tempora ad seminandum, vel arbores incidendas
et simila, quae certam et naturalem habent rationem. Item de physicis circa medicinas dandas, et
minutiones faciendas et simila. SD IX, 121. Raymond of Pennafort, Summa, p. 104b.
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for the legitimacy of magical images or incantations, and lacks the authority of Augustine who
dominates the discussion with his unequivocal condemnation of these kinds of magical practice.

The Augustine passages are drawn exclusively from Gratian and ultimately derive from
standard works such as the De civitate dei, De doctrina christiana, and Confessiones. In addition,
some of the passages derive from the De natura daemomem_ " Augustine's position on magic is
relatively conservative, emphasizing the real or possible involvement of demons in any magical
practices.'* His ideas about magic and astrology lack some precision and, of course, relate
clumsily to the practice of magic in the twelfth and thirteenth centuries. Nonetheless, he remained
the dominant influence in this period's anti-magical arguments.'® Chapter 116 of the Speculum
Doctrinale contains a passage from the De doctrina christiana rejecting all characters, ligatures,
and incantations as patent evidence of demonic involvement.'® A lengthy section in Chapter 117 is
devoted to a passage from the De natura demonum which explains that the abilities demons have
in performing seemingly miraculous deeds derive from the clear senses of their aerial bodies and
the experience afforded by a long life. This passage concludes with the warning that God permits

demons to carry out these operations partly as a test for Christians."”

BGratian, Decretum, C. 26, q. I0L, ¢. 1-2. CSEL XXXXI (Sect. V, Pars IIL), pp. 579-618.
“For a survey of Augustine on the subject of magic see HMES I, pp. 504-527.

5This is a fact which Peters tends to underwrite in his study on medieval magic. Very few new
arguments or approaches were developed which improved upon or surpassed Augustine and his
influence can be clearly recognized in all of the major anti-magical writers of the period.

'$Superstitiosum est quicquid institutum est ab hominibus, vel ad colendam sicut Deum
creaturam, vel ad consultationes et pacta quaedam significationum, cum daemonibus placita atque
faedata, qualia sunt molimina magicarum artium. Ad hoc pertinent omnes ligaturae, atque
remedia, quae medicorum quoque disciplina condemnat, sive in praecantationibus, sive quibusdam
notis, quas charactares vocant. SD XI, 116. Gratian, C. 26, q.IL, c. 6.

USD IX, 117. Gratian, C. 26, q. III, c. 2. Augustine, De divinatione daemonum, 3.
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Augustine's emphasis upon the threat of demonic involvement dominates the discussion
and is used as the major vehicle to condemn magic. The arguments within the legal sources are
less comprehensive but betray certain similar themes. Like Augustine,'® the legal writers regard
magic, even if innocent of demonic involvement, as bordering on idolatry and paganism. So, for
example, early in this section Vincent includes a discussion which equates sorfes, Egyptian days,
and pagan rites with idolatry.” Later in the Speculum, the text explains that the drawing of lots is
not bad in itself but should be avoided as idolatrous.? A similar position is taken over the
question of the efficacy of verbal formulae which may be legitimate if they are Christian prayers,
spoken by the devout.?* Several papal prohibitions against various pagan practices are also
listed.” The threat of demonic involvement also forms the basis for the condemnations of two
Church Councils.?

A decision from the Council of Toledo and a passage from William of Thorigne seek to
extirpate superstitious practices amongst clerics.?* The latter passage forbids the use of charms

and, in particular, their use surrounding the mass or on particular days.? Two passages from the

8 Aside from the passage quoted above, the association between paganism and magic is largely
implicit in the passages of Augustine included here. Several examples in Chapter 116 of the
Speculum doctrinale, however, suggest this association. Here he speaks of the worship of
animals and demons and of the observance of Egyptian days.

PSNIX.115.

ASDIX, 115.

4SD IX, 121. Cf. Raymond of Pennafort, Summa, ff. 104-5.
ZSDIX, 116.

ZSD X1, 118 and 122.

#SDIX, 121 & 122.

*Ex hoc potest haberi, quod non sunt reprobanda breuia quae fiunt in ascensione, cum non
contineantur nisi verba euangelii. Sed supersitiosum est, si credatur quod minus habeant efficaciae
si scribantur post lectum Evangelium, aut post Missam, aut alia die, quam si scribantur cum
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Concilia anquirensi, one the infamous description and condemnation of the witches' sabbath
(commonly known as "Canon episcopi”),” and the other an exhortation to priests to rid their
parishes of the art of magic,”” seek the eradication of more popular forms of magic. Although the
groups are treated separately, each having their own peculiar superstitious practices, the message
in both cases is essentially the same: magic is a criminal and superstitious practice, a species of
idolatry, which more often than not involves the threat of demonic temptation and deception.
Finally, chapter 119 records Richard of St. Victor's attempt to present a general taxonomy of
magical practices of all varieties. Richard's classifications are similar to, and seem to be drawn
from, Isidore through Hugh of St. Victor, which explains the presence of such practices as augury
which had probably not been practised for centuries.”®

The interpenetration of moral and legal was common in the late medieval discussions and
depictions of magic.” As a discussion of an art, even a criminal one, Vincent's presentation is

somewhat unsatisfying, although the position it presents is characteristic of twelfth- and early

legantur sive proferantur in ecclesia verba euangelia quae ibi continentur. Illa autem brevia in
quibus scribuntur quidam characteres, et quaedam nomina inusitata, quasi nomina Dei ineffabilia,
in quibus dicitur: Quicunque portauerit super se instud breue, non periclitabitur sic vel sic, aut
istud aut illud sibi euenit, proculdubio reprobanda sunt.... SD IX, 121. Brevia in this case must
mean "charms." Cf. Gloss "f" in Raymond of Pennafort, Summa, pp. 104-5.

%Quapropter sacerdotes per ecclesias sibi commissas, populo Dei omni instatia praedicare
debent, ut noverint haec omnino falsa esse, et non a diuino, sed a maligno spiritu, talia fantasmata
mentibus fidelium irrogari, arbitrentur. SN IX, 118. Gratian, C. 26, q. V, c. 12.

71§D, 9, 122. Gratian, C. 26, q. V, c. 12.

ZThe passages are drawn from Isidore of Seville, Efym. V1L, viii, 9 and Richard of St. Victor,
Liber exeptionum, 1.1 xxv.

BKieckhefer, Magic, p. 176. One of the general points of Edward Peters’ book on the subject
is the transference of anti-magical invective from a rhetorical and moral context to a legal one.
See Edward Peters, The Magician, the Witch, and the Law (Philadelphia: University of
Pennsylvania Press, 1978).
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thirteenth-century thought. Little attention is given to the actual content of the magical arts
although there are some weak hints of the possibility of natural magic. The discussion is
dominated by theological and legal prohibitions, in particular those of Augustine, who was
speaking to a tradition of magical practice which had undergone centuries of transformation. The
resulting lack of accuracy did not appear to be of concern nor did it diminish the condemnatory
power of the passages. The authority of the authors and the general force of their arguments were
far more important. These boil down to a blanket condemnation which leaves little room for
legitimate magic: any verbal formula, written sign, or object suspended from the neck used to
some magical end was wrong and implicitly involved demons, except in some limited number of
cases where the symbols were Christian ones, the verbal formulas were prayers, and the attitude
was one of true devotion. Further, the magic was closely connected with superstition, paganism,
and the sin of idolatry.

Subsequent authorities did not move substantially beyond these themes although they
developed more subtlety as they came in contact with the texts of the magical tradition itself. The
penitential literature, which focused upon salvation for the laity, emphasized an active demonic
role in temptation and insisted that nearly all magical sins involved a collaboration with the devil. *®
After a short period in the twelfth century where magic seemed to have achieved a foothold
amongst the categories of legitimate knowledge, it was banished by the profoundly influential
statement of Hugh of St. Victor which was essentially a reiteration of Isidore.** The influence of

Hugh's position can be detected in Vincent of Beauvais through Richard of St. Victor. While

¥Peters, p. 80.

*' rely heavily in this discussion on Edward Peters' discussion, pp. 63-109. For a good
discussion of the inclusion of magical arts amongst the seven liberal arts see Charles Burnett,
"Talismans: magic as science? Necromancy among the Seven Liberal Arts," pp. 1-15.
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some subtle adjustments were made to discussions of magic following these early efforts —
especially by those who attempted to rescue portions of the literature — the new writers tended
to repeat the earlier condemnations or their emphasis on demonic involvement, making the chorus
of condemnatory voices almost unanimous. At the same time, an elaborate demonology was
developing, especially in the context of monastic literature and ecclesiastical invective. Caesarius
of Heisterbach, the author of the example at the beginning of this section, used elaborate stories
about demons as a general topos for discussing temptation in his Dialogus miraculorum, a text
which sought to prepare the novitiate for monastic life.*> The vision of the Christian world under
attack by demonic forces, manifesting themselves in the world as religious dissent, was also bound
up with the emotional piety of the period. The efforts by such as Thomas Aquinas and Albertus
Magnus to discuss the issue of magic in the setting of natural philosophy, lent further credence to
the belief that demons were the power behind most magical practices. Significant as well is the
fact that all of these authors could now speak to a sophisticated and widely circulating magical
literature. In summary, the literature on magic acquired an increased subtlety in its discussion of
how demons might be involved in magic, but the threat of demons — a threat which resonated
with the fear of idolatry and heterodoxy — remained the major theme in anti-magical discussions.

As Kieckhefer has suggested, the general conclusion one might draw from the anti-
magical material is that "virtually all types of magic might be demonic."** The more devout no
doubt tended towards the position of most of the anti-magical authorities who were quite
unambiguous in their evaluation of all magic as implicitly demonic. Yet others sought out the

small grey areas where some legitimacy might be accorded to certain magical practices on

2Ibid., p. 93.
BKieckhefer, Magic, p. 184.
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philosophical grounds. But in a period where the condemnatory voices were so unambiguous, and
in which demons were a credible threat,* even the mind of one familiar with the philosophical
discussions of natural magic must have been left fraught with arguments, impulses, and voices in

dramatic conflict with each other. Our apothecary was understandably filled with doubt.

2. Images and Natural Philosophy

Theories about magical images draw heavily upon the well-spring of late antiquity and, in
particular, later neoplatonism. The conviction that reason could not provide access to the divine
and that the universe was tiered and intimately interconnected provided the motivation and
theoretical framework for theurgy. This practice sought union with the divine through a variety of
exercises including communication with ethereal beings and the manipulation of hidden influences
in the world.>®* The writings of the Iamblichus, Proclus, and Synesius, which exerted a
fundamental and direct influence upon Marsilio Ficino, the father of renaissance magic,* influence
medieval natural philosophy indirectly. Amongst the works including extensive theoretical
treatments of magic, only the Picarrix, an Arabic magical work, explicitly preserves the
neoplatonic combination of magical operations with the search for spiritual enlightenment,

although in this case magical practices of a much more mundane nature take the place of

¥Kieckhefer, "Specific Rationality," p. 818.

*For Iamblichus on theurgy and the inadequacies of reason, see R. T. Wallis, Neoplatonism
(London: Duckworth, 1972), p. 118-23.0n theurgy, see E. R. Dodds, "Appendix I" in Proclus,
The Elements of Theology, transl. E. R. Dodds (Oxford: Clarendon Press, 1933).

%See Brian Copenhaver, "Astrology and Magic" in The Cambridge History of Renaissance
Philosophy (Cambridge: Cambridge University Press, 1988), pp. 264-300.
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theurgy.>” More commonly transmitted in the synthetic works and commentaries of their Arabic
heirs, the neoplatonic theories concerning the manipulation of higher influences through
associated physical objects were largely stripped of their theurgic features. No longer presented as
part of a complex system of religious exercises and devotion, the theories survived as questions in
natural philosophy.

The single most important work in this tradition is De radiis stellarum,® a treatise by the

Arabic writer al-Kindi, which now exists only in its Latin translation * The work explains how the

3David Pingree has discussed how the confluence of sources ranging from neoplatonism to

rather base forms of magical practice makes for a very basic tension in this work between other-
worldly goals and mundane magical practices. David Pingree, "Some of the Sources of theGhayat
al-Hakim." Journal of the Warburg and Courtauld Institutes 43 (1980) 1 - 15. While the tension
is not overcome in a way which is particularly satisfying, the compiler has made efforts to
synthesize these divergent traditions arguing that the profundities and secrets of "science" are only
accessed through operibus et experimentis, meaning the mundane magical operations. Picatrix;
The Latin Version of the Ghayat Al-Hakim, ed. David Pingree, (London, The Warburg Institute,
1986), III, 12, i. There are other modem editions of the Latin Picatrix. Vittoria Perrone
Compagni, "Picatrix Latinus; Concezioni Filosofico-religiose e Prassi Magica," Medioevo 1: 237-
345. For a modemn translation of the Arabic version see, "Picatrix” das Ziel des Weisen von
Pseudo-Magriti, transl. Helmut Ritter and Martin Plessner (London: The Warburg Institute,
1962). An incomplete version of a French translation may be found in, S. Matton, La magie arabe
traditionnelle (Paris: Retz, 1977), pp. 243-317.

Other works of magic implicitly combine mundane operations with enlightenment. In the
case of the Sworn Book of Honorius (see Ch. 4, sect. 2) necromantic operations are regarded as a
legitimate part of the operations of one seeking the beatitic vision. The notory art (see Ch. 4, sect.
1) combines these features as well. Neither of these texts do not provide theoretical discussions of
a broad range of magical operations.

B Al-Kindi, de Radiis, eds. M. T. d'Alverny and F. Hudry in Archives d'Histoire Doctrinale et
litteraire du moyen dge, 41 (1974) 139-260. All subsequent references to this text will refer to the
chapter and then the page number in this edition.

*For a list of works attributed to al-Kindi some on-hundred and twenty years after his death ,
see The Fihrist of al-Nadim; A Tenth Century Survey of Muslim Culture, translated and edited by
Baynard Dodge (New York: Columbia University Press, 1970), pp. 217-18. A useful although
outdated version of this list combines the Fihrist titles with titles of extant tracts in Arabic and
Latin in George N. Atiyeh, A/-Kindi; Philosopher of the Arabs (Rawalpindi, Pakistan: Islamic
Research Institute, 1966), pp. 148-210.
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stars are responsible for all sublunary change, and how the "sage" may manipulate these processes
through his superior knowledge. Al-Kindi begins with a general discussion of the acquisition of
knowledge, using Porphyry's Isagoge as his framework to indicate to his philosophically
uninitiated readers how one would go about discovering universals which al-Kindi implicitly
equates with the influences of the stars. Certain people, particularly the sages of antiquity, were
made especially perceptive in their examination of things and in the abstraction of knowledge.*
He then moves on to describe how the operatio of each star is projected through rays into the
world. All the stars' rays combine in various places to form a "harmony," which as a whole is
responsible for the production of all terrestrial things. Everything existing in the world, either
substantial or accidental, subsequently makes its own rays, since its form is a reflection of the
sidereal form which produced it through stellar rays.*! Thus, all material things emit rays as well,
and these rays also can effect change. Forms in the imagination, in conjunction with faith, also
produce rays effecting bodily movement, which he divides into muscular movement and the
movement of speaking.*? For the imagination to effect transitive movement, that is, to change a
body not directly connected to the soul of the operator, some other additional cause is almost
always required. An example of such a cause is a word or formula (oratio), which al-Kindi
regards as a form impressed upon air. There are two sorts of words, those of human designation,
and those having an ontological connection to the form they signify.** While both types of words

have some effect, the effects of the latter are much more powerful and noticeable because they

*De Radiis, 1; pp. 217-18.
Y De radiis, 3; pp. 224-26.
2De radiis, 5, pp. 229-33.
*De radiis, 6, pp. 233-50.
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directly reflect thelr sidereal form. When one of these "forms" is uttered by an operator, who at
the same time imagines the form with due solemnity and firm faith, the combination and
consonance of forms can have the effect of producing rays (like the corresponding star) which in
turn transmit movement (i.e., change) to another object. The final few chapters repeat the same
notions, using images and sacrifices in place of words as the "container" for the impressed form.
Although the principal instance of al-Kindi's discussion involves magical words, his medieval
European readers were more interested in magical images and it was usually in the service of
images that this text was ultimately employed.*

Scholars in the Latin West were initially ill equipped to deal with the vast library of
astrological and astronomical material they inherited in the twelfth and thirteenth centuries.
Albertus Magnus' Speculum astronomiae® sought to classify the considerable literature on
astrology available in his time on bibliographic and theoretical terms and to eliminate material he
did not deem acceptable to Christian orthodoxy. If, as Paola Zambelli has observed, astrology was
integral to the medieval world-view, astrological images were at least integral to the debates
about astrology in the medieval Latin West. The astrological library included a considerable
number of magical works, most of them deriving from Arabic sources and concerned with the
making of images. Thus it was incumbent upon Albert to sort through this literature as well.

Chapter 11 of the Speculum treats the sciencia imaginum, which he includes as part of the science

“Although not mentioned by Albert, the de Radiis was known and commented upon in
Scholastic circles after him. D'Alverny, M.-T. and F. Hudry, "Al-Kindi De Radiis," pp. 173-79.

*Paola Zambelli, The Speculum Astronomiae and its Enigma; Astrology, Theology, and
Science in Albertus Magnus and his Contemporaries (London: Kluwer Academic Publishers,
1992).Zambelli defends Thorndike’s position and demonstrates with further extensive scholarship
that this text was likely a collaborative effort under the direction and sponsorship of Albertus
Magnus. For a discussion of the historiography see, pp 1-42. For Thorndike’s discussion of the
subject see HMES II, pp. 692-717.
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of elections. However, he is quick to qualify his apparently positive evaluation of images. Only
one of three categories of images are to be regarded as legitimate. The first and most abominable
category

requires suffumigations and invocation, such as the images of Toz the Greek and Germath
the Babylonian, which have stations for the worship of Venus, [and] the images of
Balenuz and Hermes, which are exorcized by using the 54 names of the angels, who are
said to be subservient to the images of the Moon in its orbit, [but] perhaps are instead the
names of demons, and seven names are incised on them in the correct order to affect a
good thing and in inverse order for a thing one wants to be repelled. They are also
suffumigated with the wood of aloe, saffron and balsam for a good purpose; and with
galbanum, red sandalwood and resin for an evil purpose. The spirit is certainly not
compelled [to act] because of these [names and suffumigations], but when God permits it
on account of our own sins, they [the spirits] show themselves as [if they were] compelled
to act, in order to deceive men. This is the worst [kind of] idolatry, which, in order to
render itself credible to some extent, observes the 28 mansions of the Moon and the hours
of the day and night along with certain names [given to] these days, hours and mansions
themselves_*

Albert goes on to condemn the second category as well, which he considers marginally better.
These do not employ names, but characters, which may represent planets or demons, which are
"exorcized by certain names (per quaedam nomina exorcizandorum)." Unknown to the user,

Albert warns, the names may represent things contrary to the honour of the catholic faith *’ He

“I quote the English translation of Paola Zambelli, Speculum, p. 241. Est unus modus
abominabilis, qui suffumigationem et invocationem exigit, quales sunt /magines Toz Graeci et
Germath Babylonensis, quae habent stationes ad cultum Veneris, quales sunt /magines Balenuz et
Hermetis, quae exorcizantur per quinquaginta quatuor nomina angelorum, qui subservire dicuntur
imaginibus lunae in circulo eius, et forte sunt potius nomina daemonum, et sculpuntur in eis
septem nomina recto ordine pro re bona et ordine transverso pro re cuius expectatur repulsio.
Suffumigantur etiam pro bona re cum ligno aloes, croco et balsamo, et pro mala re cum galbano,
sandalo rubeo et resina, per quae profecto spiritus non conguntur, se quando Dominus permittit
peccatis nostris exigentibus ut decipiant homines, exhibent se coactos. Haec est idolatria pessima,
quae, ut reddat se aliquatenus fide dignam, observat viginti octo mansiones lunae et horas diei et
noctis cum quibusdam nominibus dierum, horarum et mansionum ipsarum. Zambelli, Speculum, p.
240.

“"Hic modus etiam a nobis longe sit; suspectus enim est, ne saltem sub ignotae linguae
nominibus aliquod lateat, quod sit contra fidei catholicae honestatem. Ibid., pp. 240 and 241.
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then provides an extensive list of works and incipits which fall under this category. The third
category of images which Albert regards as legitimate are those which do not employ
suffumigations, invocations, inscription of characters, or exorcisms, but derive their effects only
from celestial sources. These employ simple astrological images, constructed under specific
astrological conditions which are clearly related to the intended function of the images_** He then
goes on to describe a detailed example of a legitimate astrological configuration for the engraving
of an image of the moon and lists one of the translations of Thebit ibn Qurra's De imaginibus and
a work on images attributed to Ptolemy as apparently legiﬁmate.“9

The Speculum astronomiae became a classic in the schools although it never became a
standard schoolbook.* Its authoritative discussion of works of astronomy and astrology provided
an indispensable guide for those attempting to navigate this extensive and contentious literature.
Figures as diverse and significant as Nicole Oresme, Peter of Abano, and Jean Gerson can be
demonstrated to have employed the work in their discussions of the subject. Marsilio Ficino's use
of the Speculum in his De vita coelitus comparanda towards the end of the fifteenth century

attests to its enduring authority.

*“The third type is [that] of astrological images, which eliminates the filth, suffumigations and
invocations, and does not allow exorcisms or the inscription of characters, but obtains [its] virtue
solely from the celestial figure. Tertius enim modus est imaginum astronomicarum, qui eliminat
istas spurcitias, suffumigationes et invocationes non habet, neque exorcizationes aut characterum
inscriptiones admittit, se virtutem nanciscitur solummodo a figura caelesti.... Id., p. 246.

“Id., pp. 246-49. Charles Burnett has demonstrated that Albert condemns the translation of
Thebit ibn Qurra's de /maginibus by Adelard of Bath as necromantic because it retains the ritual
aspects of the original text. Charles Burnett, “Talismans: Magic as Science? Necromancy among
the Seven Liberal Arts," in Magic and Divination in the Middle Ages (Aldershot: Variorum,
1996), pp. 1-15. All known British manuscripts are of the other translation by John of Seville.

0Zambelli, p. 121.
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Thomas Aquinas himself was not above these discussions and set his pen to the task of
discussing magical images in the Summa theologiae®™ and Summa contra gentiles.”> He also
treated the subject in a more extensive way in an independent work De occultis operibus naturae
ad quemdam militem ultramontanum > The central issue for Thomas was whether an artificially
created thing can have occult powers that extend in some way from its accidental qualities rather
than from its substance. For example, could a gold disk carved with the image of the sun be a
more effective vehicle of solar properties (or some such occult effect) than naturally occurring
gold? Thomas would agree that it is possible that an occult influence might extend from a
naturally occurring substantial form, and insofar as the heavens participate in the creation of the
conditions for the reception of that substantial form, the occult influence can be seen to extend
from or to be related to the stars.** He also allows that various individuals of a given species
might have greater or lesser powers, depending upon the disposition of the heavens at the time

they came into being.>* However, he categorically denies that characters or signs, which are only

SISt Thomas Aquinas, Summa theologiae, I1.11.96.2 and 4
52St Thomas Aquinas, Summa contra gentiles, II1.105.

3Joseph Bernard McAllister, 7he Letter of Saint Thomas Aquinas De Occultis Operibus
Naturae Ad Quemdam Militem Ultramontanum (Washington, Catholic University of America
Press, 1939). This includes the Latin text at pp. 191-97. I quote from McAllister's translation and
give a page reference for the Latin text in the same volume. For a thorough discussion of this
work see Zambelli.

*_..s0 all powers and activities of middle things which exceed the virtues of the elements, arise
from their proper forms, and are traced back to higher principles, to the powers of heavenly
bodies, and still further to separated substances. De occultis 15; p. 27. ...ita omnes virtutes et
actiones mediorum corporum transcendentes virtutes elementorum, consequuntur eorum propriast
formas, et reducutnur sicut in altiora principia in virtutes corporum caelestium, et adhuc altius in
substantias separatas. p. 196.

*SYet it is possible that in an individual of the same species the power and activity arising from
the species should be found more or less intense according to a diverse distribution of matter and
the different configuration of the heavenly bodies at the coming into being of this or that
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accidental qualities or artificial forms, can be efficacious in this way. Any such effect would have
to arise from some external power.* Possibly referring to al-Kindi, Aquinas also denies that
human words can have any transitive efficacy derived from a natural cause (i.e., the stars) and
insists that such an effect would have to derive from some separated substance (i.e., demons).
Analogous to something made by an artisan, words are merely a thing produced by human skill
for the purpose of expressing thoughts_*

The fact that Thomas discusses the natural properties of magical images at length
demonstrates the currency of the topic. Although his position would not explicitly allow it,
Thomas may have also made an unintentional contribution to magical theory in the middle ages.

Brian Copenhaver has demonstrated that his position is open to varying readings on a few points,

individual. De occultis, 16; p. 28. Possibile tamen est quod in uno individuo ejusdem speciei virtus
et operatio consequens speciem remissius vel intensius inveniatur secundum diversam
dispositionem materiae et diversum situm corporum coelestium in generatione hujus vel illios
individui. p. 196.

*If there were any such powers in artificial things they would not arise from a form
(impressed) by heavenly bodies, since the form (produced) by the artisan is nothing other than
order, composition and shape, from which such powers and activities cannot come. Clearly then,
if artificial things evidence some such powers—for example, should serpents die at the sight of
some sculpture or animals be paralyzed in their tracts or suffer injury—it does not come from
some impressed and permanent virtue but from the power of an external agent, which uses these
things as instruments for its own results. De occultis, 17; p. 28-9. Tales autem virtutes si quae
essent in artificiatis, ex coelstibus corporibus nullam formam consequerentur; cum forma artificis
aliud nihil sit quam ordo compositio et figura, ex quibus prodire non virtutes artificiata perficiant,
puta quod ad aliquam sculpturam moriantur serpentes aut immobilitentur animalia vel laedantur,
non procedit hoc ab aliqua virtute indita et permanenti, sed ex virtute agentis extrinseci, quod
utitur talibus sicut intrumentis ad suum effectum. p. 196.

*TJust as images are made from natural matter, but get their form through human skill, so also
human words have indeed their matter, that is, the sounds produced by the mouth of man, but
they have their meaning and as it were their form from the intellect expressing its concept through
such sounds. And so, for a like reason, human words do not have any efficacy for changing a
natural body through the power of some natural cause, but only through some spiritual substance.
De occultis, 19; pp. 29-30.
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making it possible for Marsilio Ficino to arrive at an interpretation of Thomas' position that
actually allowed that certain kinds of astrological images might have a natural efficacy not
associated with demons.*® In particular, Ficino relies upon a passage from Summa contra gentiles,
which distinguishes the illicit /itferae and charactares from figurae, which can have a natural
effect. While Aquinas probably meant "shape" by it, the term figurae was ambiguous enough for
Ficino to interpret it to mean magical figure.” In addition, the possibly spurious De fafo suggests
that certain astrological figures have a natural power.*° Although conceivably correct, Ficino's
interpretation is not an obvious one and requires considerable effort and a careful analysis of
several passages from at least two separate works. While it is theoretically possible that others
interpreted Aquinas in the same way, his position would probably have appeared much less
complex and ambiguous to most readers.

The discussions by Albert and Thomas demonstrate that astrological images were either
understood as a potentially legitimate portion of natural philosophy or at least as a topic deserving
independent philosophical treatment. Yet these examples only hint at the wider currency of the
assumptions which they spawned or which motivated their composition. Charles Burnett has
discussed the presence of necromancy amongst taxonomies of the seven liberal arts and has
demonstrated the rationale for such a classification. Certain aspects of the science of images were
clearly regarded as legitimate and the term necromantia or nigromantia often came to have a

wide meaning which included them. In some cases, as with Albert, images which were entirely

*Brian Copenhaver, "Scholastic Philosophy and Renaissance Magic in the De vita of Marsilio
Ficino," Renaissance Quarterly XXVIL 4 (1984) 523-54.

FTbid,, p. 533.
“Ibid., p. 532. [Aquinas], De fato, 5.
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astrological in their function were considered non-necromantic. In other cases, as with Petrus
Alfonsi or Gundissalinus, a division of good astrological necromancy and bad demonic
necromancy was used.®! One way or another, a division was widely recognized within magical
practices. Good magic depended solely upon power derived from the natural world, in particular
the stars; bad magic derived its power from demons. While it is not always clear how the writers
would distinguish good from bad images, many assumed that it was possible to do so given
sufficient skill in astrology or the occult sciences.

Although examples could be multiplied, let us return to the treatment of images in the
Speculum maius of Vincent de Beauvais as an example of the perspective of an intelligent
thirteenth-century. His treatment roughly corresponds to that of Albertus Magnus. (The position
of Thomas on the question could not have been incorporated for the simple reason that it had not
been written yet.) The Speculum doctrinale condemns variously sortes, divinatio, ars magica,
necromantici, hydromantici, aruspices, phitonissa, salisatores, augure, astrologi, incantatores,
and carminatores, amongst others, as demonic or otherwise illicit.*> As I have noted, most of the
proscriptions were drawn from legal sources, largely from Gratian, and focus upon various forms
of divination. Chapter 121 rejects some written charms or characters, but 122 contains one of
Augustine's sweeping condemnations of magic, including magical images (pictaciola).®
Immediately after, a passage from Jerome argues that the use of stones and herbs to ward off

demons may be legitimate. But in spite of the fairly thorough nature of these condemnations,

*'‘Burnett, "Necromancy," pp. 1-6.
2Speculum doctrinale, 9.115-21; cols. 848-53.

& . pictaciola pro quauis infirmitate scripta, super homines aut animalia ponunt praeter
symbolum... SD IX,122; col. 853.
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Vincent appears to consider some kinds of images potentially legitimate. The Speculum naturale
describes a number of images carved on stones as part of its discussion of the occult properties of
stones.* In this context Vincent draws upon the work on images by Thetel.

As Thorndike has noted, Vincent does not regard himself as an interpreter of the material
he reports, but only a compiler® and so it would be imprudent to assume he supported the use of
images simply because he reported them. Conversely, that Vincent does not explicitly discuss the
theoretical questions of the functioning of images should not be taken as an indication that these
ideas were not current. That Vincent's position is not sophisticated should not be of great
concern. His presentation is important because it embodies the ambivalence with which magical
images were approached in the later middle ages. He accords magical images a place in the work
as a potentially legitimate part of natural philosophy, while other sections of the same work
implicity condemn them.

Valerie Flint has described the process by which astrology became an acceptable part of a
Christian worldview in the Latin West as a spectacular and somewhat unlikely rescue.® While this
may or may not be true of astrology as a whole, it is certainly true in the case of astrological
images. To be sure, the philosophical reasoning that distinguished an astrological image from an
image used for illicit worship or to enlist the aid of demons, was relatively sound by medieval
standards. But it must be regarded as significant that anyone would make such efforts to rescue

this science in the face of the frequent and explicit condemnation of images and ligatures by the

% Speculum Naturale, VL. 25.
SSHMES 11, pp. 462-63.

%Valerie Flint, The Rise of Magic in Early Medieval Europe, (Princeton, N. J.: Princeton
University Press, 1991), p. 128.
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Bible, church fathers, and subsequent authorities. The condemnatory voices were matched by an
equally powerful attraction to magic. A desire to rescue ancient learning, a curiosity for the
unusual, a yearning for wealth, power or control, or a fascination with the idea that these could
easily be gained must all have motivated this rescue. Thus, the ambivalence of Bonatti's
apothecary represents a much wider ambivalence in late medieval thought, which faced those who

collected texts of image magic and their contemporaries.



Chapter 2
Manuscripts of Image Magic Before 1500

In part nightmare, in part fantasy of power, in part fascination and poetry, the idea of
magic is inextricably bound up with the issue of representation in spoken words, visual signs, or
physical gestures. In the sense that magicai practices employ representations or apparent
representations, all magic is image magic. Although pictorial representations ranging from written
charms to necromantic circles appear in almost all late medieval magical practices, a relatively
specific bibliography of image magic developed in the twelfth and thirteenth centuries. To some
extent because of a common Arabic lineage, but principally because they were regarded as
legitimate according to philosophical and astrological standards, these texts formed a coherent
library which populated the codices of Europe. It is to these texts, their transmission and survival,

and the interests of their scribes and collectors that we now turn.

1. The Texts

On the surface, talismans or seals appear to be a generic feature of magical practices of all
kinds and occur in a number of different contexts, including manuscripts of ritual magic. In fact,
sometimes the works of image magic which appear in ritual magic collections are almost
indistinguishable in content from the ones treated in this chapter. Later chapters will demonstrate
that the way the texts were understood, employed, and transmitted are their most significant
distinguishing features. However, in the short term, the group of manuscripts which concerns us
here is best defined by the names of its constituent texts. The most commonly recurring texts of
image magic in the middle ages are: Thebit ibn Qurra's De imaginibus;, the Liber de imaginibus by

Thetel; a work on images ascribed to Ptolemy; another to Toz Graecus; a work on sculpted gems
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attributed to Marbodius; the Liber lune; and the Hermetic Liber de xv. stellis, xv. lapidibus, xv.
herbis, et xv. imaginibus (hereafter De quindecim stellis)." In these texts the images were
engraved on disks, rings, or stones under certain astrological conditions.? In the end, however,
there is no great variation in the content. Most of these texts are of Arabic origin.

Like most magical works, these texts do not make for exciting reading. They are
systematic and lack long, fanciful, or theoretical introductions. They generally occupy only a few
folios and typically describe a set of images corresponding to an astrological grouping or circuit
(e.g., the seven planets or the twenty-eight lunar mansions). A short paragraph devoted to each
image describes the material from which the image is to be made (precious stones, rings, or
talismans), the necessary astrological conditions or times under which to carve the image, and the
effects of the image. Sometimes the instructions include angel names to be recited or inscribed on
the ring, sometimes substances with which the image is to be suffumigated. Occasionally, they will
take a slightly different organizational approach, giving a chapter each to astrological conditions,

materials, suffumigations, images, and angel names. The effects of the images are often quite

'The standard listing for works of Arabic image magic and their manuscript witnesses may be
found in Francis Carmody, Arabic Astronomical and Astrological Sciences in Latin Translation:
A Critical Bibliography, (Berkeley and Los Angeles: University of California Press, 1956). For a
modern edition of the De imaginibus, see Francis J. Carmody, Astronomical Works of Thabit B.
Qurra (Berkeley and Los Angeles: University of California Press, 1960), pp 167-97. See also
HMES I. 663-66. For Thetel, see "Cethel aut veterum Judaeorum Physilogorum de Lapidibus
Sententiae” in Jean Baptiste Pitra, ed., Spicilegium Solesmense 1 (Paris: Instituti Franciae,
1852), pp. 335-37. For the Hermetic De quindecim stellis, see "Liber hermetis de quindecim
stellis quindecim lapidibus quindecim herbis et quindecim imaginibus" in Zextes latins et veiux
Frangais relatifs aux Cyranides, ed. Louis Delatte (Liége: Université de Liége, 1942). On
engraved gems see Lynn Thorndike, "Traditional Tracts on Engraved Gems," p. 235. For
discussions of Arabic image magic see the numerous articles by Charles Burnett and David
Pingree, supra. In particular see Pingree, "Transmission" for a general discussion.

>The only example I have encountered of necromantic wax images (common in reports about
necromancy) is in Oxford, Bodleian, Additional B. I, ff. 1-2.
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restricted, such as an image to rid a place of scorpions; they also may be somewhat more general,

such as images of "separation" or "destruction."

2. The Manuscripts: Transmission, Survival, and Forgery

David Pingree has identified a number of stages and routes of transmission for texts and
manuscripts of Arabic image magic’ A few translations were made in Italy in the eleventh century
along with some lapidaries deriving from antiquity, but most texts of image magic derive from
Arabic sources through Spain. The first wave of material was translated in the twelfth century,
reaching England before the middle of the thirteenth. A second wave of translations derived from
the court of Alfonso and "spread into southern France, especially among the médecins, Christian
and Jewish, of Montpellier, in the decades before and after 1300."* This material found its way
into northern Italy and Brabant during the fourteenth century. By identifying the accompanying
works and translations, Pingree has been able to identify Montpellier as the major source for
materials found in the library at the Abbey of St Augustine's, Canterbury, during the fourteenth
century. Although the material flourished in France during the thirteenth century, as it did in
England in the fourteenth, it spread through central and eastern Europe largely after the beginning
of the fifteenth century.

Despite the popularity of Ficino's De vita coelitus comparanda and what is assumed to
have been a renewed interest in image magic in the renaissance, the vast majority of the surviving

manuscripts of image magic date from before the end of the fifteenth century and most date from

Pingree, "Transmission," pp. 79-98.
*Ibid., p. 57.
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the fourteenth century or earlier®* Of the manuscripts in this survey, thirteen date from between
1250 and 1400, six from the fifteenth century, and only two from the sixteenth century. Adding
manuscripts noted in medieval library catalogues (assuming for the sake of argument they were
written in the same century as the catalogue) changes the numbers only slightly, seventeen
appearing in the late thirteenth and fourteenth, ten in the fifteenth, and three in the sixteenth
century. An unsystematic survey of continental codices and catalogues reveals a similar pattern
with only nine of over one hundred manuscripts datable to after 1500 (and most of those nine are
seventeenth-century manuscripts). The combined numbers indicate the considerable popularity of
this literature, and the numbers of many of the constituent texts suggest the same. For example,
there are at least thirty-one surviving copies in two translations of one of the more popular texts,
the De imaginibus of Thebit ibn Qurra.

Although a relatively large number of manuscripts survive, the fact that they are
"survivors" means that they have also passed through a process of selection which may have
rendered them unrepresentative of the original medieval library. Medieval manuscripts of image
magic would appear to have been, in large measure, preserved by sixteenth- and seventeenth-
century collectors of alchemical and astrological works who may or may not have had any
independent interest in image magic. Such great seventeenth-century collectors as Elias Ashmole
and Sir Hans Sloane were amongst the significant later collectors responsible for preserving a
number of the codices. Both had an interest in manuscripts with medical, alchemical, astrological,
and, in the case of Sloane, magical topics. The codices entirely dedicated to magic collected by

Sloane are ritual magic texts, most deriving from the sixteenth and seventeenth centuries. Thus,

See Appendix I.



these later collectors were probably indifferent to the presence of a few short texts of image
magic.

While there are a number of known sixteenth-century collectors, the most important for
the preservation of image magic texts was Thomas Allen (1532-1594) from whose collection
were drawn the 256 codices donated by Kenelm Digby (1603—-1665) to the Bodleian in 1632.
Amongst his massive collection may be found six codices containing works on image magic. In
addition, two copies of al-Kindi's De radiis stellarum not travelling with works of image magic,
several collections of magically oriented experiments, and a small part of an 4rs noforia can be
also found amongst his codices.® His strong interest in astrology can account for the presence of
almost all of these codices. His associate John Dee also had a hand in the preservation of a texts
of magic including three codices containing works of image magic amongst other material.’
Although Dee can be demonstrated to have had an interest in magical images through his marginal
notes, there is no reason to believe this interest was particularly strong, certainly not strong
enough to have eclipsed his more general occult and scientific interests which comprise the bulk
of these volumes. This is the case with all the sixteenth- and seventeenth-century collectors. Very
few of the codices of image magic they acquired dedicate a great deal of their contents to image

magic. Since they were not the work of the collector in question but were acquired as a piece, it

SAl-Kindi, De radiis stellarum is contained in MSS 91 ff. 80-127 and 183, ff. 38-44. As an
example of magically oriented experiments, the Liber vaccae may be found in MS 71, ff. 36-55
amongst alchemical material. Another collection of experiments comprises MS 67. Adam McLean
reports figures from an Ars notoria in art. 3 of MS 218, but I have not seen this manuscript and
cannot confirm this.

"Oxford, Ashmole, 1471, Oxford, Corpus Christi College 125, and London, British Library
Harley 80, all contain numerous works of image magic. Julian Roberts and Andrew G. Watson,
John Dee's Library Catalogue (London: The Biographical Society, 1990).
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would be difficult to demonstrate that the presence of image magic motivated the acquisition of
the codex.

This is, in fact, fortunate. In comparison to other forms of magic, medieval image magic
was not particularly popular in the seventeenth and eighteenth centuries when far more interest
would appear to have been paid to works of ceremonial magic. An independent interest in
medieval image magic might well have driven a large number of copies into the hands of
specialized collectors whose books ran a higher risk of not being preserved. This may have been
the case with some of the texts of ritual magic. But as I shall demonstrate, works of image magic
seldom travel with works of ritual magic except in codices written in the sixteenth and
seventeenth century, so an interest in ritual magic could not serve to preserve or to facilitate the
loss of manuscripts of image magic originating prior to 1500. In the end, it appears that our
surviving codices were selected in a manner for the most part indifferent to the presence of image
magic texts.

This does not necessarily mean that they are representative of the period. However, the
evidence is strong that they are. That a number of surviving codices may be identified with those
in medieval monastic collections suggests a relatively high survival rate after the dissolution.® This
argues that the surviving manuscripts may be representative of the medieval library. More

importantly, the contents of surviving codices is also generally the same as the content of codices

*For example: British Library, Harley 13 = Canterbury, St Augustine's Abbey 1166; British
Library, Rawlinson C. 117 = Canterbury, St Augustine's Abbey 1140; Oxford, Corpus Christi
College 125 = Canterbury, St Augustine's Abbey 1277; and Oxford, Corpus Christi 221 =
Canterbury, St Augustine's Abbey 1170.

I cite the shelfmarks given in James' edition of the fifteenth-century catalogue of the library
at St Augustine's Abbey, Canterbury. All further citations will list shelfimarks from this edition.
Montague Rhodes James, The Ancient Libraries of Canterbury and Dover (Cambridge:
Cambridge University Press, 1903).
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in the catalogues of medieval collections.” It remains possible that another entirely different group
of scribes owned books which never found their way into libraries and were never collected by
others and preserved, rendering the sample dealt with here unrepresentative. However, the
chances of this appear very small.

The only remaining issue which bears upon the representativeness of the surviving
manuscripts is the remote possibility that some may be forgeries. The relatively lower level of
interest in image magic texts after 1500'° would not have made them a likely target for forgery. In
addition, most of these texts are quite short, often running to only a few folios, which means that
they were generally transmitted with other material of less dramatic content. A forged codex of
the usual accompanying literature such as medicine, alchemy, or astrology would be unlikely to
waste precious vellum on off-topic material. In addition, unlike extended works of ritual magic,
these treatises do not attribute magical qualities to the book itself. So there would have been no
motivation to produce a manuscript which looked old to give it numinous qualities or to make it
appear more efficacious. As will become clear, most of the medieval collectors of this material
would probably have ascribed a greater value to the accuracy of the transcription or translation or
the authority of its author than to the age of the manuscript. Finally, collectors from the sixteenth
and seventeenth centuries tended to collect standard image magic texts with texts of ritual magic

in their own notebooks. Collectors prior to 1500 very rarely do this. To produce a convincing

’The only major exceptions to this rule are two codices owned by John Erghome. As will be
demonstrated, parts of these codices, which were probably independent prior to collection, follow
the patterns of the vast majority of surviving codices as well as those known only through
medieval catalogues. See Ch. 3, sect. 3.

°For a full discussion of the fortunes of image magic in the sixteenth century see Ch. 6, sect. 5
and Ch. 7.



47
forgery of a text of medieval image magic, it would be necessary to devote most of the codex to
other topics, something which would make the forger's art quite uneconomical.

In summary, the forces which governed the preservation of image magic texts after 1500
appear to have been relatively indifferent to them. Where there was an active interest in magic, it
was accompanied by a similar interest in the other contents of the work. Given that the surviving
codices are indistinguishable in terms of their content from those known only through medieval
catalogues, it can be assumed that the existing codices are both representative of the medieval
library and that the process of transmission since 1500 has not isolated any particular set of texts.
In the unlikely case that someone considered forging a codex including a work of image magic,
the usual form of medieval codices containing the standard works of image magic would not have

lent itself to economical forgery.

3. Scribes, Collectors, and their Interests

Magical images were widely regarded as a potentially legitimate part of natural philosophy
insofar as the source of their power was celestial as opposed to demonic. Yet the range of
interpretation was quite wide. Aquinas and others rejected the idea that astrological images could
have any efficacy by virtue of the image itself. Albertus Magnus took a middle path accepting
some, while rejecting most as necromantic. Others, like Adelard of Bath, appear to have taken a
more liberal approach. Were anyone to accept al-Kindi's theoretical offerings as a whole,
practically any magical practice at all could be regarded as astrological and therefore legitimate.
The mere existence of a particular manuscript version of a work of image magic tells us only that

someone wanted a copy of it and does not, in itself, suggest the scribe's attitude towards it. The
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question remains as to why a scribe copied it, what his other interests might have been, and how
he chose to interpret, categorize, and employ the treatise.

Works of image magic were often described as necromantic. Charles Burnett has
discussed how the science of images was often considered a part of legitimate science under the
rubric of "necromancy” as the seventh liberal art. His analysis of Adelard of Bath's translation of
Thebit Ibn Qurra's work on magical images reveals a similar attitude towards images, probably
that of Adelard himself "' Albertus Magnus refers to images which are not purely astrological as
imagines necromanticarum.'* In another example, a German medieval catalogue refers to works
of image magic as necromantic.® Works of necromancy are generally very explicit about the
involvement of demons and the whole substance of these texts deals with the summoning, binding,
employing, and dismissing of demons. None of the standard works of image magic explicitly
employs this set of techniques. A large number, however, include some techniques which could be
construed as involving the summoning of demons, usually non-astrological symbols, strange
writing, incantations, or suffumigations. Yet whether these signs or rituals actually involved
demons was a matter of interpretation. Given al-Kindi's expansive theories of magic, which
included suffumigations and incantations, the Arabic authors of these treatises could very well

have regarded them as entirely astrological in their mechanisms, certainly not the case with

"Charles Burnett, "Talismans," pp. 1-15.
ZSpeculum astronomiae, 11 (Zambelli, 240-1).

BCollegium Amplonianum, Math. 54. The 1410 catalogue lists this entire volume as
necromantic. Amongst the titles it lists can be found Liber prestigiis, which is most likely Adelard
of Bath's translation of Thebit ibn Qurra's work on images, and another work on the seven figures
of the seven planets and their prayers and suffumigations. Both are astrological in orientation but
were evidently regarded as necromantic either because of the prayers and suffumigations or
because of the images.
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authors of Latin necromantic treatises. In addition, three of the most significant treatises were
attributed to Thebit ibn Qurra, Ptolemy, and Thetel, all of whom were also authors of astrological
or astronomical works. Thus a natural division exists between these works and those of
necromancy. That the works of image magic were occasionally referred to as necromantic had
more to do with a particular interpretation of how they worked than a real similarity between
them and necromantic treatises. Certainly in comparison to an explicit work of necromancy, most
of these treatises would have appeared comparatively innocent, and it is very unlikely that the
scribes would not have distinguished the two.

The most obvious general feature of the collections that include the works on images is
that almost without exception they contain some combination of astrological or astronomical
works, alchemical works, books of secrets, natural wonders or recipes, or medical works. The
principal (apparent) exception, a volume of John Erghome, is dealt with below. '* The only other
major exceptions to this rule are collections such as Harley 80, ff. 7584, a single fourteenth-
century quire which contains only works on images. The rest of the codex contains astrological,
natural, and scientific texts in various hands dating from the later fourteenth and early fifteenth
century. It also now contains another quire, likely of continental origin, including texts on stones
and the treatise by Thetel on the stones carved by the sons of Israel while in the desert. The codex
may have partly been assembled as early as the fifteenth century but was apparently together,

more or less in its current form, by the mid sixteenth century.'® There is also no evidence to

“¥Two codices in the collection of Erghome include works from the standard bibliography of
image magic together with works of explicitly necromantic magic. This instance is discussed at
length in chapter 3.

>The collection of lapidaries has fifteenth century English marginal notes (ff. 103 r-105 v).
The manuscript belonged to John Dee according to Singer, App. I. K. 2iii.
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suggest that the quire on image magic (ff. 75-84) was not originally written as part of a standard
collection of naturalia before being included in this codex. This example may not confirm the
pattern that texts of images were almost always collected with books about the natural world, but
it certainly does not disprove it. The consistency of this pattern of collection suggests two
features of scribal attitudes. The scribes and/or collectors regarded image magic as at least
potentially connected with the natural world rather than demonic forces, and the scribes' general
interests lay in the direction of various aspects of the natural world.

Three-quarters of the collections including works on image magic include texts dealing
with issues in astrology and astronomy.'® Of these, all but one include works on the more "active"
features of astrology of a non-magical kind, such as discussions of judicial astrology, the casting
of horoscopes, prognostication of one form or another, the use of astrological influences in
medical treatment, or the detection of thieves. Digby 193 is a codex devoted largely to issues in
astrology and astronomy, and supplemented by works on mathematics. It contains two works on
sculpted stones, one attributed to Marbodius, the other by Sahl ibn Bishr (Thetel), but is singular
amongst the astrologically oriented codices as it contains no other work with explicitly practical,
physical applications. Texts like the Theorica planetarum (ff. 1-9) or Johanne Sacrobosco's
Tractatus de sphera (ff. 17-22) make up the largest portion of the text. Yet even here, short
discussions of good and bad hours (f. 15) and the relation of celestial influence to the practice of

medicine (f. 36r) suggest the practical applications typical of all of the other codices. While the

'“Royal 12. C. XV, Sloane 312 (both collections); Society of Antiquaries 39; Ashmole 1471;
Bodley 463; Digby 57; Digby 193; Digby 194; Selden Supra 76; Corpus Christi 221; York, Austin
Friars A8 383; and Canterbury, St Augustine's Abbey 1275 and 1161.

I cite shelfmarks from K. Humphreys' edition of the medieval catalogue of the Abby of the
Austin Friars at York. K. Humphreys, ed. The Friars’ Libraries. London: British Library in
Assoc. with the British Academy, 1990. All subsequent citations of volumes in this catalogue will
employ this form.
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practicality of their companion texts need not denote the practical use of image magic, they do
indicate that the scribes were generally interested in a literature with practical applications.”
Works of image magic would appear to have been widely considered one of a2 number of
applications of astrological principles.

A group historically associated with the practical use of astrology and images, or at least
suspensions, ligatures, and rings, is medical doctors. Medieval medical practice was inextricable
from astrology, and ligatures, suspensions, and images appeaif frequently in medical literature.
This historical association is also strongly reflected in my sample. Six codices betray an explicit
interest in medical issues'® and two additional codices were owned by an identifiable medical
practitioner.”® Some might be as limited as a text in Digby 57, f. 137v, which associates parts of
the body with the signs of the zodiac. Some, like Ashmole 1471, contain a variety of medical texts
attributed to Galen, Hippocrates, and Constantinus Africanus.?’ John of London, one of the
monks at St Augustine's whom David Pingree has identified as having an interest in magical

images, and who also collected other works on magic, owned one codex containing the work on

7A rare exception to this rule is Cambridge, University Library Ff. vi. 53 (1391), which has no
texts on astrology and none involving any physical and practical application except two lapidaries,
one of them the text by Thetel. The collection contains largely legal and literary texts.

*Royal 12. C. XVIII; Ashmole 1471; Digby 57; Digby 79; Canterbury, St Augustine's Abbey
1275 and 1161.

London, Society of Antiquaries 37, ff. 18-24. I include Ashmole 346 in this discussion,
although it is an early sixteenth-century collection. For a full discussion of this manuscript and its
relation to Society of Antiquaries 37 see ch. 2, sect. 4.

2Galen, Liber de spermate appears at ff. 68r-71v, a Vocabularium herbarum et
medicamentorum at 134v-136r, Constantinus Africanus, Liber de coitu, at ff. 173v-179v,
followed at ff. 184v-188r by four treatises ascribed to Hippocrates.
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images attributed to Ptolemy and also a work on urine.”* Medical texts fill twenty-three of his
eighty codices catalogued at St Augustine's.”

In addition to the circumstantial evidence of medical texts, two collectors are identifiable
as medical practitioners. Society of Antiquaries 39 contains part of a collection by John
Argentine, who was provost of King's College Cambridge in the late fifteenth and early sixteenth
century. The magical texts in Argentine's collection appear in the same order and supplemented
with additional magical texts in Ashmole 346, the early sixteenth-century collection of another
physician, John Scalon, a junior Fellow at King's during Argentine's tenure as provost.> Both of
these collectors will be discussed in more detail below. For the time being, it need only be noted
that in both cases we have a clear interest in magical images and that, in the case of the Society of
Antiquaries manuscript, in the absence of the concluding quod Argentyn we would have no idea it
was written by a doctor at all, since no medical texts appear in this collection. So many more of
the codices might have been owned by medical doctors. As it is, next to monks, medical
practitioners are the most commonly identifiable collectors of magical texts.

In alchemical collections, works of image magic blend in well with a host of similarly short
alchemical works. Michael Northgate had a substantial amount of alchemical literature in his
books and there are three alchemical collections in my sample ** In all of these, at least some of
the texts of image magic involve the use of engraved stones. Selden Supra 76 and Ashmole 1416,

contain a magical text concerned with images engraved on gems. Corpus Christi 125 includes two

#Canterbury, St Augustine's Abbey 1161.
ZJames, Ancient Libraries, p. boxii.

ZJohn Venn and J. A. Venn, Alumni Cantabrigiensis (Cambridge: Cambridge University
Press, 1927), Liv.27.

2*Ashmole 1416; Selden Supra 76; Corpus Christi 125.
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works on images in addition to the tract on fifteen stars, fifteen herbs, fifteen stones, and fifteen
images frequently associated with alchemical texts.” So while magical and alchemical interests do
cross over, the attraction might also have something to do with a more diffuse interest in literature
about stones. The alchemists’ interest in symbols and symbolic language might also have attracted
them to engraved images.

While most of the codices can be classified under the major categories of astrology,
medicine, and alchemy, these other interests flow together in most of the collections. It is rare that
a single codex will not include texts from at least two of these categories, and a number of other
identifiable interests also frequently occur. An interest in stones is also found independent of
alchemy with non-magical lapidaries appearing in four of the codices.”® In Wellcome 116 the
principal interest appears to be stones. In Cambridge, University Library Ff. vi. 53, ff. 189-207v,
two works on stones appear, one of them the text on engraved stones by Thetel. Books of
secrets, experiments, and recipes of various kinds appear frequently. The Secrefum
philosophorum, a book of experiments and tricks classed under the headings of the liberal arts,
occurs three times.”” The Book of Secrets of Albertus Magnus occurs twice and the Secrefum

secretorum three times.?® Corpus Christi 125 contains alchemical and astrological material but

“Dorothea Waley Singer, Catalogue of Latin and Vernacular Alchemical Manuscripts in
Great Britain and Ireland (Brussels: M. Lamertin, 1928-31), 1093-4.

26Ashmole 1471; CUL Ff.vi.53; Wellcome 116; and Sloane 1784. For a continental example
see Bodleian, Canon. Misc. 285.

“Canterbury, St Augustine's Abbey, 1277; Digby 37, ff. 4-42; York, Austin Friars A8 362. See
David Friedman, "Secretum Philosophorum," in Conjuring Spirits, ed. Claire Fanger (Stroud:
Allan Sutton, 1998).

**The Secretis fratri Alberti appears in Canterbury, St Augustine's Abbey 1275 and also in
Digby 37, ff. 46-55. The Secretum Secretorum appears in Bodley 67, ff. 1-59r and Digby 228, ff.
27v-40v. Extracts appear in Society of Antiquaries of London 39, ff. 21-23.
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also further diverse material: texts on the properties of animals, recipes, various forms of
divination, chemical experiments, secrets, and even a book on tree planting. Yet no single kind of
text appears in every codex containing image magic texts. Astrological texts travel with them
most frequently but this is not without significant exceptions. Even within the astrological
collections, there is no consistent interest in a particular feature of astrology as a discipline. In
other words, while they were collected in the presence of a common interest in naturalia, texts of
image magic should be considered a discrete interest. They were usually independently acquired
and their transmission did not depend upon another set of texts or an interest in a specialized
topic.

Because works on images often occupy a very small portion of the text—not least because
many of these texts run to only a few folios—it is prudent to ask whether the works on images
found their way into the collection purely by chance, by an association not of the scribe's
conception, or by "piggybacking" onto another, non-magical text.” In the case of Selden Supra
76, discussed above, a short text could easily be tagged on at the end of one of the irregularly
sized booklets/quires to provide the right amount of text for a gathering which would otherwise
end in a folio-and-a-half of unused parchment — a kind of added bonus text. But this is not the
case with Selden Supra 76, and I cannot find any instance where this may have happened. It is
also conceivable that a magical text like Thebit ibn Qurra's De imaginibus could have been
included amongst a larger number of the same author's non-magical works simply by virtue of
having been written by the same author. Once again, this does not appear to be the case. Although

his purely astrological works frequently travel three or four abreast, the De imaginibus generally

®See for example, Bodley 463, a Spanish manuscript which contains multiple works on
astrology in addition to two works on magical images.
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does not travel in that company. As a rule, magical texts are transmitted with other magical texts
rather than with astrological or other material by the same author.*

It would be hazardous to assume that any codex containing a single magical work
represents a compiler or scribe with active and practical magical interests. The text could simply
have been copied as a curiosity or on a whim. However, the evidence suggests that the number of
people for whom this was more than a passing fancy might have been relatively high. Of the
twenty-six codices containing works of image magic, all but eight have more than one work on
magical images and many have several. It appears that if you were going to collect or copy one
work on magic, you were likely serious enough to copy others. In addition, even where only a
single work of magic occurs, the collections are frequently practical in orientation.

Sloane 312 contains two collections of the fifteenth century, both of which betray very
practical and involved interests. The first includes a text of judicial astrology, contains a text
discussing the natures and properties of the planets, a text of image magic (Thetel's De
imaginibus), and an astrological method for discovering thieves and stolen goods. It is more
crudely written than many of the image magic texts and likely for personal use. The second
collection also includes a work by Sahl ibn Bishr on magical images, followed by a short section
of further images added by the scribe. Both collections betray practical interests if only insofar as
they include texts judicial astrology and practical activities such as discovering thieves. In
addition, both collections betray an active interest in the material. The first collection appears to

be a personal notebook, and the second includes personal additions to the magical material.

K nown cases of transmission, such as that between Society of Antiquaries of London 39 and
Ashmole 346 (see Chapter 3), involve principally magical works.
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To summarize, works of images are not accidental parts of the collections in which they

are found. They constitute a genre which — within the broad category of naturalia — was not
bound to a specific interest or group of texts. Everything about the codices examined so far
suggests that the individual scribes did not stray far from the standard interpretations of
astrological images we discussed in Chapter 1. They regarded magical images as a potentially
legitimate part of natural philosophy, a practical extension of astrology, an adjunct to lapidaries or
alchemical works, or a feature of the natural world. If the weight of circumstantial evidence were
not enough to demonstrate that images were regarded in this way, the presence of the theoretical

works tolerant of magical images is.

4. Natural Philosophy and the Transmission of Image Magic

The De radiis stellarum appears eight times amongst the codices containing works of
image magic or the collections of those who owned them.”! The Speculum astronomiae appears
once, in Digby 228, a significant codex which I will deal with below. Although it is principally
interested in the psychosomatic effects of images, the De physicis ligaturis of Qusta ibn Luca also
appears twice amongst these collections.*? The fact that such a high number of these theoretical
works appear here is a good indication that they were considered important and that they formed

a significant part of the interpretation of the magical material which they accompany. In fact, the

3Canterbury, St Augustine's Abbey 1140 (=Rawl. C. 117), 1166 (=Harley 13); Selden Supra
76, ff. 47r-60v; York, Austin Friars A8 159, 275, 362, 364, 385, and 452.

Canterbury, St Augustine's Abbey 1275 and 1277. Although 1277 survives as Oxford,
Corpus Christi 125, the tract by Qusta ibn Luca does not appear to have survived with it. For a
discussion of this treatise, see the section on Michael Northgate, ch. 2. sect. 4, ii.
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theoretical works, in particular the Speculum astronomiae, can be demonstrated to have had a
direct impact upon not only the interpretation, but also the transmission, of works of image magic.

The Speculum Astronomiae appears infrequently in collections of image magic. This
absence may be accounted for by the fact that its tolerance for works of image magic was, in fact,
relatively low. (The tacit, almost century-long, resistance by scholars of Albertus Magnus to
accepting this work into the fold of his true works is, in this sense, somewhat surprising.) Yet, ina
different way, it had a substantial effect upon the medieval magical library. Although Albert
considered it possible to have magical images which operated entirely by astrological mechanisms,
he only offered two works as examples of legitimate magical texts, the work on images attributed
to Ptolemy and the translation of Thebit ibn Qurra's De imaginibus by John of Seville. Of the
Liber prestigiorum, the bad translation of this work by Adelard of Bath, only five copies have
been identified as existing or once existing, none of them in British libraries or manuscripts. This
stands in stark contrast to the twenty-six versions of the "good" translation that can be identified,
nine of them British. The other legitimate work according to Albertus, the book of images
attributed to Ptolemy appears ten times in my sample, more often than any other image magic
text. The fifteen star text and the images of the sons of Israel were not mentioned (thus, not
condemned) in the Speculum. They appear seven and eight times respectively.

The works which Albert condemns, on the other hand, are copied much less frequently.
The Liber Lune appears in four volumes. The De imaginibus of Belenus whom Thorndike

identifies with Jigris ibn al-'Amid, appears in two volumes.” The Liber imaginum veneris of Toz

3 Albert refers to this work generally at the beginning of the eleventh chapter and gives an
incipit for a book of Balenuz called De horarum opere. Zambelli, Speculum, p. 242-44. The entry,
Belenus de ymaginibus appears in Canterbury, St Augustine's Abbey 1275. Royal 12-C-XVHI, ff.
12r-15r, also contains a work on images attributed to Belenus. The incipit given by Albert Dixit
Balenuz qui et Apollo dicitur: Imago prima... identifies the work with this copy. In the Speculfum
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Graecus appears only three times.* The Hermetic De imaginibus septem planetarum appears
twice. This may be the De septem annulis de septem planetarum condemned by Albert under
which title one text appears in Society of Antiquaries of London 39.*° The De quatuor annulis
attributed to Solomon appears twice.>** While the titles of many of these texts make clear that they
were founded upon astrological assumptions, they also employ techniques which were suspected
by Albert to be demonic. The Liber lune involves suffumigations and incantations and the De
imaginibus of Belenus involves the use of angel names. The version of the De septem annulis that
appears in Society of Antiquaries of London 39 is in essence astrological although it also employs
ritual features. The patterns of copying are not at all random and suggest two possibilities. First,
the scribes may have employed the Speculum to assess the legitimacy of a text they were about to
copy. Second, scribes may have applied the same kinds of standards as Albert did when they
evaluated and copied the texts. An examination of treatises which were not discussed can provide

some insight into this issue.

Albert notes that this is joined (adjungitur) to the LZiber Iune. This text appears to be a condensed
version of the latter part of the Liber lune as it appears in Harley 80, ff. 77v-81r.

*York, Austin Friars A8 362, 364 and 375. Albert condemns amongst the books of Toz
Graecus De imaginibus Veneris. Zambelli, Speculum, p. 244. Thorndike, "Traditional Tracts," p.
248. The De lapidibus veneris, a part of which appears in Oxford, Bodley 463, f. 78, is simply a
work on precious stones and their powers.

¥Carmody, 63. Thorndike, "Traditional Tracts," p. 247. Zambelli, Speculum, p. 244. Oxford,
Corpus Christi 125, f£ 70-75 (?) (although this does not appear in the entry for this codex as
Canterbury, St Augustine's Abbey 1277); York, Austin Friars A8 375. A text on the rings of the
seven planets appears in Society of Antiquaries of London 39, ff. 6v-8v although the incipit does
not correspond to the one given by Albert (Division lunae quando impleta fuerit etc.). Zambelli,
p. 245. A ring is described for each planet which is to be made in the hour of the moon for that
planet.

%York, Austin Friars A8 362, lists a text which is possibly De quatuor annulis. Canterbury, St
Augustine's Abbey 1538 (and 1603) lists De anmnulis Salomonis. Zambelli, Speculum, p. 244. See
Thorndike, "Traditional Tracts,"” p. 250. A sixteenth-century collection contains a De quatuor
annulis attributed to Solomon, Sloane 3847, ff. 66v-81.
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Two tracts enjoyed a relatively wide circulation and were not condemned or evaluated at
all by Albert. The hermetic De quindecim stellis makes connections between astrological
influences, particularly those of fifteen fixed stars, and related herbs, stones, and images. While
Albert may have objected to the text on the grounds that the names of the fixed stars might refer
to demons (as he had rejected the use of lunar mansions), the fact that only a simple symbol is
used would tend to free the talismans from some suspicion. In addition, the text does not include
incantations, suffumigations, or other ritual procedures, and this would have made the text even
more acceptable. However, it remains possible that Albert may have rejected the texts on some
astrological technicality such as its use of fixed stars.

The work by Thetel would probably not have fared quite so well. It begins, "In the name
of the lord, this is the precious book of the signs of Thetel, great and secret, which the sons of
Israel made in the desert after leaving Egypt according to the motion and courses of the
heavens."”” The principle that the images derived their power from the heavens is more or less
reflected in the text. It goes on to describe the talismans and their use, requiring no
suffumigations, incantations, or other untoward ritual practices. The text even uses indirect
language where the making of the image is concerned. Rather than counselling the reader to
sculpt a particular image, the phrasing is "should you find" (s7 invenirer) such and such an image
carved in a jasper. The cautious nature of the text, the apparently astrological nature of its images,
and the absence of dubious ritual practices would, superficially at least, suggest that the text might

have been acceptable to Albert.

'In nomine domini hic est preciosis liber magnus signorum cethel atque secretus, quem
fecerunt filii israel in deserto post exitum ab egipto, secundum motus et cursus siderum.... Digby
193, f. 30r. The text is substantially the same in Selden Supra 76, ff. 109v-115r, Digby 79, ff.
178v-179v and in Oxford, Corpus Christi 221, ff. 55-57.
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However, it is more likely that he would have condemned the text. It has been suggested
to the author that the cautious phrasing is due to a mythology which held that stones of this kind
were to have sprung from the earth naturally, complete with their images. Yet the introduction
makes it clear that the sons of Israel carved these stones and the indirect phrasing does little to
cover up the fact that the images were meant to be carved by the reader as well. This coy
approach does not inspire confidence that the text might not cover up other truly devious
features. For example, although the text claims an astrological orientation, none of the four
versions I have examined give any information about the astrological conditions under which the
talismans were to be made or used. A superficial defence could be mounted on behalf of the work
based upon the absence of the practices Albert condemned. Nonetheless, Albert demanded that
the legitimate works match some fairly specific astrological standards. The crude astrological
ideas exhibited in this text would not have inspired his confidence. It is possible, but unlikely, that
he would have conditionally accepted the text in the way he did with the text by Ptolemy and
Thebit. If an authoritative voice were needed to explain its copying, the less than canonical
Thomas of Cantimpre, who included the work in his De natura rerum, might suffice. That the text
would have been available in a number of exemplars through this encyclopedia may also account
for the frequency with which it appears.

That the Speculum has a limited presence amongst the codices containing works of image
magic might suggest that its role was not direct. Yet there is no reason to assume that the criteria
applied by Albertus were not in the minds of those deciding whether or not to copy a text of
image magic. The Speculum survives in almost fifty manuscripts dating from before 1500, so the
chances are high that many of the scribes had access to a version. It is also possible that similar

kinds of criteria were applied by the scribes without reference to the Specu/um at all, but the
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patterns of copying of image magic texts make this unlikely. That the two works specifically
deemed legitimate by Albert should survive in the greatest numbers is powerful evidence of the
lasting significance of this text. That the Seals of Thetel survives in relatively great numbers when
Albert may well have condemned it also suggests that evaluations were, in fact, based upon a
superficial use of the Speculum rather than calculated according to Albert's criteria. The
legitimacy accorded this work by Thomas of Cantimpre might also account for the large number
of witnesses. Finally, the fact that the Liber lune and the associated text by Belenus, which Albert
condemns both in its methodology and by title and incipit as amongst the worst of magical
treatises, survive in relatively higher numbers than others he condemned suggests that his strong
words may have, in fact, increased interest in them. In the end it seems probable that the
Speculum had some considerable influence over the transmission of the texts of image magic.

More to the point, if the Speculum was not used in the way I suggest, it remains that
evaluations were being made more or less in the same way that Albert would have made them: by
relying on the common assumption that certain forms of image magic could have natural, not
demonic, powers. The translation of Thebit's De imaginibus made by John of Seville (prior to
Albert) stripped out the dubious elements of the original, in particular the incantations. The
resulting text was approved by Albert and was copied far more often than any other texts of
image magic (twenty-six copies). The version by Adelard of Bath, on the other hand, retained the
incantations, was condemned by Albert, and survives in substantially fewer copies (five).*® In this
way, the texts of image magic most adaptable to scholastic natural philosophy were copied more
often than any others. The collections in which these texts appear are almost uniformly comprised

of scholarly treatments of the natural world. They do not, generally, betray an interest in ritual

*Burnett, "Talismans," p. 7.
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magic, magical practices which run counter to all authoritative statements on magic. For these
reasons I believe I have justification for describing these texts as "scholastic image magic" to

distinguish them from the texts appearing in other contexts.

S. Doctors and Monks: Three Known Collectors

A considerable number of the scribes of scholastic image magic can be identified and their
collections analysed. The most commonly identifiable professional groups were medical doctors
and monks. Their interests are often very similar and follow the pattern I have already identified.
This is not surprising since no highly specialized medical training was necessary to understand or
use the texts of scholastic image magic (although it may have helped). There was also nothing to
prevent a monk from having had a medical education or medical interests. In fact, the manuscripts
attest to medical interests amongst the monks. Nonetheless, the peculiarities of their professional
positions and the interests most often associated with these groups provide a more detailed

picture of the variety of motivations and contexts surrounding the transmission of scholastic

image magic.

i Medical Practitioners: John Argentine and John Scalon

John Argentine was probably born in 1442 in Cambridgeshire, entered Eton around 1454
and took the statutory oath, aged fifteen, in 1458.3° He became a Fellow of a college at
Cambridge in 1461 where he was Bachelor of Arts by 1461-62 and Master of Arts by 1465-66.

At some point he appears to have become a Doctor of Medicine and was Senior Proctor of the

I rely throughout this section heavily upon the description of John Argentine in Charles H.
Talbot, Medical Practitioners in Medieval England, p. 112-15.
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university sometime in 1472 or 1473. By 1473 he was Bachelor of Divinity, although he was not
doctor of Divinity until 1504. In 1470 he wrote a poem perhaps suggesting some disillusionment
with the academic world* and a work on diseases sometime between 1471 and 1476 which was
never published, suggesting a return to medical practice.*' He was ordained acolyte in September
of 1473 at Lincoln and subsequently held several benefices, probably beginning in 1478, although
he accepted his first recorded benefice in 1488.*> He appears to have maintained a presence at
King's, although not in residence, remaining a fellow until 1478. He was physician to Edward V
and his brother, Richard, Duke of York, until they were murdered in 1483 and maintained his
association with the court through the reign of Richard ITL.** In 1486 he was appointed physician
to Henry VII's son, Prince Arthur, and Dean of his Chapel, which would have brought him
frequently to Windsor until the prince's death in 1502. Argentine's distinguished career concluded
with the post of Provost of King's College, Cambridge, which he held from 1501 to his death in

1508.

" Actus publice habitus in Acad. Cantab. contra omnes regentes universitatis," Corpus Christi
College, Oxford, MS. 255, art . 6.

“0Oxford, Bodleian, Ashmole 1437, no. 15.
“Emden, p. 16.

“C. A. J. Armstrong, "An Italian Astrologer at the Court of Henry VIL," in [talian
Renaissance Studies, A tribute to the late Cecilia M. Ady (London: Faber and Faber, 1960) p.
449. D. E. Rhodes, "The Princes in the Tower and their Doctor," The English Historical Review
LXXVII (1962) 304-306. The latter criticizes earlier work by Armstrong where he misidentifies
Argentine with a Strasbourg doctor. In the former article, Armstrong correctly identifies the
doctor as John Argentine. In an addendum July 1962 of the English Historical Review, p. 624,
the editor and D. E. Rhodes apologize to Armstrong and note they had not yet seen his article.
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Society of Antiquaries 39 contains part of a collection by John Argentine.** His ownership
is identifiable by the scribal identification "Quod Argentyn." The hand dates the manuscript to the
late fifteenth century and makes it unlikely that the owner was Richard Argentine, writing in the
mid sixteenth century. The evidence which makes it most likely that the scribe was John Argentine
may be found in another manuscript. The texts appear in the same order in the collection of
another doctor, John Scalon, Master of Arts in 1503 from King's, whom I will discuss more fully
below.* There is no further evidence of a connection between the two men. It is possible that the
fragment was no longer a part of John Argentine's collection by the time it was copied. Yet the
common membership in the relatively small community of King's College would make contact
more probable. At least, their contemporary residency at Cambridge suggests this was the
location where the copying took place and that the scribe of the original was, in fact, John
Argentine.

The collection includes Thebit ibn Qurra's book of images, images extracted from the
Secretum Secretorum, and the De imaginibus attributed to Ptolemy. It would certainly be in
keeping with the care required of a stellar career such as Argentine's that two of the texts in his
collection were ones identified by Albertus Magnus as apparently legitimate. The section of
images from the Secretum Secretorum are amongst the relatively innocent texts on images,

containing little ritual practice, and so, as a whole, the collection is among the more innocent.

“D. E. Rhodes, "Provost Argentine of King's and his Books," in Transactions of the
Cambridge Bibliographical Society, (London: Bowes and Bowes, 1958), vol. IL, pt. III, 205-11.
Rhodes makes no mention of Society of Antiquaries 39, the manuscript examined here. DNB
(1921) VI, 552. A. B. Emden, 4 Biographical Register of the University of Cambridge to 1500
(Cambridge: Cambridge University Press, 1963), pp. 15-16. Charles H. Talbot, 7he Medical
Practitioners in Medieval England, pp. 112-15.

“Emden, Biographical Register, p. 509; John Venn and J. A. Venn, Alumni Cantabrigiensis
(Cambridge: Cambridge University Press, 1927), Liv.27.
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Interestingly, it contains 7o medical material, so that in the absence of the "Quod Argentyn" there
would be no evidence that it was written by a physician at all. The other texts are indicative of a
doctor's interest in astrology, including an astrological table and a work by al-Kindi on astrology
and the weather. Although it is currently bound with a small fifteenth-century collection of ritual
magic texts, there is no evidence of any early connection between these two parts of the codex.*®
Argentine's portion is written in a tight, controlled secretary on parchment, the other in a
sprawling fifteenth-century cursive on paper.

Amongst the rest of his books, there is no sign of interest in magic with one significant
exception. Argentine makes the only fifteenth-century reference to the Picatrix, the infamous
work of Arabic magic, making it clear that Argentine was actively interested in magical texts * He
was evidently interested in the classics and the evidence is strong that he had travelled to Italy and
probably conducted his medical education at Padua ** Dennis Rhodes notes that his habit of
signing his books in Italian,*’ not common in England at the time, suggests an Italian connection if
only through Italian booksellers. He goes on to say that his use of "zouan" for "Giovanni"
suggests Venice.*® Yet given the consistent association of works of images with medical doctors,
there is no reason to assume that his Italian sojourns had any influence upon his thinking on the

topic, except for one issue. His knowledge of the Picatrix, the famous work of Arabic magic,

“For a discussion of this manuscript see Ch. 5, sect. 3.

“‘David Pingree, ‘The diffusion of Arabic Magical Texts in Western Europe,’ in La diffusione
delle scienze Islamiche nel medio evo Europeo (Roma: Accademia Nazionale dei Lincei, 1987),
p- 102,

“Emden, p. 15.
*“No such ownership mark appears in the Society of Antiquaries manuscript.
**D. E. Rhodes, "Provost Argentine," p. 208.



would very likely have had to have been derived from a continental source. No manuscript is
known to have existed in England until some time later, and Argentine's is the only known
fifteenth-century English reference to the work.” Whether this knowledge influenced his thinking
about magic is unclear. Another collector with Italian connections, John Typtoft, was for a time in
possession of a codex containing a work on image magic. The codex, Oxford, Corpus Christi 125,
is of English origin, deriving from the collection of Thomas Sprot and Thomas Wyvelsburghe,
monks at St Augustine's, Canterbury. So although the texts or manuscripts may originally have
derived from Italy or other continental sources, there is no reason to believe that humanist
interests may be connected with magical interests in any distinct way.*

It is instructive that Argentine evidently felt no concern about identifying himself as the
scribe of a text of image magic. His early career suggests someone with ambition. His later career,
especially the fact that he managed to hold onto politically sensitive positions through the reigns
of Edward V, Richard III, and Henry VII, suggests that he was politically astute. Had the copying
or owning of a text of image magic been considered dangerous, Argentine would probably not
have done it at any stage in his career. It is certainly unlikely that he would have set his name to
the manuscript. The common appearance of works of image magic in catalogues where the
original owner is freely identified also indicates that these works were considered acceptable in
some manner. Although they may have been considered superstitious, there was evidently no

particular stigma attached to owning or copying works of image magic. In part this must be

>'Pingree, "Transmission,” p. 98.

*2The third part of this study suggests that, in fact, hurnanist interests may have been partly
responsible for the decline in the copying of the standard medieval texts of image magic.
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attributed to English law, which would allow the distinction between owning a book for study and
for the practice of magic.

As I have noted, the texts in Argentine's collection appear in the same order in Ashmole
346, the collection of another physician Thomas Scalon, of Haddiscoe, Norfolk. Scalon was
Bachelor of Arts in 1499 and Master of Arts by 1503 at Kings during the early part of Argentine's
tenure as provost. Although at this point no more is known about him, his manuscripts survive
and indicate that he was an active medical practitioner through the first half of the sixteenth
century. He had strong astrological interests, like most contemporary doctors, and employed
astrology in his practice. Nativities in his notebooks indicate that he was practising at least until
1555. One of his manuscripts currently travels with material that had been owned by the famous
late sixteenth-century medical practitioner and collector, Richard Napier.

We are fortunate to have all 164 folios of Scalon's collection, made up largely of
astrological and medical works but also including secrets and recipes. In addition to the magical
material derived from the manuscript of John Argentine, Scalon has collected two works of magic
giving direction on finding thieves or stolen goods. If taking the trouble to copy from several
sources is any indication, John Scalon would appear to have had an involved interest in the
subject, although astrology and medicine dominate this and his other manuscripts. In Ashmole
340, ff. 64-85, Scalon's hand records astrological tables through twenty-two folios. Ashmole 391,
ff. 1-16, includes another set of works in his hand, principally astrological medicine and an
astrological interpretation of the dreams of Daniel (ff. 3v-5). Nothing about these collections
suggest practices which are not mundane astrological medicine, although tables of the kind
contained in the first manuscript would have been necessary for the use of magical images.

Similarly Ashmole 393, art. II, contains sixty-eight folios in his hand, mostly concerned with
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astrologically oriented medical topics, largely medical rectpes of various sorts. In addition, a work
on experiments of a non-magical kind appears at f. 33rv. The configuration of interests in
evidence here is by this point quite familiar, and in this respect the collection is rather
unexceptional >

David Pingree has identified the medical centre of Montpellier as a particularly important
location from which manuscripts of image magic were distributed. The tradition of the use of
ligatures in medicine reinforced the strong association of medicine and magical images found in
Arabic sources, as the theoretical work on images by Qusta ibn Luca attests. The fact that magical
images should be found in the collections of those with medical interests and training should come
as no surprise. Whether Argentine and Scalon had some personal contact remains unclear,
although it appears likely. Certainly a common medical training would have formed an important
context for a personal contact. This kind of personal contact would be a very important part of
the transmission of magical works, which did not benefit from the same kind of institutional

promotion as standard works of medicine and natural philosophy did.

ii. Michael Northgate and the Monks of St Augustine’s Abbey, Canterbury

Although medical practitioners frequently collected magical texts, the most numerous
identifiable collectors were usually monks. Monks are probably over-represented here, since
records of many monastic libraries have survived and volumes belonging to monk's generally
became part of the larger monastic collections when they died. The fortunes of the books owned

by other collectors may not have had the same built-in mechanisms for their preservation or for

It has come to my attention that ff. 94-96 of Ashmole 346 may contain the text by Roger
Bacon on the nullity of magic. I have not had time to identify this text nor to relate it to the
material in the codex.
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records to be made of their existence. In addition, monasteries provided a long-term intellectual
context within which groups with common interests could develop. The number of monks at St
Augustine's Abbey at Canterbury who collected magical texts is suggestive of such a situation.
David Pingree has identified three monks of this Abbey of the fourteenth and fifteenth centuries
who collected texts of magical images and whose lifetimes would have overlapped.* Such groups
and interests could only have been encouraged by the resources of this great intellectual centre.

The earliest collector is John of London, whom M. R. James identifies with the John
mentioned by Roger Bacon, a youth whom Bacon educated and sent with presentation copies of
his books to Pope Clement IV in 1267. His expansive collection reflects the interests of Bacon in
math and astronomy, but also in magic, and consists of almost eighty volumes. Only three are
theological, twenty-three concerned with math and astronomy, twenty-three with medical issues,
ten philosophy, six logic, four history, three grammar, and one poetry. The remainder are
miscellanies.*® Of these volumes four, possibly five, contain magical works.** Codex 1140, now
Rawlinson C. 117, and 1166, now Harley 13, both contain copies of al-Kindi's De radiis, devoting
most of the rest of their pages to astronomical works. Codices 1161 contains a similar collection
of astronomical material and the De imaginibus of Ptolemy. Codex 1538 (1603) a miscellany,
comtains copies of the Ars notoria and De annulis Salomonis probably the De quatuor annulis
condemned by Albert. So, with the exception of the Ars notoria which I will deal with in the next
chapter, the volumes follow the patterns I have so far described. Oxford, Corpus Christi 248,

once Canterbury Codex 1145, includes a catalogue of astrological works evidently used in the

*Pingree, "Transmission."
55James, Ancient Libraries, p. Ixxvii.

%6The entries 1538 and 1603 may be duplicate entries.
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production of the Speculum astronomiae, either in the hand of Albertus Magnus or a close
associate.”’

Thomas of Wyvelsburghe and Thomas Sprot were both monks of St Augustine's and both
owners of Codex 1277, now Oxford, Corpus Christi College 125. Thomas Sprot chronicled the
history of the abbey. Some of the manuscripts of this history extend to the end of the thirteenth
century. It seems clear he lived into the early part of the fourteenth century. Thomas
Wyvelsburghe, who next owned the codex, is mentioned in William Thorne's chronicle of Saint
Augustine's Abbey in a passage concerning the acquisition of the benefices for churches in Sturry
and Kennington in the early fourteenth century.’® The codex contains a diverse collection of
material, principally alchemical, but also including several works on image magic. It is preserved
largely in the form in which it was catalogued.

Of all the collectors at St Augustine's Canterbury, the most interesting is unquestionably
Michael Northgate, who was evidently active at the abbey in the early to mid fourteenth century.
His collection of over twenty volumes, although modest in comparison to that of John of London,
has a character of its own and, as James observes, affords insight into Northgate otherwise
unavailable.® Six or seven of his volumes are devotional, three have to do with natural history,
the other topics in his collection include surgery, astronomy, and alchemy. The large number of
devotional works suggests a devout, religious man, and everything known about his life suggests

the same. Northgate began his ecclesiastical career as a parish priest. During his time at St

5’Pingree, "Transmission," p. 86.

**William Thorne, Chronicle of Saint Augustine’s Abbey Canterbury, transl. A. H. Davis
(Oxford: Blackwell, 1934), p. 422. James, Canterbury, pp. Ixxxii and 348-49.

James, p. boxvii.
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Augustine's he composed the Ayenbite of Inwyt™ a translation of a French work, Le somme des
vices et de vertue, written by Laurentius Gallus in 1279 for Philip the Second of France.

Three volumes out of the twenty listed under his name in the catalogue include works on
magic: Codices 767, 1166, and 1170 (= Oxford, Corpus Christi College 221). As it would be very
unlikely for this many magical texts to have appeared in his collection by accident, they attest to
an active interest in the topic. Codex 767 contains orations extracted from an Ars notoria, a
matter [ will discuss in the chapter on that text. Codex 1275 is largely a medical codex, although
it includes works of naturalia such as Albertus Magnus' Secrefum secretorum, a book on tree
planting, the book of experiments called Vacca platonis, extracts from the Kiranides, and an
alchemical work attributed to Hermes. Three of the medical works concern surgery. The works
on images which follow are De quindecim stellis and treatises attributed to Aburabez, Belenus,
Hermes, and Thetel.

That the medical material coincides with naturalia and magical images in Codex 1275 is
understandable. I have already discussed this standard pattern of interests at length, a pattern
which has a relatively high level of intellectual coherence. How this fits in with Northgate's wider
interests is somewhat less clear. If the position on magic taken by the Ayenbite of Inwyt is any
indication, his position on magic would have been unhesitatingly negative.** His careers as a
priest, monk, and translator of pastoralia suggest someone well aware of the problems associated

with magical practice and interests. They also suggest someone who would have been concerned

%Dan Michel of Northgate, Dan Michel's Ayenbite of Inwyt or Remorse of Conscience, ed. P.
Gradon (Oxford: Oxford University Press, 1979). Also in a partial modern English translation by
A. J. Wyatt, The Ayenbite of Inwyt (Remorse of Conscience), (London: W. B. Clive, 1889)

Sl 4yenbite, pp. 19, 40-41, and 43. Kitteredge, p. S1.
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with living an upright life in the pursuit of a more or less orthodox faith. This leads to the question
of whether there is some ground where his religious and magical interests may cross over.

Motivated by the same intellectual presuppositions which drove medical doctors, those
with explicit religious interests could also draw upon a long-standing tradition of the use of the
wonders of the world to direct attention to the divine. The well-known thirteenth-century
Dominican encyclopedist, Thomas of Cantimpre, performed a valuable service for the
preservation of texts of magic when he included in his De natura rerum the entire text of Thetel's
work on images.> He concludes this work with a short piece which describes the blessing of a
stone to return it to its pre-fall—thereby more efficacious—state. For Thomas, the text was not
altogether trustworthy nor were all sculpted gems to be regarded as effective. Although the form
of the stones is to be honoured for its virtue, "yet hope is not to be put in them but, according to
what is written, in God alone from whom the virtue of stones is derived."® Thomas’ rationale for
writing De natura rerum was that should people not be moved by sermons of the usual kind, they
might be moved to religious devotion by stories of the wonders of the natural world.* So, the
purpose of recording this information was certainly not to encourage the reader to sculpt gems
but rather to give a credible report.

A similar project may have been at work in the assembly of Northgate's other volume,
Codex 1170 (now Oxford, Corpus Christi 221). It includes extracts from an encyclopedia by the

same name by the Carmelite John Folsham, in addition to another copy of Thetel, and a treatise on

“Thorndike, HMES II, 390-2. See also John Block Friedman, "The Prioress's Beads 'of Smal
Coral'," Medium Aevum (1970) 39, 301-305.

SHMES 11, 389.

*Thomas Cantimpratensis, Liber de natura rerum (Berlin and New York: Walter de Gruyter,
1973), p. 5 (91-96).
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sculpted gems by Marbodius.%® The remainder of this codex is taken up with recipes, medical
recipes, and medical notes. So far, we have nothing out of the ordinary; one thinks of a collector
interested in recipes, medicine, and aspects of the natural world with a particular interest in
sculpted gems. What is very interesting about this fourteenth-century collection is that it is bound
together with a twelfth-century collection, including the Dialogues of Gregory the Great and two
saint's lives, in a late medieval binding. The catalogue of the abbey's library records the codex,
including the Dialogues of Gregory the Great, so it must have been assembled some time before
1497, when the catalogue was written. The age of the binding could easily date its assembly and
binding to the lifetime of Northgate %

It would be presumptuous to assume that this is, in itself, firm evidence that the binding of
these two codices indicates that the new composite codex was used with Thomas of Cantimpre's
project in mind or, for that matter, that Northgate was responsible for its assembly. However, the
circumstantial evidence suggests that the combination was not coincidental. He was interested
enough in magic and the natural world to collect quite a number of works on both topics and
interested enough in devotional literature to write a vernacular work on the subject. His choices
of profession and orders tend to confirm this interest. His collection of books is composed of
approximately even numbers of devotional works and works concerned with medicine, alchemy;,
secrets, astrology, magic, and natural philosophy. If Northgate did not regard his devotional and

"scientific" interests as coherent in quite the manner of Thomas of Cantimpre, it can certainly be

%Thorndike wrongly identifies this as the work of Thomas of Cantimpre in HMES II, 397. The
attribution is correct in Lynn Thorndike and Pearl Kibre, A Catalogue of Incipits of Mediaeval
Scientific Writings in Latin (Cambridge, Mass.: Medieval Academy of America, 1963).

%I am indebted to Mildred Budney for her advice on the dating of this simple and beautifully
preserved binding.
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said that both of these interests are represented in Oxford, Corpus Christi 221. More importantly,
we have no grounds to assume that Northgate was in any way torn apart by this combination of
interests; in fact, it would appear that it was quite natural for him.

The context of St Augustine's further suggests that this may be the case. As Pingree has
demonstrated, from the late thirteenth century through the fourteenth, at least four monks were
interested in magical topics at the abbey. That Codex 1277 (=Oxford, Corpus Christi 125) was
owned consecutively by two monks, Thomas Sprot to Thomas Wyvelsburghe, confirms that the
common interests were more than a private matter and that a small community of interest in magic
probably existed there. It seems likely that we may add a fifth monk to Pingree's list. Simon
Maidestone, monk of St Augustine's in the fifteenth century, was probably the owner of Oxford,
Bodley 951, a large folio copy of the Solomonic Ars notoria which will be discussed below. While
his surviving works do not contain works on Arabic image magic, both John of London and
Michael Northgate also owned works in the tradition of the notory art. So the community of
monks was larger than what Pingree has suggested, probably persisted for a longer period, and
also had a wider common set of interests. Where their lifetimes may not, in every case, have
overlapped, making personal connections possible, the continuity would have been provided by
the library, which in time absorbed most of the personal libraries of the monks. I say "most"
because the spectacular manuscript Bodley 951 was not catalogued at St Augustine's, suggesting
that it may never have been absorbed into that collection. Thus, there may have been further
copies of magical works in circulation in that community which did not survive, no longer bear
the mark of an owner at St Augustine's Abbey, or for some reason did not become part of its

library.
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A common interest in medical topics could certainly form the larger intellectual context for
the monks, within which their interest in image magic can be located and understood. Yet another
dimension is suggested by the presence of Simon Maidestone, whose books contain no interest in
medicine, but rather reflect more traditional devotional interests. John of London, Michael
Northgate, and Simon Maidestone all owned copies of the Ars notoria. This suggests magical
interests of a different kind. As I will demonstrate in the next chapter, the Ars noforia is a magical
text of a much more explicitly religious variety, frequently collected with works suggestive of an
involved interest in affective religious devotion. So the devotional and pastbral interests of
Michael Northgate, which may well have formed a part of his interest in magic, may also have had

a wider context among the monks of St Augustine's Abbey.



Chapter 3
Some Apparent Exceptions: Image Magic or Necromancy?

In the preceding chapter I described the common patterns of scribal interest associated
with scholastic image magic. The scribes of these texts assumed that image magic was a
potentially legitimate portion of the library of naturalia and natural philosophy; scholastic ideas
served to support this notion. Like Albertus Magnus, the scribes also appear to have made a
distinction between this sort of natural magic and practices involving demons. Almost no hint of
the practices of necromancy, such as the invoking, binding, and employing of demons, can be
found associated with this material. An interest in image magic thus appears to have been quite
distinct from an interest in necromancy. Two apparent exceptions to this rule deserve closer
examination. First, what are we to make of those texts of scholastic image magic which more
closely approach ritual magic in content? Does the presence in a text of image magic of such
practices as incantation, suffumigation, or the use of ethereal beings mean that the scribe regarded
it as necromantic? Second, while it is usual for scholastic image magic to travel separately from
necromancy, two volumes in the collection of John Erghome are a major exception. How do these
volumes, which include magical practices ranging from image magic to necromancy, bear upon
our understanding of the more usual patterns?

Albertus Magnus designated as necromantic both the texts of image magic which he
considered illegitimate and texts of explicit demon-conjuring. Yet, like Albert, the scribes of
scholastic image magic generally regarded their texts as a topic of natural philosophy. Except that
they did not copy them as often, scribes usually treated works of scholastic image magic involving
more explicit ritual procedures in the same manner as they did the approved works. Unlike true
necromancy and other works of more explicitly ritual magic, which derive their power from

religious rites, these texts cling to the library concerned with the natural world. The coherent set
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of assumptions which surrounded the collection of the "legitimate” works of Arabic image magic
applied, as well, to those which have a more explicitly ritual content.

The texts by the pseudo-Ptolemy or Thebit ibn Qurra contain little or no explicit ritual in
their instructions for producing talismans, unless carving them or placing them in a particular
place may be considered ritual. Works like the De imaginibus of Belenus or the Liber lune are
quite different, as they prescribe the use of suffumigations or incantations. In addition, these
works employ mysterious names sometimes applied to certain astrological conditions or locations,
sometimes explicitly associated with angels. It was on the grounds of these ritual practices and the
potential presence of demons that Albertus Magnus condemned these works as necromantic.
Although his Speculum astronomiae appears to have had a wide-ranging impact upon the
medieval library, those texts which he condemns and which were copied in spite of his warnings
appear to have been collected for the same reasons and by the same group of scribes who
collected those texts he did not condemn. The treatises I examine here are De imaginibus septem
planetarum, De quatuor anulis, Liber lune, De imaginibus of Belenus, Liber imaginum veneris
or Liber veneris, and a work on images attributed to Aristotle.

Approximately one third (eleven) of the thirty-one codices or parts thereof which contain
image magic include works of this more dubious group.' They are copied far less frequently and
most survive in fewer than four copies. Of the forty magical texts Albert identifies, most of which
evidently concern image magic, he approves only two. If we are to take Albert's lists as at all

indicative of the texts on image magic once available, only a tiny fraction of the illegitimate texts

!Canterbury, St Augustine's Abbey 1275, 1277 (=CCC125), 1538 (1603); London, British
Library, Harley 80; London, British Library, Royal 12.C. XVIII; Oxford, Bodleian, Ashmole 346;
Oxford, Bodleian, Bodley 463; Oxford, Bodleian, Digby 228; York, Austin Friars A8 362, 364,
375. This list represents eight different scribes or collectors given that all of the material from
York was owned by John Erghome.
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survive. Albert condemned the overwhelming majority of magical material available in the
thirteenth century, and so the numbers of condemned treatises available for copying was relatively
high. In addition, these works usually appear in books owned by collectors with substantial
personal libraries such as John Erghome, John of London, and Michael Northgate. These
collectors would have had the resources to locate rare works and may have found it easier to
justify their presence. They also tended to have collected several other works of image magic.
Thus the condemned works appear to be the province of the specialist and bibliophile. About one-
third of the scribes made copies of them.

The interests of this group does not differ substantially from those who collected only
"legitimate" works. The medical collections of Thomas Scalon and John Argentine, discussed
above, include images attributed to Aristotle.” Also containing medical material but additionally
works on alchemy and secrets and Belenus' De imaginibus is a codex of Michael Northgate
Royal 12.C. XVIII includes the same text in a selection of largely astrological material.* Bodley
463 combines works of image magic, including the Lider veneris with works of astronomy,
astrology, and natural philosophy.® The quires containing the Liber lune and other magical images
in Harley 80 were bound together with other magical images and astronomical and astrological

material by the sixteenth century and quite possibly earlier.® The examples from the collection of

?London, Society of Antiquaries 37, ff. 21-23 and Oxford, Bodleian, Ashmole 346, ff. 116-
117v. The source cited is the Secrefum Secretorum and so this may not be the condemned
material.

*Canterbury, St Augustine'’s Abbey, 1275.
4T 12-15.
The Liber veneris appears at f. 78.

“The Liber lune appears at 77v.
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Thomas Erghome and Digby 228 further confirm this as a standard configuration and will be dealt
with in detail below. So the more dubious forms of image magic—those condemned by
Albert—appear in substantially the same manuscript context as those he did not condemn, and the
association between an interest in the natural world and magical images continues to be present
despite the presence of untoward features in the works.

Not only do the collections surrounding these texts betray their owners' interest in the
natural world, on some points they even betray a more involved examination of the available
philosophical material on the subject of magic. Relative to their numbers, texts of this group are
more often associated with works of magical theory. Of the ten volumes including the De radiis,
the Speculum astronomiae, and Qusta ibn Luca's De physicis ligaturis, five contain works of this
more dubious nature.” This may be a further indication that the condemned treatises are the
preserve of the specialist. This situation also may be due to a higher level of anxiety over whether
these treatises were legitimate. A more detailed analysis of the only version of the Speculum
astronomiae occurring together with a work on image magic in this sample will shed some light

on this issue as well as the general question of scribal attitudes towards the more dubious forms of

image magic.

1. The Liber Iune and the case of Digby 228
The Liber lune is a work of Arabic image magic attributed to Hermes. Like many of the

magical texts, the text has a more proximate author, Belenus, who reports the wisdom of Hermes

"Canterbury, St Augustine's Abbey 1275 and 1277 (=CCC125 but the text does not appear
there) include Qusta ibn Luca's De physicis ligaturis. The lone copy of the Speculum astronomiae
is to be found in Oxford, Bodleian, Digby 228, f. 76-79. Al-Kindi's De radiis stellarum appears in
York, Austin Friars A8 362 and 375.
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to us. The text of the De imaginibus of Belenus, is, in fact, closely related to the Liber lune and
may derive from it.* I would argue that the Liber fune probably came first. The initial chapters of
this work lay out the theoretical framework for the later practical chapters, which put all the
pieces together in a more coherent structure. It is from the latter section that the other work
derives and althougp it makes sense on its own, it is less likely that a long preparatory section
would be added to such a work than that it was extracted.’

After an introduction, the text discusses the twenty-eight mansions of the moon, giving
their names, number, associated planets, wether the mansion is good or bad, and the kind of
image one makes in it. For example, the first entry reads, "When the moon is in Alnath, that is in
the first mansion which is the face of Mars and a bad mansion, in that [mansion] you will make
images of separation and discord."'® The text then goes on to discuss the suffumigations used for
good and for bad images and provides a list of the names to be used when exorcising the images.
A final preparatory chapter discusses the hours of the day and night, their names, and the kind of
images you would make in them. At that stage the text begins to provide more specific

instructions for the use of particular images and it is from this portion of the text that the De

*The text of the Liber lune preserved in Harley 80, ff. 77v-81r is the most complete version of
this text which I have seen. From a brief comparison of the texts, the version contained in Digby
228 appears to be an abbreviated version of this text, although lacking the introduction on f. 77v
of Harley 80. Without an edition of this text it would be impossible to know whether Digby 228 is
drawn from this manuscript. The version of De imaginibus attributed to Belenus in Roya!
12.C.VII appears to draw upon the latter part of a version of the Liber lune more like Digby 228,
as its relation to Harley 80 is somewhat more vague.

’Carmody suggests that most of the circulating texts relating images to the planets derive from
a larger text on images which was broken up. Carmody, Arabic Astronomical and Astrological
Sciences, p. 58-59.

Cum fuerit luna in alnath, id est in prima mansionem, que est facies martis et est mansio mala,
in ipsa facies ymagines separacionis et discordie. Harley 80, f. 87r.
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imaginibus of Belenus appears to be drawn, the preparatory chapters having been dropped.

Thus said Belenus. Make an image in the first hour of the day tc bind men so that, when

made, he might not speak to another concerning him nor utter one bad word. Therefore,

the image, which will be half of silver and half tin, will be four palms [wide] and to the

image of that one for whom it is made, and in the first hour of the day. Let the name of the

lord of the image have been sculpted in its head and in the back the name of the lord of the

hour in which it was made. Let there have been written in the belly the lord of the image

and other names of suffumigations with aloe and sandalwood and wrap [it] in white and

clean cloth. Afterwards, biry it in his door. Thus, the binding is made to bind all tongues."
The purposes of this and the following images (to destroy a region) are indicative of the rest of
the contents which range in intents from tricks to getting a woman to do your bidding to mass
destruction.

To distinguish this text from the works of necromancy on the basis of content is a
technical and somewhat abstract matter. We have a complex array of ethereal beings, we have
images, and we have incantations which employ strange names. The ritual features of the
processes, beyond the carving of the image, receive a considerable amount of attention. That this
text does not involve the explicit binding of spirits, and that it uses a different medium for its
images (metal disks as opposed to parchment), need not constitute a major difference if our
concern is the presence of strange names and rituals and given that some ritual magic texts like

the Ars notoria do not involve the explicit binding of spirits. In short, we should not wonder at

the fact that Albertus Magnus designated this text as necromantic. However, the codicology of

"Dixit belemit ymago fit in prima hora diei ad ligandas homines ut non loqueratur aliud de eo
cum facta fuerit vel unum verbum malum in sepiternum fundatur igitur ymago cuius medietas sit
ex argento et alia medietas ex stanguo fuerit ad mensuram 4 palmarum ad ymaginem ipsius pro
quo fac, et in prima hora diei. et fit scriptus in capit’ ipsius nomen domini imaginationis? et in
pectore nomen domine hore prima cuiusque dierum fuerit: et sit sculptum in capite ipsius nomen
domini ymaginis: et in pectore nomen domine hore prima cuiusque dierum fuert: et sit scriptum
ventre eius nomen domini? ymagis et ita sunt nomina subumigacionis cum aloe et sanztar rubeo;
et involues in panno albo et mundo, postea sepelias ipsam? in porta eius, et est ligatio parata ad
omnis linuqas ligandas. Harley 80, f. 79r.
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this version of the Liber Iune is very much like that of other works on images and, as we shall see,
unlike that of most necromantic téxts.

Digby 228 is a late fourteenth-century codex of seventy-nine folios, written on parchment
by three scribes. The magical text is a somewhat abbreviated and incomplete version of the Liber
fune, which runs to one and a half folios. Contemporary quire marks suggest the codex is
complete to quire "h", the end of the extant codex, although it is possible they indicate
reassembly. The major hand of the codex, mid fourteenth-century, begins at quire 5 (f. 15) and the
texts it records run over the quire divisions until the end of quire 7 and then again through 8 and
9. At the end of quire 7 there was enough room for Scribe 2 to include part of the Liber lune. The
Liber lune is incomplete. The scribe evidently stopped copying in the middle of the text and did
not use up all available space on the last folio. In a similar way, Scribe 2 filled in the text of the
Speculum astronomiae of Albertus Magnus at the end of quire 9. The scribe of the Liber lune
(Scribe 2) dates all but ff 8-15 as a late fourteenth-century compilation as he fills quires 1-3 and
the last leaves of quires 7 and 9. Another fourteenth-century hand fills quire 4. What this boils
down to is that we can treat the Speculum astronomiae and Liber lune as direct indications of
Scribe 2's interests, and the original material to which he added (written by Scribe 1) as a
supplementary indication of his interests.

Digby 228 also includes the standard array of astrological and theoretical works, which we
have demonstrated to be the usual company of image magic. In the first three quires a scribe has
copied a few short astrological and astronomical texts, including a short commentary on the
Sphere of Sacrobosco and a text which explains the astrological significance of being born on a
particular day. There follow a commentary on Ptolemy's Centiloquium, a tract on comets, the

Flores Astrologiae of Albumasar, a copy of the Secretum secretorum, amongst a host of other
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astronomical and astrological material. In short, the volume appears to be very much like any
other volume of astrological texts which includes image magic.

If this predictable array of subjects were not enough to indicate the general direction of
our scribe's interest, Scribe 2 has copied the Speculum astronomiae, which confirms the fact that
he was very much interested in astrology and, potentially, in magic. The eleventh chapter
(discussed above) seeks to divide good works of magical images from bad. The Liber lune can be
clearly identified as one of the "bad" texts, not only because Albert cites its name and incipit but
also because he condemns the category of images which it employs. After condemning the texts
by Hermes and Belenus, the use of the names of angels said to be subservient to the images of the
moon, as well as incantations and suffumigations, Albert concludes,

This is the worst idolatry, which, in order to render itseif credible to some extent, observes

the 28 mansions of the Moon and the hours of the day and night along with certain names

[given] to these days, hours and mansions themselves. May this method be far from us, for

far be it that we should show that [sort of] honour to the creature which is due [solely] to

the Creator.'?
Next to this passage, either Scribe 2 or some relatively contemporary annotator, has drawn a hand
with a pointing finger. Thus, the scribe or a later owner was very much aware of the significance
of this passage to the Liber lune. Given that both the Liber lune and Speculum astronomiae (and
probably the pointing hand) were written by the same scribe, there is no question that the
presence of these two texts in the same codex is purposeful.

It is not clear at all whether this interest was practical or theoretical, or, in fact, if the

material was collected as part of anfi-magical interests. Whatever the case may be, the scribe has

Haec est idololatria pessima, quae, ut reddat se aliquatenus fide dignam observat vignti octo
mansiones lunae et horas diei et noctis cum quibusdam nominibus dierum, horarum et mansionum
ipsarum. A nobis longe sit iste modus: absit enim ut ex hibeamus creaturae honorem debitum
creatore. Speculum, 11; Zambelli, 240-41. I use Zambelli's translation.
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chosen to approach the material through a work of magic theory and in conjunction with
astrology. This fact firmly separates this work from all the codices containing necromantic
material in this survey. In my survey, the Speculum astronomiae appears once® and the De radiis
stellarum of al-Kindi appears eight times in the manuscripts containing works on magic or in the
larger collections of their owners. In every case, the text of magical theory appears together with
works on images and in no case, except Erghome's codices superstitiosi (discussed in the next
section), does it appear in a codex with ritual magic texts. As we shall see amongst works of
magic involving the conjuring and binding of spirits, there is very little evidence of an interest in
theory, until the sixteenth century. So if we were to include the Liber lune in the category of
necromantic magic as Albertus Magnus has done, Digby 228 would be an unusual codex.
Classified in terms of the scribe's approach and other interests, the codex unquestionably belongs
among collections of scholastic image magic.

As a codex in this tradition, Digby 228 is entirely unexceptional. Astrology is as
fundamental to most works on images as hierarchies of demons and angel names are important to
works on conjuring. So it is logical that the theoretical works appear here and that Scribe 2
should have had an interest in the astrological works written by Scribe 1. Moreover, the De radiis
is Arabic and the Speculum astronomiae refers to the tradition of images which is largely Arabic.
These works also tend to be associated with speculations that there are certain forms of magic
which are allowable on the grounds of being "natural." This is an explicit argument in the case of
the Speculum and implicit in the De radiis. The theoretical grounds for the "natural”" functions of

an image are fundamentally connected to the theories about occult properties. So Scribe 1's copies

BTt also appears in York, Austin Friars A8, 159, although this codex contains no magical
works.
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of such texts of naturalia as the Secrefum secretorum, which concerns occult properties, can be
seen to be part of a coherent set of interests.

So, the question remains whether to include the Liber fune in general, and this version of
the text in particular, under the umbrella of necromantic magic. It would be folly for us to attempt
to categorize it purely on the basis of content as Albert has done. After an extensive analysis of
the astrological inheritance of Western Europe, we would ultimately have to conclude that it was
a matter of interpretation whether the angels in this text were real, simply various flavours of
stellar rays, or in fact demons. If we wish to understand the work, we must classify it according to
scribal attitudes and interests. As a text in Digby 228 and in the context of the tradition of Arabic
astrological image magic, the Liber lune belongs to a group of texts with a markedly more
innocent agenda. Its collector understood the work in its theoretical context and may have had no
practical interest in the subject at all. He may have decided upon reflection that the Liber lure was
indeed bad magic, and not attributable to astrological mechanisms despite what al-Kindi and
Albertus Magnus may have said. This we will never know. We do know that it cannot be taken as
evidence for an interest in necromantic magic. The scribe/collector does not exhibit an interest in
magic as a rite but rather has approached the work as an issue in astrology and natural
philosophy. The scribe’s interests lay in the direction of natural wonders rather than what Richard
Kieckhefer has described as the “flamboyantly transgressive” rites of ritual magic.'*

What our scribe may have decided about the Liber lune remains unclear. The finger in the
margin pointing to the condemning passage in the Speculum astronomiae does not suggest
confidence. That the scribe evidently broke off in the middle of copying the Liber lune, leaving it

incomplete, may be the result of an imperfect exemplar. Yet almost a full page of blank parchment

“Richard Kieckhefer, Forbidden Rites, p. 10.
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follows it, suggesting that the break may have been unplanned and motivated by doubt or caution.
Despite the fact that this codex tends to further confirm the association of image magic and the
natural world, the overwhelming impression is not one of confidence but rather of caution or

ambivalence.

2. Michael Northgate's Codex 1275

The case of Michael Northgate’s codex 1275 of the library of St Augustine's Abbey,
Canterbury, is a particularly interesting one given the apparently devout nature of his life and his
other intellectual interests. Donated by him, this codex is largely medical in orientation although it
includes works of naturalia such as Albertus Magnus' Secretum secretorum and De
plantacionibus arborum, the book of experiments the Vacca platonis, extracts from the
Kiranides, and an alchemical work attributed to Hermes. Three of the medical works concern
surgery.'® The works on images which follow are De quindecim stellis, and works on images
attributed to Aburabez, Belenus, Hermes, and Thetel. At least two of these treatises, those by
Belenus and Hermes, are amongst the works explicitly condemned I.)y Albert.'®

Like the case of Digby 228 the scribe of this condemned material has provided a
theoretical work which could serve to explain, and perhaps even justify, the copying and use of
these condemned works. Another of the medical texts, Qusta ibn Luca's work De physicis
ligaturis forms a link between the largely medical content of this codex and the relatively

extensive collection of image magic which follows it. This work on ligatures discusses the

5The listed titles are Noua cirurgia magri Henr' de amunda villa, FExperimenta diuersa in
Physical et Cirurgia, Cirurgia extracta de Gilbertina practica puerorum. James, Ancient, p. 348.

'6Zambelli, Speculum, pp. 240-45.
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effectiveness of not only ligatures (i.e. things bound to the body for medical reasons, often
meaning talismans) but also images and incantations. It concludes that while the ancients might
have been correct in attributing power to ligatures, images, and incantations, the psychological
effects of believing in them is sufficient to explain their effects. The examples recommended by
the ancients which he goes on to cite are not magical images but suspended stones, or stones set
in rings.'” Another text by the same title attributed to Dioscorides, which directly precedes it, is
probably a collection of various medical ligatures not involving magical images."*

There is no evidence to assume the scribe considered the works of image magic to be
medical. But it is clear that the works were directly connected with, or understood in relation to,
medical literature and, in particular, the evaluations of Qusta ibn Luca. The arguments provided
by him in no way justify the use of talismans, but they do seek to examine and evaluate image

magic in the context of natural philosophy or the practice of medicine.

3. John Erghome’s libri superstitiosi

The collection of John Erghome became a substantial part of the library of the Austin
Friars at York sometime in the late fourteenth century.” Amongst the approximately 300 books
which the library catalogue lists as having beIonged‘to him, five notices include works on magic

and two contain a copy of the De radiis stellarum. None of these seven have been identified with

"THMES 1, 652-657.

HMES 1, 611. Thorndike refers to a seventeenth-century copy of this text in Sloane 33848, ff.
36-40.

“Humphreys, ed. The Friars’ Libraries, pp xxix-xxx.
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any surviving manuscripts.’® Most of these entries follow the usual patterns we have so far
described. Erghome catalogued one of the volumes containing the De radiis (A8 452) under the
general heading of Auctores et philosophi extranei. Another volume containing the De Radiis (A8
385) and two volumes containing works on image magic (A8 375 and 383) he catalogued under
Astronomia et astrologia. These latter two volumes contain a large number of works on image
magic, including quite a few of those which Albertus Magnus condemned, amongst other works
of astrology, astronomy, experiments, mathematics, and recipes. All but 362 and 364 follow the
pattern we have discussed so far.

Volume A8 362 contains a collection of magical works unparalleled in its size and in the
variety of its contents.?! To my knowledge, no existing codex contains so complete a collection of
the magical works available in the fourteenth century. What is significant for our present purposes
is that this codex contains not only the standard configuration of scholastic image magic (e.g.
Liber veneris, Hermes de imaginibus, and Liber imaginum Aristotelis) and astrology/astronomy
and magical theory (al-Kindi's De radiis), but also includes a substantial number of explicitly
necromantic or ceremonial magic texts as well. Erghome lists a /iber Honorii divisus in 5
tractatus which, as Humphreys notes, is probably the Sworn Book of Honorius, a text of
ceremonial magic for achieving the beatific vision. It also includes numerous texts of explicit

necromancy such as the Vinculum Salomonis,2 Liber rubeus qui aliter dicitur sapiencia

2York, Austin Friars A8, 362, 364, 371, 375, 383, 385, and 452. The latter two include only
the De radiis stellarum and no practical text on magic.

#'For the complete contents of York, Austin Friars A8 362 and 364, please see below.

Z2This assumes this is the same work as the one found in Wellcome 110 at f. 36. A sixteenth-
century copy of an explicitly necromantic work.
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nigromancie, Tractatus de penthagono Salomonis,? Tractatus ad inclusionem spiritus in
speculo,® and Tractatus ad habenda loquelam cum spiritu et effectum eternum. The volume also
includes the Ars notoria and Ars notoria nova completa, texts of ritual magic which all upon
angels for spiritual and intellectual gifts. Several works like 7ractatus de nominibus angelorum
ordine forma et potestate et mansione are more suggestive of the practices of the Liber lune.

The second book (8A 364) includes the Liber lune, al-Kindi's De radiis stellarum, another
work on images, a liber prestigiorum Alkani philosophi which is probably the work of the same
title by Thebit ibn Qurra translated by Adelard of Bath also known as the De imaginibus.* The
Liber sacratus petri abellardi is most likely not by Peter Abelard but rather another copy of the
Sworn Book of Honorius or Liber sacer also known as Liber sacratus. While there are a few
exceptions to the rule that scholastic image magic does not tend to travel with ritual magic,
especially necromancy, none are so substantial as this. Not only is this combination of image and
ritual magic unusual, but this codex includes both ritual magic and works of magical theory, which
also rarely travel together. However, these examples are not as out of the ordinary as they first
appear.

Both of these codices are collected under the heading "Prophecie et Supersticiosa," which
likely means that on average the texts in these codices were not regarded as legitimate natural
philosophy, astrology, or astronomy, but superstitious. In the case of 362, the list provided should

be ample explanation for this classification. The case of 364 is somewhat different. Why is it that a

®This may be the Signum pentaculum found in Sloane 3851, ff. 31v-53. HMES 2, 280.

#Although this is a very common theme, this text may have been the text Ad includendum in
speculo spiritum in Sloane 3884, ff. 57v-61.

“Burnett, "Necromancy."
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work including images and magic theory would be classified as superstitious when the Liber fune
and five other works on magical images occur in another of Erghome's books in the company of
works on astrology, classified as astrological and astronomical (375). Al-Kindi's De radiis also
appears twice more in Erghome’s collection (385 and 452), also amongst the astrological and
astronomical works. A workable explanation for the classification of 364 as superstitious is one
that we have already suggested, that the last work is not a work by Peter Abelard—certainly no
work exists by such a name—but the Liber sacer or sacratus also known as the Sworn Book of
Honorius, one of the most significant works of ritual magic circulating in this period.

This explanation for the classification makes sense m light of the fact that, where works on
images tend to be relatively short and thus might not have played a part in the decision of how to
classify a codex, the De radiis alone would likely have occupied several quires and have taken up
a substantial part of any codex. In other words, the fact that two other copies of this text appear
in codices not classified as superstitious may well be a significant matter. In addition, the
classification of A8 375 as astrological and astronomical would appear to have as much if not
more to do with the six works on magical iméges at the beginning of the treatise, than with the
only other explicitly astronomical or astrological works, two short works by al-Kindi, listed as De
impressionibus and De subradiis planetarum. The treatise Philosophia by William of Conches
includes astrological topics but might be better described as cosmographical.*® The other treatises
are the Pronostica Socratis Basilei, a divinatory work, experiments, and some biblical material >’

Thus it seems likely that Erghome did not consider magical images superstitious. It is very

2HMES 2, 53-59.
¥'For the Pronostica Socratis Basilei, see HMES I1,-115.
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unlikely that he considered them utterlg gpersﬁﬁous_%gghens&ﬂe, or a codex like A8 375
might well have been classed in that way. | B

To return to the case of 364, Erghome has no other volumes outside the class of
superstitious works which contain works of necromancy or elaborate ritual magic like the Sworn
Book of Honorius. As no works of this kind appear elsewhere in his collection under other
headings, it seems likely that a volume with any such lengthy work of ritual magic was simply
classified amongst the volumes of superstitious works. It might also be that the problematic
contents of the Liber lune may have moved Erghome to classify the whole codex in this way, but
since it appears elsewhere in scientific settings, this explanation is less convincing. Given the
breadth of material commonly found in individual codices, a cataloguer who had to classify an
entire codex under a single subject heading would have had to make a decision based on the
average content of a book, the relative importance of the included texts, or perhaps the first text
in the codex. As it stands we can regard the classification of this codex only as an indication of
what he thought (or wished others to assume he thought) about magic in general. This could not
be taken as evidence for a synthetic approach to all magical texts, or an indication that Erghome
assumed no internal divisions existed amongst the constituent texts. In other words, Erghome
could well have regarded Thebit and al-Kindi as belonging to quite a distinct category from the
Liber sacer, as the rest of our scribes evidently did, and as the scribes of most of Erghome's
volumes, which include magical works, would appear to have assumed. That Erghome probably
classified the document cannot be taken as evidence that he thought image magic and necromantic

or ritual magic were the same. If so, then the choice of constituent texts wouid have been his, and

one would still be left wondering why he organized and classified them in this fashion.
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Yet it remains that Erghome may well have had a hand in assembling these volumes.
Erghome would have been one of very few with the resources to compile such a collection of
magical works from such disparate traditions, and if he did not collect each piece individually, he
may have combined several volumes in a single codex. Not knowing how the books were
structured (e.g., where the quire divisions might lie) would make it difficult to offer a convincing
argument for why a certain text may have ended up in a certain codex on codicological grounds.
However, the structure of the codex may be inferred from the contents. It is likely that a collector
such as Erghome would have been ill at ease splitting up a set of gatherings if it would mean
breaking up one of the texts. So it is likely that any pieces he acquired would have remained as a
single unit. Close examination of the manner in which the texts in 362 and 364 are organized
reveals a clustering of related topics. In turn, this evidence gives strong indications of how the
volumes may have been physically assembled.

Humphreys' entry for 364 runs as follows (I include in parentheses some of Humphreys'
suggestions. Square brackets indicate works I believe to be solidly identifiable.):
liber ymaginum lune
liber ymaginum veneris
liber radiorum [more than likely al-Kindi, De radiis stellarum]
liber prestigiorum Alkani philosophi [possibly Thebit ibn Qurra, /iber prestigiorum

(De imaginibus), trans. by Abelard of Bath]
e. liber sacratus Petri Abellardi [more than likely the Sworn Book of Honorius)

o op

Items a through d all relate to magical images and would not be an unusual collection of
scholastic image magic. This suggests the possibility the volume may have been initially split
between items d and e Al-Kindi's De radiis appears elsewhere in Erghome's collection in scientific
volumes and although Erghome might have considered it incorrect natural philosophy, he would

not likely have regarded it as superstitious. That the remaining works of image magic were all
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condemned by Albertus Magnus might explain their presence in a codex of superstitious works. In
this scenario, Erghome would have combined an otherwise unusual collection of image magic
with the Sworn Book of Honorius. It is also possible that an initial scribe wrote the first four items
and the fifth was filled in at a later date. The case of 362 argues much more convincingly that
these volumes are composites of earlier collections.

As it is difficult to describe otherwise, I include Humphreys' complete entry for 362.

a. Liber sompniarii Ybin Cyrin' in 8 partibus et pars in cifra (Humphres identifies this
as Achmet (Ahmed) ibn Sirin , Oneirocriicon, prob. tr. Leo Tuscus as in Oxford
Bodl. Digby 103; Thorndike HMES 11.291-3.)

b. liber qui intitulatur de iudiciis astrorum (Humphreys suggests this may be Alkindi.)

9 ymagines extracte de libro veneris [Liber veneris]

brevis tractatus quatuor capitulis de sompno et visione (Humpbhreys identifies as

Alkindi, tr. Gerard of Cremona)

tractatus de operibus et occultis actionibus naturalium (Humphreys suggests

Thomas Aquinas, De occultis operibus naturae)

liber Hermetis de celo et mundo distinctus in 6 partes

theorica artis magice in 56 capitulis [al-Kindi, De Radiis]

flores coniunctionis veritatis geomancie distinctus in theoricam et practicam

introductorium ad geomanciam docens terminos artis

tractatus de penthagono Salomonis

tractatus ad inclusionem spiritus in speculo

opus capitis magni cum aliis capitibus pertinencibus

tractatus ymaginum secundum mouimentum planetarum et operacionibus eorum

(Humphreys suggests Belenus, de imaginibus septem planetarum)

tractatus ymaginum Gyrgit filie Circis de opere ymaginum distincus in theoricam et

practicam

Hermes de ymaginibus

idem in alio gractatu de ymaginibus

tractatus Hyllonii de arte ymaginibus

tractatis de nominibus angelorum et effectubus eorum

vinculum Salomonis

tractatus de valeriana

tractatus de spiritu cibile

tractatus de capite Saturni

liber Honorii diuisus in 5 tractatus [Sworn Book of Honarms]

tractatus ad habendam loquelam cum spiritu et effectum etemum

ab. aliud opus preciosum ad magnum effectum

ac. liber rubeus qui aliter dicitur sapiencia nigromancie

ad experimentum bonum sortis

a0
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ae. tractatus Fortunati Eleazari de arte euthontica ydaica et epytologica [Humphreys
identifies as Eleazar of Worms or Salomon, De quatuor annulis, the latter seems

more likely]

af. tractatus de nominibus angelorum ordine forma et potestate et mansione

ag. tractatus de Floron

ah. tractatus qui dicitur secretum philosophorum diuisum in 7 partes secundum quod
pertractat 7 artes

ai. liber veneris in tres partes diuisus {Liber veneris]

ak.  liber ymaginum Aristotelis

al. tractatus Hermetis de ymaginibus

am. alius tractatus ymaginum

an.  exceptciones horarum a Ptholomeo descripte

ao. fforme ymaginum in singulis signorum faciebus

ap. finis artis notorie veteris

aq.  ars notoria noua completa

ar. multa experimenta

Once again, this time in a much more complex codex, works on images, works on magic
theory, and works which are usually collected with them appear together, suggesting prior
codicological divisions. Items a. through i. would certainly appear to be very much like the
standard collections which include image magic with its parts on astrology and geomancy. The
piece on judicial astrology, item b, would seem very out of place in this collection. The fact that it
appears here strongly suggests that it was included as part of a separately produced set of
gatherings originally composed only of works of image magic and associated items. If item e s, in
fact, the letter of Thomas Aquinas on occult virtues, this argument is considerably strengthened.
The alternate scenario, in which the scribe selected all the texts individually for copying, is far less
satisfying. Why have these two wo:ks been copied into this codex as examples of superstitious
works? Items n through r would also appear to be of a piece and s are suggestive of the material
found in such texts as the Liber lune or De imaginibus of Belenus. Finally, items ah through ao
also would appear to have been of a piece. Again suggesting that this section was produced

separately before being included in the volume is the presence of the Secretum philosophorum
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(item ah). Given that this text sports rather innocent tricks and sleights of hand, it would scarcely
qualify as superstitious in the way the Vinculum Salomonis might. As with the astrological text
and the work by Aquinas, it is the kind of text commonly found with image magic and in fact
occurs in our sample with the pseudo-Ptolemaic De imaginibus in Digby 37. Separate from these
blocks of texts are known works of necromancy and ritual magic in addition to other items
apparently involving ritual magic: items k through m, t through ac, ag, and ap through aq.

So the organization of the texts in these two codices strongly suggests that they were
assembled in pieces from other volumes. Were they all copied at once, the presence of several
non-magical texts would be very hard to explain. Far from being exceptions to the rule that
scholastic image magic and ritual magic tended to travel separately, they further confirm this
pattern. The presence of theoretical works further demonstrates the association of scholastic
image magic with theoretical interests. Even if we were to assume for the sake of argument that
Erghome saw no differences between the texts he compiled, the clustering of topics makes clear
that earlier scribes did. The most likely scenario is that Erghome assembled these books himself
from other volumes. His classification, /ibri superstitiosi, thus may be taken to apply to both
works of image magic and also to works of ritual magic. He unquestionably regarded ritual magic
as superstitious, since no other works of ritual magic appear under other classifications in his
collection. His position on image magic remains less clear. That codices in large part devoted to
image magic were classed as astrological suggests that he regarded them as a potentially
legitimate part of that discipline or at least legitimately associated with that part of the library.
This would not prevent him from regarding them as superstitious as well, or potentially so. The
texts of scholastic image magic were thus different from ritual magic, but their precise relation to

legitimate natural philosophy remained ambiguous.
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Conclusion of Part 1
The Ambivalence of the Scribes

The scribes of image magic were generally interested in issues relating to the natural
world. Their codices suggest their principal interests were topics such as alchemy, natural
philosophy, astrology, and astronomy. Other interests represented are mathematics, secrets,
experiments, recipes, magical stones, and other naturalia. The scribes understood and interpreted
the magical material they had with the available tools, in particular works of natural philosophy.
An important theoretical work, the De radiis stellarum of al-Kindi often appears together with
works on image magic, despite the fact that it is devoted to incantations or magical words. The
Speculum astronomiae appears infrequently in the codices containing works of magic but appears
to have had some considerable influence upon which texts were chosen for copying. The
functioning of magical images was generally understood to be potentially connected to the natural
world and many of the scribes clearly assumed this to be the case. This was apparently so even in
the case of codices containing texts which had been condemned by Albertus Magnus, and which
displayed features clearly suggestive of demonic involvement.

By the same token it is not clear that the scribes unqualifiedly regarded this material as
scientific. The picture presented by the manuscripts has consistent features like the consistent
association of image magic with medieval scientific materials. On the other hand, the manuscripts
also consistently give no clue as to whether the scribes or coll=ctors regarded them as
unambiguously legitimate parts of natural philosophy. Another defining feature of medieval
attitudes towards these works lies precisely in this ambiguity, that is, in the fact that it was not
always clear to the scribes or collectors themselves that image magic was legitimate. A codex is

less the record of an argument than of an association of a certain group of texts for some purpose.
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So we should not regard the presence of a work justifying the use of images or discussing this as
being in any way indicative of the decisions made by the scribes. Rather it suggests a topic which
was of concemn, a selection of materials potentially used in the pursuit of an argument, but not an
argument itself. In this sense, the codices containing theoretical works suggest doubt, where those
which do not, suggest confidence on the part of the scribe as to the status of the works of magic.
The Digby scribe may well have decided that the Liber iune was bad magic and rejected it on that
ground and the evidence suggests as much. Despite the fact that John Erghome appears to have
regarded image magic as having some legitimate astrological status, he also classed these kinds of
works under the category of superstitious works in two significant codices, casting into doubt the
association of image magic with legitimate astrology. So at least a portion of the codices appear
to have been the work of scribes or collectors who were not sure about the status of the works of
image magic.

Amongst the other examples there is no evidence to suggest that the scribes and collectors
regarded texts of image magic as unqualifiedly legitimate natural philosophy. In fact, the
categories of "natural magic" or "secrets” or "experiments” were not created to bring this kind of
literature about the natural world unqualifiedly within the circuit of accredited scientific or
philosophical inquiry. When Albert suggested that the De imaginibus of Thebit ibn Qurra and
Ptolemy's work on images might be legitimate, he added the qualification that, were there some
secretly necromantic features of the works, they too would be illegitimate. [n the end Albert
himself was not sure. This ambivalence in the most definitive statement on texts of image magic
accords these works a middling status, an associate membership in natural philosophy ultimately
dependent upon probabilities. The liminality of image magic is also attested by its manuscript

history, which was distinct from texts of natural philosophy or astrology. Texts of image magic
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were commonly transmitted, several at a time, and travelled back to back in most codices. They
were not mixed in, here and there, with other texts in most codices in a manner which would
indicate that the scribes regarded them as just another astrological treatise. A scribe probably had
to make a special effort to find them. So while they commonly travelled with books of astrology,
they had a separate codicological status as well, and this applied equally in their relationship to
texts of alchemy, medicine, and secrets. To be sure, they formed a distinct topic within the library
of astrology and so they might be grouped together for organizational purposes. However, this
alone cannot account for the almost ubiquitous grouping of these texts into single codicological
units. Their ambiguous relation to legitimate philosophical inquiry must be counted amongst the
other possible reasons for this liminal status.

Thus manuscripts offer no evidence that the scribes regarded relation of image magic to
natural philosophy as entirely unproblematic; in fact, ambivalence may well be regarded as a
common feature of their attitudes. Perhaps driven by concerns about what might lurk behind
apparently legitimate images, or that the legitimate features of the art would be rejected because
of the apparently illegitimate ones, scribes tended to transmit the texts in such a way that they
became standardized and static. Their content was adjusted to orthodox standards by removing
certain ritual features such as incantations. They were set on the page like works of natural
philosophy and included in codices on this subject. They were selected for copying with reference
to philosophical standards as set out in the Speculum astronomiae. For all this, the ambivalence
remained. It had to; image magic was attractive precisely because of its ambiguous status.

Thomas of Cantimpre was interested in magical images in particular because the
mechanisms which drove them were hidden,; their effects, out of the ordinary. Without these

surprising qualities, the value of much of this material would have been lost. Of what value, in
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Britain, is a text which offers instructions for an image which will rid a place of scorpions? The
value is clear. The effect and the processes used are "wonderful." In this sense, maglcal images are
like material in books of secrets, recipe collections, or experiment literature. Interest in them is
driven by a desire to know the unknown and to control the uncontrolflable. But the practice of
image magic involves much more profound oppositions than this broader literature of naturalia.
Its operations are much more powerfil, and they draw directly upon higher powers. At the same
time, they promise (if implicitly) not only access to these hidden powers, but an understanding of
them. The potential dangers and sins associated with the practice of image magic were much more
extensive and extreme than those associated with recipes, secrets, or experiments. Not only did
they involve the threat of demons and numerous forms of sin, they often employed some form of
rite. At the same time, a substantial philosophical literature offered the chance that these powerful
and apparently dangerous practices might be legitimately practised by Christians. So the essential
ingredient in the success and independence of these texts lies precisely in the tension between
these potentially sinful, mysterious, and frightening qualities and the conviction that the processes
involved are knowable and the practices blameless. In other words, the scribes and collectors of
image magic were particularly interested in magic that was also science, magic that fell within the
circuit of controllable, identifiable mechanisms, while maintaining its dubious status. For this
reason we must not read "scientific" when we see "natural magic." These terms are not
synonymous. Despite what Bonatti might have told the confused and impoverished apothecary,
despite his assurances that the effects of his image were entirely natural, no solution could be

offered to his dilemma, because there was not one.



Part I1: Ritual Magic 1300 to 1500

Introduction: Brother John's Dilemma

Brother John of Morigny thirsted after enlightenment.' But to pursue this by necromantic
means filled him with dread and fear for his soul. He unburdened himself to Jacob, a doctor friend,
who suggested that the Ars notoria was his best alternative, since it employed angels instead of
demons.? Through this art John might achieve intellectual gifts and complete knowledge of the
arts and sciences. After a programme of prayers and meditations, these gifts would be infused in
him from the Holy Spirit. The suggestion launched John, who was given to visions which filled
the sky and shook the earth, upon a lengthy exploration of the notory art. Some of these visions
he believed to be legitimate, but he harboured a certain ambivalence towards the more frightening
ones.’ A number of angelic appearances convinced him that the art was evil. In one, an angel
demonstrated that the prayers of the Solomonic Ars noforia had been imperceptibly woven
together with necromantic incantations.* Unknowingly he had been calling upon demons for
assistance, not angels.

As a result, John gave up all hope of practicing a good form of magic and dabbled in
demonic magic, despite his fears. During this time he became so proficient in necromancy that he

began, and by his later account finished, a book on the art.’ But he was already being plagued by a

IThe following is based upon the synopsis of Graz, University Library MS 680. Claire
Fanger, "Plundering the Egyptian Treasure: John the Monk, his Book of Visions, and its Relation
to the Notory Art of Solomon", in Conjuring Spirits; Texts and Traditions of Medieval Ritual
Magic (Sutton: Stroud, 1998), pp. 242-9.

2[bid., p. 243.
3Ibid., p. 244
‘Ibid., pp. 244-45.

STbid. p. 245.
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new set of visions. In one, an angel delivered him over to a demon to be killed; in another. Christ
himself appeared and convinced John to abandon the magical arts altogether by beating him
severely ¢ Having finally renounced all of these magical arts, his next cycle of visions no longer
involved demons. Rather than filling him with dread, they filled him with joy.” There seems no
question in John's mind that these were visions of the divine. He was, certainly, no longer plagued
by the terrifying and explosive appearances which he had experienced before. In the end, John
requested that the Virgin give him permission to compose a new book of thirty simple prayers
which would render knowledge of scripture, the arts, and the sciences. This work would destroy
and supersede the old and evil Ars noforia. The Virgin granted his request "as though unwilling
and heavily" saying that she would also give him the requisite eloquence to accomplish the task.®

The Prologue to the Liber Visionum in Graz, University Library, MS 680, from which this
summary is drawn, is considerably more complex than we can treat here. But this outline of the
story provides a crucial illustration of the process of transmission of ritual magic texts as well as
the conditions and forces which surrounded it. John's two magical works (a necromantic work,
and the Liber visionum) were both written out of personal visionary experience, and he seems to
take it for granted, that writing a work of magic was the natural product of these kinds of
experiences. The Liber visionum was influenced by Christian mystical writings, and perhaps,
philosophical discussions of magic. The work was also partly composed of material from the

existing magical literature. But let us take a closer look at the process of transmission.

SIbid., pp. 245-46.
"Ibid.

’Ibid., p. 247.
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Claire Fanger has analyzed the available texts with particular attention to what John says
(and does not say) about how he transformed the Solomonic Ars noforia. John claims to be
"plundering the Egyptian treasure," which is to say, that he has taken large, presumably legitimate,
portions of the Solomonic version into his new system * Fanger demonstrates that John evidently
regarded this 'plundering’ as a part of a divine project guided by angels and the Virgin. His
"purifying" largely consisted of adding to the beginning of the text the cycle of prayers which he
had composed, and of stripping out from the Solomonic version the words which were said to be
transliterated from ancient languages.'® Commenting upon the editing process, Nicholas Watson
suggests that "the book creates the impression that the prayers were approved or confirmed by
the Virgin in dreams, and that the reality of angelic intervention was assumed, more than
experienced.” He further suggests that the dream-visions were used more for the purpose of
confirming work already completed and for dealing with specific questions.'' Assuming that the
visions were less than John presents, on what basis might he have made his decisions to alter the
text?

John was unquestionably aware of the major currents in late medieval religious thought.
He was well versed in the rhetorical fashions of mystical writings and employed them in this

work."? He was also evidently aware of a range of potential theological problems. In one of the

°Ibid., pp. 225-35.
1°fbid | pp. 220-22.

'Nicholas Watson's article "John the Monk's Book of the Visions of the Blessed and Undefiled
Virgin Mary, Mother of God: Two Versions of a Newly-Discovered Ritual Magic Text" in
Conjuring Spirits, p. 168

“Ibid. Watson discusses the rhetorical features of the works in relation to mystical writings of
the late middle ages.
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prayers he asks permission from the Virgin to write what became the Liber visionum. As Fanger
points out, the concern he addresses here is whether it is appropriate for him to pursue
knowledge, or whether, in this pursuit, he might stray too far into the realm of intellectual
curiosity. This sensitivity to subtle moral or theological issues may also have motivated his
concern with demonic involvement. Augustine warns against the use of any strange words, and
Aquinas rejected the notory art, in part because it employed incomprehensible orations. These
may have driven John to remove the verba ignota from the Solomonic Ars notoria when he
produced the Liber visionum_" But such a partial accommodation to authority alone would not
serve to justify the practices he ultimately promoted.

Fanger regards the Liber visionum itself as ﬁ record of John's struggles, "part of an active
and ongoing theological conversation about an occult practice” in which "his arguments are
framed partly in terms of his own direct visionary experience, and partly terms of biblical and
doctrinal authority.""* Certainly, as Fanger suggests, he engages the arguments which major
philosophers and doctrinal authorities made. Yet, the word "conversation" implies that his choices
were not as opposed as they were. No authority or writer of any stature allowed that the notory
art was even potentially legitimate. So, unlike a scribe employing Albert's Speculum astronomiae,
John necessarily was an outsider attempting to argue his way in. If he was aware of the

authoritative statements—and it appears that he was—his choices were, ultimately,

“The injunctions against unknown words in magic were common and derive ultimately from
Augustine. See for example, Augustine, De doctrina christiana 19-21, which appears in Gratian
Decretum 11, ca. XXVI, q. 2, c. vi. As Fanger suggests John may be referring to the verba ignota
mentioned by Aquinas in Summa theologiae Secunda Secundae 96. However, it may also be that
John is referring to Augustine or the igriota linguae nominibus in the Speculum Astronomiae

(IX).
“Fanger, "Plundering," p. 234.
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accommodation or defiance. It is understandable then, that he would invoke a higher authority by
claiming divine sanction. With visions of the divine as his authority, he had the confidence and the
justification to pursue his project. But as Fanger's descriptions suggest, these visions played an
active role in his struggles and were not only a justificatory mechanism.

A good example of the important part visions played in the process of rewriting, is the
case of the verba ignota, the prayers from the Solomonic Ars noforia putatively in ancient
languages. John removed these when he composed the Liber visiorum. His autobiographical
account gives the strong impression that this was powerfully motivated by the intense dread
inspired by the visions these prayers brought on. But the key moment in his narrative account
came when an angel demonstrated that these passages were secretly necromantic. Even if we were
to assume that the account of this vision is entirely fictitious, it would appear that he was
genuinely afraid of these portions of the text. Someone as bold with his unconventional opinions
as John of Morigny would not likely have removed these simply due the injunction of authority. If
he had wished to retain these portions in some way, then he may well have formulated some
justification to do so.

All of this argues that his visionary experiences (whether real or the expression of his
personal concerns) were the basis upon which he made his decisions, not, finally, major
intellectual figures or authorities. Assuming for the sake of argument that the Liber visionum was
written in deference to authority alone (which it seems clear it was not), this was not the case with
his necromantic work. Necromancy ran counter to church doctrine in every way. In all probability
the work was composed in much the same way as the Liber visionum, by beginning with existing
texts and modifying them or supplementing them based (as he says) on his experience in the art.

So in principle, the important issue was personal experience, not wide reading; truth was to be
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found in places other than the text itself. Moreover, he could only modify and justify the arts of
ritual magic to a certain extent using orthodox sources, beyond that point, he could gain sanction
for this work only through direct divine intervention. So let us examine more fully the question of
the relation of the written text to the vision, and the status of the vision itself.

John was quite confident that the visions he ultimately achieved were true visions of the
divine. Moreover, the account in the Liber visionum gives the impression that John was
suspicious of the visions inspired by his early work with the Solomonic Ars notoria. Yet he is
explicit that it was only by his later experiences that he really knew the visions were false and
demonically inspired. In one case, he realized later that a vision, which he had takento be a
conversation between the members of the Trinity, was false. If he ultimately became confident
that he could distinguish true from false visions, as he implies, he had not always been so. Indeed,
a section at the end of the prologue gives instructions on how to distinguish good from bad
visions.!* Evidently, John was not convinced that his readers would have the skill in discernment
which he had learned, at least, not when they began to practice the art. All of this makes clear that
the process of interpreting visions was a very important matter and, perhaps, much trickier than
John let on.'® That magical practices were frequently transmitted in the form of a text further
complicated matters.

John's seems quite sincere in his belief that he had been able to produced a pure and good
work, sanctioned as a whole by God. Evidently, he was confident and vocal enough about it to

have come to the attention of the authorities, who condemned and burned the work. Yet, in

15Tbid., pp. 248-49.

'SFor a very useful and insightful discussion of the problem of visions and truth, see William A_
Christian, Jr., Apparitions in Late Medieval and Renaissance Spain (Princeton University Press:
Princeton, 1981).
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various ways, his prologue reveals his suspicion of scribes and written works. The Ars noforia
was a text which had been secretly corrupted. John's injunction that the Liber visionum not be
changed betrays his concern that the same thing might happen to it. The prologue also emphasizes
the authority of vision or divine intervention over any text, even that of the Liber visionum itself.
Practical visionary experience in the art of necromancy, not wide reading, was what made him
able to compose a book on the topic. While he wrote the prayers for the Liber visiomum himself,
it was with eloquence derived from the Virgin. An angelic vision, not study and textual analysis,
was what revealed to him the demonic sections of the Ars noforia. In all these ways, a suspicious
attitude towards texts contrasts strongly with the emphasis on vision and divine intervention as
the source of truth. Moreover, in many of these examples, human skill or reason had to be
supplemented by divine aid in order to be sufficient to its task.

The emphasis on the centrality of divine intervention and the use of visions are radical
enough, that even the text of John's divinely sanctioned work conceivably could be subject to
change, despite John's injunction that the reader not alter it. John certainly believed that he had
produced an "authoritative” version, and that any changes to the text would be problematic.
However, he undercuts this identification of his text with truth, by allowing that it could be
changed, based on new revelations from God or the Virgin.'” John may have done this to give
himself an "escape clause," in case the work was deemed heretical. He might have assumed the
possibility of scribal errors and that new visions would help the readers to identify them. He also
may have done this to formally acknowledge that God or the Virgin had absolute authority over

the text (even to the point of revoking its legitimacy), and perhaps, by implication, to demonstrate

"Nota quod nichil debes agere minuere vel mutare de omnibus que scripsimus tam in
orationibus quam in figuris, ymaginationibus et institutionibus, nisi a Deo vel Virgine gloriosa tibi
prius fuerit divinitus inspiritum, id est revelatum. Watson, pp. 204-5.
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his confidence in the veracity of his own visions. Any of these options argue that John was sincere
about the effectiveness and goodness of his methods. This is particularly the case, since it results
in some considerable ambiguity over the status of the volume he has written. For the reader, it
severs the authority from the written text itself. Because he left the door open for changes to be
made to the text based upon further revelations, strictly speaking, the text could only be regarded
as authoritative when John prepared it. In fact, given the copying habits of scribes of ritual magic
(like the ones who John claimed had altered the Ars notoria), the chances were good that many
different versions of the "authoritative" text might appear, each putatively derived through divine
intervention and each different from the others. His claim that devious scribes had secretly woven
necromantic incantations into the Solomonic Ars noforia does not inspire the same confidence in
the received texts that it does in the original. So what were later copyists to think about the
version they had? Presumably John assumed that their own visions would provide evidence for the
book's legitimacy or that further visions of the Virgin would in some manner confirm it.

John's struggle to discover the truth in the texts of ritual magic and in his visionary
experiences, and the manner in which he found it (at least in the short term), are definitive of the
problems and solutions of scribes across the whole spectrum of ritual magic. The text John
originally employed did not suit his purposes, because it appeared to be demonic magic. The basis
upon which he made this decision had to do with his awareness of authoritative teachings, but
also his own religious sensibilities, concerns, and visionary experiences. It was in vision, prayer,
and ritual that he found some surety. In short, he appealed—once again—to the very things which
previously had rendered some very frightening experiences for him, the numinous features of
human experience. His own deception by demons and his efforts to help his readers avoid this

pitfall emphasize the problems inherent in this return. Unlike the case of the Speculum
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astronomiae and scholastic image magic, John's personal attempt to create an orthodox version of
the notory art could not, ultimately, appeal to any unified textual authority. It follows that his
efforts to revise the notory art had to be an original formulation, peculiar to him. This only added
to the confusion of voices characteristic of this genre. Moreover, the way the Liber visiorrum was
transformed legitimizes, if it does not demand, visionary confirmation or elaboration by later

scribes. In fact, it appears that, in time, John's text was altered.'®* And so it goes.

*For example, the McMaster version (Hamilton, McMaster University Library, Unnumbered
MS) includes a section on the making of a magical ring. See Watson, pp. 206-215.



Chapter 4
The Ars notoria and Liber Sacer

The discovery of a version of the Liber visionum by Nicholas Watson in a manuscript at
McMaster University prompted an upwelling of scholarly activity surrounding the literature of
these kinds of visionary "technologies."™ The fascinating convergence of magical traditions and
mysticism in these texts, especially in the Liber visionum, often passes very close indeed to
legitimate Christian practice. While the orthodoxy of these practices may justifiably be questioned,
the essentially religious flavour, intentions, and goals cannot. The case of John of Morigny offers
a profoundly interesting example of a visionary and religious life bound up with the traditions of
both the notory art and necromancy.

So little work has been done on the notory art topic in the past that each year yields
substantial amounts of new evidence. As a result, the conclusions of this section must be
considered tentative. For example, when I undertook the research for this project, the Liber
visionum had not yet been discovered. Even after the discovery, several years passed before Claire
Fanger found that CLM 276 and Graz 680 contained fuller and earlier versions of the text. Only
then did the truly fascinating features of the Liber visionum come to light. With the
autobiographical details and the new manuscripts, it was now possible to understand a good deal
about the practice of the notory art and how it was written, re-written, and transmitted. It was
also possible to identify John with a known condemnation. Many more copies may well surface in
time. The search for manuscripts also continues to locate previously unknown witnesses of the

Solomonic and other versions. Our exploration here must, therefore, be particularly cautious.

The collection of articles in Claire Fanger, ed., Conjuring Spirits, includes articles by
Nicholas Watson and Claire Fanger on the Liber visionum and articles by Richard Kieckhefer and
Robert Mathiesen on the Liber sacer. Klaassen, "Manuscripts,” treats both of these texts and
Camiille, "Art," treats manuscripts of the Solomonic Ars notoria.
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1. The Notory Art

The Ars notoria ascribes its authority to Solomon. It elaborates upon the account in IT
Chronicles 1: 9-12 and II Kings 3: 11-12, where God appears to Solomon in the night. Amongst
other things Solomon has asked for he is granted sapientia, scientia et intelligencia®® That a
wider group of people might expect these kind of gifts from God is suggested by Daniel 1: 17,
where God endows Daniel and the four children with intellectual gifts, or Luke 21: 15, where
Christ promises to endow certain Christians with the gift of wisdom. A story in the Dialogus
miraculorum of Caesarius of Heisterbach attests to the currency of these kinds of ideas in the
later middle ages. A priest is given the gift of preaching in his sleep.”! The commentary on this
miracle refers back to the biblical story of Solomon. In a similar way, the Ars notoria seeks the
acquisition of knowledge and/or other special gifts, such as rhetorical skills, through a programme
of prayers, rituals, and meditations employing complex drawings. It is from these drawings, or
notae, that the art derives its name.

Some necromantic emulations of the notory art exist, and one sixteenth century

necromantic manual includes a Solomonic Ars noforia. > However, the genre was generally

#Technically, Solomon asks for sciencia et sapiencia and is given sapiencia et intelligencia.
The Glossa Ordinaria overlooks this and uses all three words to designate what God bestowed
upon Solomon. The Glossa Ordinaria is silent about the issue of acquiring knowledge in this
way. Glossa Ordinaria ad. I Philo.1-12 (Lyra ed.), 1139-1140.

ZCaesarius of Heisterbach, Dialogus Miraculorum, 10, 4. Caesarius of Heisterbach, Dialogue
on Miracles, transl. H. von E. Scott. (London: G. Routledge,1929), vol 2., p. 174; Caesarii
Heisterbacensis, Dialogus Miraculorum, ed. Joseph Strange (Bruxelles: J. M. Heberle, 1851), p.
217.

ZFor a necromantic emulation see Kieckhefer, Forbidden Rites, p. 193-196; CLM 849, ff. 3r-
Sv. The sixteenth century necromantic collection, Sloane 3853, also contains prayers from the
Solomonic Ars notoria at ff. 159v-174v.
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confined to more innocent procedures and goals than necromancy. Analyses and condemnations
of this form of magic may regard the art as demonic, but they do not confuse it with necromancy
or image magic. Rather, they tend to restrict themselves to the question of whether it is possible
and appropriate to acquire knowledge or skills through prayers, fasts, and figures.> Although not
all forms of the art employ figures—or even cogitationes as John of Morigny has done—all
restrict themselves to the acquisition of intellectual gifts and knowledge > So, despite its name,
the defining feature of the notory art is not so much the use of notae, as the goal of spiritual and

intellectual enlightenment.

a) An Underground Classic

The notory art makes up a portion of the magical texts of the middle ages quite out of
proportion to the small amount of attention it has received. For example, E. M. Butler's discussion
of ritual magic makes no mention of it and Lynn Thorndike's discussion runs only to a
paragraph * Amongst the surviving manuscripts, texts from this group recur quite frequently. An
un-systematic search of Western European Catalogues turns up almost fifty fourteenth- through
sixteenth-century manuscripts. At least six of these are of British origin or provenance.? British

medieval library catalogues tell a similar tale where this text is listed almost as many times as all

ZFor example Aquinas' condemnation of the art is based upon his demonstration that demons
cannot illuminate the intellect although they may be able to relate some small portions of the
sciences in words. Summa Theologia, Secundae secunda, Quaest. 96, Art. 1.

#Sloane 3853, f. 159v-174v contains an Ars notoria which does not include figures or
descriptions of them.

*HMES II, 281-283.
*See Appendix II.
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other texts of more explicitly ritual magic put together. To this point, I have found seven notices,
for a total of thirteen.”” Its continuing significance through the sixteenth century is attested by
numerous manuscript versions written in that century.? It was also condemned by name in the
indices of Milan and Venice of 1554 as a category parallel to necromancy.” In the seventeenth

century, it appeared in print in a Latin edition and an English translation, * In time, more

ZIbid.
%See Appendix IV.

#London, British Library, Harley 181 contains three different versions of the genre. London,
British Library, Sloane 3853 is a necromantic collection in which I have identified a previously
unknown version. Oxford, Bodleian, Ashmole 1515 contains an attempt at a translation of the
Solomonic text. I discuss all these examples in chapter six.

For the condemnations of the notory art, see J. M. De Bujand, /ndex de Venise 1549,
Venise et Milan 1554, Index des Livres Interdits, vol. ITI, (Sherbrooke: Centre d'Etudes de la
Renaissance, 1987), pp.412 and 434. See also, HMES, VI, 146.

%A printed version of an Ars noforia, not the version in Bodley 951, appears in at least four
early seventeenth century editions of the Opera omnia of Corelius Agrippa.

Three editions of Agrippa's Opera omnia may be traced to the Beringi at Lyons. Each of
these contains the Ars noforia. The first line of the preface differs in each: "Non dubito, quem
titulus Libri no" (Lyons, [Lugduni] Beringi fratri, [167?] A); "Non dubito quin titulus Libri nostri
de Occul-" (Lyons, [Lugduni] Beringi fratri, [16??] B); and "Non dubito quin titulus libri nostri de
Occulta." (Lyons, [Lugduni] Beringi fratri, [167?] C). See John Ferguson. Bibliographical Notes
on the Treatises De occulta philosophia and De incertitudine et vanitate scientiarum of Cornelius
Agrippa. Privately Published by the Edinburgh Bibliographical Society (vol. XII), 1924. A copy of
this rare volume (25 printed) may be found at Robarts Library, Universtiy of Toronto. Ferguson's
search was not exhaustive and there may well be further editions.

One, possibly two, editions of Agrippa's Opera Omnia were published by Zetzner in
Strasburg in the early sixteenth century. The Ars notoria was not only amongst the texts included
with Agrippa's works, but was evidently deemed important enough to advertise its presence on
the title page. While these volumes have been attributed to the Beringi - and indeed the title page
of the first volume employs the Beringi seal and claims Lyons as the place of publication - the
device and motto of Zetzner appear on p. 135 of the Appendix. I have examined a single codex
containing volume one, volume two, and the Appendix (Strasburg, Zetzner, 1605A). John
Fergusson has examined a similar (perhaps the same edition) in which two of the three volumes
appear as separate codices (Strasburg, Zetzner, [n.d] 16?? and Strasburg, Zetzner, 1605B). This,
and a discrepancy between his description and the volume I have seen suggest two editions rather
than one. See John Ferguson, Bibliographic Notes on the Treatises De occulta philosophia and
De incertitudine et vanitate scientiarum of Cornelius Agrippa. Edinburgh: Edinburgh
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manuscripts may surface, either having been catalogued as works on notarial abbreviations (the
cataloguer having confused ars notaria with ars notoria).*! or, as in the case of the McMaster
Manuscript, having been thought to be prayer formularies. Why then, would the notory art have
such a low profile relative to necromancy or other forms of magic?

The low profile of the notory art in modern examinations of medieval magic may be
explained by its relatively harmless intents. We have few records of prosecutions for using or
possessing a work of the notory art™ as opposed to the relatively frequent occurrence of
prosecutions for the possession of works of necromancy which were frequently associated with
seditious plots. This is not surprising. The notory art posed no threat to anyone other than the
operator, except insofar as it might be heretical or encourage interest in even more dubious forms
of magic. In addition, its practices did not appeal to the prurient interests so often motivating
discussions of magic. In part, no doubt, this also explains why the Ars notoria did not find its way
into literary and artistic representations of magical practice, which are taken up almost entirely

with conjuring. Representations of necromancers were, more than often, a vehicle for discussing

Bibliographical Society, 1924), pp. 19-21.

For an English translation, related to the version contained in Bodley 951 see, Ars
Notoria; The notary art of Solomon, shewing the cabalistical key of magical operations...
translated by Robert Turner (London: Cottrel, 1657) (Wing T3326).

!In the list of books case Warden Richard Fitzjames borrowed from Merton College Library
may be found an ars nofaria. The first word of the second folio is given as "haybala" making it
unlikely that this text concerns notarial abbreviations. F. M. Powicke, The Medieval Books of
Merton College (Oxford: Clarendon Press, 1931), p. 213.

*2John of Morigny's condemnation for heresy likely resulted from the fact that he published his
'findings' verbally and in manuscript form. For a discussion of the condemnation see Watson, p.
163-64 and Fanger, "Plundering”, p. 222-25. See also Les Grandes Chroniques de France, ed.
Jules Viard, (Paris: Société de l'histoire de France, 1920-53), vol. 9 (1937), pp- 23-24
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hell, the devil, demons, and immanence of evil and divine retribution, providing a colourful
context and plenty of dramatic material.

The situation may also be explained—even justified— by the fact that its survival rates,
relative to necromancy, were higher, making them appear more prominent in our survey of
manuscripts than they were. Like short necromantic experiments, a common way for short works
on the notory art to survive was to be tucked away in a larger collection. Such is the case with a
number of examples in this survey.” Of the volumes dedicated solely to magical practice, it seems
likely that larger manuscripts of the notory art had a higher chance of surviving than similarly
large necromantic volumes. In part this has to do with the generally higher quality of the
manuscripts. Survival would also have been improved by the relatively innocuous nature of the
art. The operations involve angels, not demons, and they do not seek transitive effects, but only
effects upon the operator. The frequently beautiful and moving prayers also belie the more
instrumental features of the text, so that they were sometimes mistaken for prayer formularies.**
This is not the case with necromantic experiments, which are easily identifiable by the presence of
magic circles or other figures and by lines like, "Coniuro vos spiritus maligni...." Its relative
harmlessness also would have made it less worrisome to catalogue, hence the large number of
medieval notices. So, for a wide variety of reasons, the ars notoria stood a better chance of being
recorded in a catalogue, or of surviving in manuscript, than a necromantic collection. It follows
that we cannot assume that the larger number of survivals indicate that this practice was more

popular than any other form of ritual magic.

*See for example to collection of Richard Dove, Sloane 513, discussed below.

**This was the case with the manuscript of the first version of the Liber visionum discovered
by Nicholas Watson, Hamilton, McMaster University Library, Unnumbered MS.
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Nonetheless, its considerable manuscript presence is paralleled by a large and independent
presence in medieval descriptions of magic. The frequency with which it was treated by writers in
the later middle ages indicates its currency in late medieval conceptions of magic. Amongst those
who discuss or condemn this text are, Michael Scot, Thomas Aquinas, Peter Abano, Giovanni da
Fontana, Nichole Oresme, James the Carthusian, Dionysius the Carthusian, Thomas Ebendorfer,
Vincent of Beauvais, Augustinus Triumphus, and Trithemius.’* It would not be hard to multiply
such references and this alone suggests its importance, whatever the relative survival rates may
have been. In addition, its putatively holy intentions and methods posed a different set of problems
for the commentators than necromancy did so that its independent treatment was more than a
formal division.>* Unquestionably, this text has received a good deal less attention than it merits

from historians of the middle ages and early modern period alike.

b. Transmission and the Shorter Versions
It is difficult at this time to make any general comments about the texts of this genre. It

would appear that the original text, or texts, have Hebraic roots and connect themselves directly

¥3Michael Scot, Introduction to Astrology. Bodleian 266. £ 2 and 20 v; Aquinas, Summa,
Secundae secunda, Quest. 96, Art. I; Peter of Abano, Conciliator, Diff. 156 and Lucidiator, BN
2598, fol. 101r, "ars dicta notaria fortunati (HMES II, 903-4); Giovanni da Fontana, S Marco
VIII, 72 (Valentinelli, XTI, 93), fol 26r. (HMES IV, 171.); Nicole Oresme, De divinationibus
(HMES III, 420-421); On James the Carthusian, see HMES IV, 287; On Dionysius the
Carthusian, see HMES IV, 291-3; Thomas Ebendorfer, HMES IV, 295; Vincent, of Beauvais,
Speculum quadruplex; sive, Speculum maius. (Graz, Akademische Druck- u. Verlagsanstalt,
1964-65.) [facsimile reprint of B. Belleri, 1624.], IIL, cviii, 3, col. 1117; Trithemius makes the
claim that "he had written a book giving an occult method by which a person totally ignorant of
Latin could learn in an hour's time to write anything he wished in that language " HMES VI, 439.

¥See for example Aquinas' treatment of the Ars noforia as an independent problem. Summa
theologiae Secunda Secundae, 96.
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with the figure of Solomon.*” It was the Solomonic version which first occupied the interests of
John of Morigny, and it was in relation to this text that he composed the Liber visionum_ A
number of abbreviated, adapted, or entirely new versions may also be found, especially in the
sixteenth century. These are treated in the third section of this study. Many, like Sloane 3008, and
the version found in Sloane 513, the collection of the monk Richard Dove,* are quite short,
running to only a folio in length. In general terms, these, like the longer versions of the notory art
have to do with the acquisition of knowledge or intellectual skills such as memory.

In my sample of manuscripts, these shorter versions tend to travel in company similar to
that of images: works of astrology, alchemy, natural philosophy, mathematics, and in the case of
the collection of Richard Dove, monk at Buckfast, physiognomy and chiromancy. The notory art
rarely travels with works of necromancy prior to 1500.> Yet there is comparatively little
astrological content in any of the versions I have described here, from which it might be inferred

that the scribes did not associate the art with ideas about natural magic as they did in the case of

37 Marie Thérése d’Alverny traces the text to monastic origins in the twelfth century and
ultimately to the Judaic roots. Marie Thérése d’ Alverny, "Récréation monastiques: les couteaux a
manche d’ivoire," in Receuil des travaux offert a M. Clovis Brunel (Paris: Société de I'école des
Chartres, 1955), vol. L, p. 19. The same author’s "Survivance del la magie Antique" in Antike und
Orient im Mittelalter: Miscellanea Mediaevalia (Berlin: de Gruyter, 1962), pp. 157-9, discusses
a manuscript from Limoges (Paris BN MS. Lat. 3713) containing symbols like the “sceau de
Salomon’.

*D. A. Bell, "A Cistercian at Oxford: Richard Dove of Buckfast and London," Studia
Monastica 31 (1989) 67-87.

3 A work of necromancy appears together with a work on the notary art in an indenture to the
Library at Merton College in 1483. Given the first word of the second folio (haybala) this must
be a work of the notory art. F. M. Powicke, Merton College, pp. 213-15. The work appears in
Erghome's compendium of superstitious works (York, Austin Friars A8, 362) but also appears in
another of his volumes (York, Austin Friars A8, 371) with works on natural philosophy and
experiments. Sloane 3853, analyzed below contains a shortened Solomonic Ars notoria. See
chapter 6.
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works of image magic. Certainly, Albertus Magnus' criterion that the images used must be of an
astrological variety could not be used to justify use of notae. Given that al-Kindi's theories were
developed principally to justify the effectiveness of magical incantations, in particular, words
putatively deriving from pristine languages, they might be applicable here. Yet the verbal formulas
are meant to be prayers, and so, unlike al-Kindi's magical words, technically are not meant to
achieve an automatic response. While it is not impossible that these texts were conceived of in
similar terms to texts of image magic, this seems unlikely. That the texts of the notory art make no
such pretensions tends to confirm this. A more credible interpretation of the evidence would be
that these versions of the Ars noforia interested a group of people similar to those who were
attracted to image magic. For example, the short notory art which appears in Sloane 513 may
have been collected as part of a larger interest in divination. It is also possible, in the case of small
versions not appearing with other magical texts, that the small size allowed the text to be included
as a novelty.

Whatever may have motivated the scribes to collect them in the first place, the reasons
they have survived relate to the codices that contained them, not the texts themselves. Two
(Sloane 513 and 3008) and possibly three (Ashmole 1416) of these shorter versions survive. By
comparison, only one longer version of the text survives which can be connected with a medieval
British collector (Bodley 951). This strongly suggests that the smaller versions are over-
represented in this sample, due to higher survival rates. The four references from medieval
catalogues, all of which appear to be of the longer sort, also suggest that the longer version was

much more numerous than the current survivals would indicate.
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c. Bodley 951 and the Solomenic Ars notoria

From an analysis of the Turner Edition and CLM 276, Fanger has suggested a tentative
general structure for the Solomonic Ars noforia, recognizing that both of these texts are late, and
may themselves be compilations from different sources. These texts are composed of three parts.
The first part treats exercises called the "generals," i.e. rituals for memory, eloquence,
understanding, and perseverance, and the prayers which strengthen them. The second part treats
exercises called the "specials,” which pursue the seven liberal arts (trivium and quadrivium),
philosophy, and theology. Each has its requisite prayer accompanying a nota, which is a graphic
representation of the prayer. Fanger mentions a third part as well, the nova ars. This, she
suggests, may be a deviant version of part one, as it also contains prayers for strengthening
memory, eloquence, and understanding. The practice of the notory art involves the repetition of
these prayers under certain lunar conditions, and at certain times of the day. The notae are to be
employed in conjunction with these prayers and meditated upon. Some of the prayers are
composed in Latin, others in what purports to be transliterated Greek, Hebrew, and Syriac. Like
the Liber sacer, which we will examine presently, the procedure for the art would take some time
to complete, probably well over a week, assuming it was possible to complete each stage
successfully. Presumably one would progress from the generals through the seven liberal arts, and
then conclude with the acquisition of philosophy and theology.

Our premier example of a late medieval ars notoria manuscript is Bodley 951, a fifteenth-
century large folio manuscript (12 1/8 by 17 1/8 inches) running to 21 folios. The text of Bodley
951, which belongs to the Solomonic variety of the notory art, is not complete. The first quire
contains the beginning of the Ars noforia in a two-column format with a formal, two-column,

framing gloss. The gloss is a legitimate one with lemmata preceding commentary on the text. A
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catchword at the end of the first quire (8v) does not match up with the following page, suggesting
a lost quire. 'Notes' for all seven liberal arts, philosophy, and theology may be found in the
following gatherings. Palacographic elements suggest the manuscript may be Germanic in origin *°

The dramatic size of the manuscript is matched by the fabulously complex figures in the
second half. They are executed in colour and frequently fill the entire large folio pages. The notes
are superficially similar to necromantic figures of the kind used in conjuring, but unlike
necromantic figures, these "notes" usually take the form of a formalized presentation of a given
prayer. They are also considerably more complex and required a high level of skill to execute. In
one instance a prayer is written in a thin line of text which spirals outwards from the centre of a
circle to over 12 inches in diameter.*! In other cases the prayers are written in complex connected
globes resembling cabalist trees. It must have required a considerable amount to time to design
the pages and to match the prayers to the size of the various shapes that were to contain them.

The glossed text contained in the first quire is another interesting feature. The size of the
document gives it a powerful and sophisticated appearance, especially when contrasted with the
small, scrawled necromantic collections of the period. Fanger has noted that the text of part one
appears to be composed of two texts, one ritual, the other discursive. In particular, she notes that
the person of the author shifts from Appolonius to someone speaking about him. In Bodley 951,
the ritual section is the main text and this is glossed. It does not appear that the Turner edition,
which Fanger has employed, was based upon this manuscript. At least, I have not been able to

identify any passage in the gloss which also appears in Turner. Nonetheless, it may well be that

“ Long and very fine finial strokes on the letters suggest German origin. In addition, the
typically Germanic abbreviation for "est" appears in the gloss (a vertical jagged line).

“10xford, Bodleian, Bodley 951, f. 9r.
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Turner's source document was structured in this way. Converting a glossed text to a single text
could result in the rather confusing arrangement in the Turner edition. The "discursive" sections
would, thus, derive from a gloss. A German manuscript of the notory art also, apparently,
contains a gloss.* So Bodley 951 is not an isolated example.

While this manuscript is singular in its size and complexity, another lengthy version of the
Ars notoria, Sloane 1712, is similarly continental and accompanied by complex colour images.
Michael Camille has analyzed the illustrations in two other similar volumes, Turin, Biblioteca
Nazionale E. G. 13 and BN lat. 9336.* Bodley 951 is now a solitary traveller and, given its size,
probably always has been. Sloane 1712, which contains two works on the notory art, is also now
unaccompanied by other texts, although there is no indication that they had always been thus.
What is clear from all of these manuscripts is that a great deal of time, effort, and possibly money,
were devoted to their production, a clear indication that they were taken very seriously.*
Certainly no manuscript of a magical text I have ever examined, other than an Ars noforia, takes
as much care with its production as Bodley 951.%°

Fanger has noted John of Morigny owned a deluxe volume, and she has speculated that

Thomas Aquinas probably had access to one.*® So this would appear to be not only a common

“?Kues, Hospitals zu Cues 216.
“Michael Camille, "Visual Art," pp. 110-39.

“1t is interesting to note that one of the grounds mentioned for the condemnation of John of
Morigny was the excessive concern he had with the production of the book and the cost of such a
production. Les Grandes Chroniques de France, pp. 23-24.

0Only Roya! 12 A. XLII, a version of the Sworn Book of Honorius comes close to these.
Robert Mathiesen has suggested that this manuscript was probably written in the sixteenth

century.
“Fanger, "Plundering,” pp. 222-25.
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feature of the manuscripts of this genre, but a particularly important one. The requirement that the
figures be used for contemplative purposes might serve to promote this kind of presentation. A
monastic setting might have furnished the resources for the production of this kind of manuscript.
But more significantly, the monastic tendency to associate scribal activities with devotion make
this a logical location for such a production to take place. The appearance of the text was clearly
regarded as an important feature of its numinous properties. The visual power of such a
manuscript is also considerable, if due only to its size. Finally, the sense of danger in owning such
a self-consciously executed volume, whose contents would be relatively easily identifiable, might
imbue the work with a certain power as well. That all of these features associated the volume with

the numinous was, no doubt, the intention of the scribes and collectors.

d. The Ars Notoria and the Monks at St Augustine's Abbey at Canterbury

A fifteenth century owner of Bodley 951, Simon Maidestone, was very likely a monk of
the same name of the Abbey of St Augustine at Canterbury. None of his other books which are
identified in the medieval catalogue of that library betray any interest in magic. One contains
Maidestone's copy of a gloss on Paul's Epistle, a Summa also from his own pen, and a
repertorium biblie.*’ The argument that Maidestone was the owner of this volume is
strengthened, not so much by his own books, as by the occurrence of the notory art amongst the
collections of two other monks of the same abbey. At least two versions of this text*® also appear

in the Library of St Augustine's at Canterbury in the collection of John of London and Michael

“Canterbury, St Augustine's Abbey 209, 1616, and 1791.

St Augustine's Abbey, 1603 which might be a duplicate copy or entry of St Augustine's
Abbey, 1538.
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Northgate. Both of these collectors also had an interest in image magic, and we have discussed
their collections in Part I. So it would appear that the community of monks interested in magic at
St Augustine's, which David Pingree has identified, was somewhat larger than he has suggested. It
also appears that their magical interests were broader and included the Ars noforia, as well as
Arabic image magic.

Both John of London and Michael Northgate were collectors of the standard texts of
image magic. This raises the question of the relation of the notory art to image magic and also to
the wider set of interests in which image magic was generally located. We have already argued
that the notory art cannot be justified in the same way that a text of image magic might. Certainly
no major theologian or philosopher had suggested such practices might be legitimate. In addition,
those elements of the notory art which might connect it with other works of naturalia, such as the
observance of astrological conditions, are minor parts of the procedures. Further, the Solomonic
version employs not only figures, but also lengthy and incomprehensible "prayers.” This would
make it impossible to justify according to Albert's astrological criteria. Whatever the reason for
collecting these texts might have been, it probably had little to do with the theoretical interests
which underlay the collection of image magic. But let us turn to an example which wouild appear
to challenge this statement.

John of London, a monk of St Augustine's, Canterbury sometime in the late thirteenth or
early fourteenth century owned the following volume *

de miraculis beate marie virginis

Item quaedam extrauagancia de papis

Item de sermonibus quedam
Item ars notoria Salomonis

“On the identity of this monk, probably known to Roger Bacon, see Montague Rhodes James,
Ancient Libraries, p. boovii.



123

Item liber de anulo Salomonis

Item tractatus de lepra et cura etus

Item ciromancia in Gallico secundum iij translationes cum omnibus caracteribus et

varietatibus figuratorum pictis®
In this volume, we find both the De anulo Salomonis, a work of image magic, and works on
medicine and divination, topics commonly appearing in collections containing image magic. The
treatise on rings was one Albertus Magnus regarded as belonging to the better of the two
detestable varieties of image magic.” At the same time the texts directly preceding the Ars
noftoria, in particular the sermons and the text on the miracles of the virgin, are also common
companions of the notory art. Another example is the next volume we will examine, and this is
also a common configuration amongst the continental manuscripts.*? In the end, the volume is
clearly a miscellany and while it may be indicative of John's broader interests it cannot be taken as
a strong example of a collection consciously assembled by him on thematic lines. The same cannot
be said of our next example.

Michael Northgate was the owner of Oxford, Corpus Christi 221, a volume which I have
argued may be an indication of a link between pastoral interests and magical images. For the most
part his collection reflects the usual combination of image magic with scientific and medical

topics. The catalogue of the Library of St Augustine's also records as once his, codex 767, which

includes prayers extracted from an Ars noforia.

**Canterbury, St Augustine’s Abbey 1603. This entry appears to be duplicated in entry 1538 of
the same library.

S\Speculum astronomiae, 11.23 (Zambelli, p. 240-41). HMES II 699.

*2See for example, Graz, Universitatsbibliothek 680, which contains a wide range of devotional
material, including sermons, in addition to a copy of the Liber visionum of John of Morigny.
Oxford, Bodleian Library, Lyell 51, ff. 86-120, contains a section in a fifteenth-century Austrian
hand which includes what appears to be the Ars memorativa together with sermons, the Ars
predicandi, a work on the virtues and vices, and a section of the Ars Brevis of Ramon Lull.
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Liber catholice fidei editus a beato Augustino anglorum apostolo qui vocatur Manuale et
in eodem libro (pseudo-Augustine)™

Stimulus amoris (James of Milan or Walter Hilton)**

Angeli[s]ca [ieromancie] ierarchie (poss. pseudo-Dionysius - the suggested exclusions
derive from the M. R_ James ed. of the catalogue and suggest this reading)**
Bartholomei de Rippa Romea Oraciones extracte de arte notoria

Oratio ad spiritum sanctum et incipit veni creator

Memoria passionis dominice

Oratio missa a beata Maria sancto mauricio parisiensis episcopo [Maurice of Sully, 1120-
11967]%

Oratio ad sanctam appolloniam pro dolore denctum

Orationes spirituales

Confessio generalis

Quod homo debet preparare se ad recipiendem corpus christi et

liber de confessione nouiciorum®’

One need not analyze this codex in detail to recognize its generally devotional nature. It includes a
variety of devotional and religious works in addition to several compilations of prayers. This sort

of context is consistent with continental examples of the notory art and strongly suggests that it

A text attributed to Augustinus, "Manuale de salute sive aspiratione animae ad deum"
appears in several early modern editions. There is a single, limited edition modern reprint. Alosti
in Flandria armo M.CCCC.LXXIII : facsimile van de drie oudste Zuidnederlandse drukken Aalst
1473, intro., K. Heireman (Aalst: Dirk Martenscomite, 1973.)

**This work by the late thirteenth-century Franciscan, James of Milan, previously was
attributed to Bonaventure. A fourteenth-century reworking of the text was produced by the
English mystic, Walter Hilton. See Opera omnia sancti Bonaventurae, ed. Adolphe C. Peltier,
(Paris: L. Vives, 1864-71), vol. XII, pp. 631-703. Walter Hilton, Stimulus divini amoris : that is,
The goad of divine love, very proper and profitable for all devout, (London : R. & T.
Washbourne, 1907); Walter Hilton, The goad of love : an unpublished translation of the Stimulus
amori, formerly attributed to St. Bonaventure, ed. Clare Kirchberber, 42 (London, Faber and
Faber 1952).

For a modem edition, see Pseudo-Dionysius, the Areopagite, De caelesti hierarchia, ed. P.
Hendrix (Leiden: E. J. Brill, 1959).

B. Gams, O.S B., Series Episcoporum Ecclesiae Catholicae, (Leipzig: Verlag, 1931), v. 2.

7James, Ancient Libraries, p. 276.
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was conceived as bearing some relation to religious or devotional material ** A few further
comments should be made about this codex before we pass on.

The fact that the prayers are extracted might be taken to indicate that the original magical
purposes of the text are no longer present. The prayers of the Solomonic Ars noforia are, for the
most part, very orthodox in content. In fact, if one were to encounter them independent of their
original magical context, one would not be able to distinguish them from any other Christian
prayer. For example, Sloane 3853 contains prayers extracted from the Solomonic version of the
text. One of the prayers ends as follows.

And you, who are my God, who, in the beginning, created the heavens, the earth, and

everything from nothing, who formed everything in your spirit, fulfil, restore, and heal my

soul, that I might glorify you through every work of my thoughts and words. God, Father,
confirm my prayer and augment my intellect and my memory to undertake your blessed
vision with my little living body and to perceive your more than lofty and eternal essence,
you who live and reign forever.”
A prayer of this flavour would be quite at home in Northgate's codex and, indeed, in any orthodox
Christian setting. Yet, Sloane 3853 also contains prayers written in verba ignota, making it easily

identifiable as a version of the notory art and as a magical work. We have no way of knowing if

these more dubious "prayers” appeared in Northgate's volume. Even if none of the prayers in

*See for example, Erfurt, Wissenschaftliche Bibliothek, Amplon. Quarto 28. Which contains,
amongst other material, a work on the seven virtues and a treatise on the Lords Prayer.
Interestingly the codex also includes a treatise on the ars dictamini. Graz, Universitatsbibliothek
1016, contains books two to four of Lombard's Senfences and, interestingly, an exegetical not on
Exodus 20: 20 on sacrificing to false gods. See also the examples discussed above, n. 52, Graz,
Universitatsbibliothek 680 and Oxford, Bodleian Library, Lyell 51, ff. 86-120.

*Et tu, qui es deus meus, qui in principio creasti celum et terram et omnia ex nichilo, qui in
spirttu tuo omnia reformas, comple, instaura, sana animam meam, ut glorificem te per omnia
opera cogitationum mearum et verborum meorum. Deus, pater, orationem meam confirma, et
intellectum meum auge, et memoriam meam ad suscipiendam beatam visionem tuam meo vivente
corpusculo et ad cognoscendam super excelsam et super eternam tuam essenciam, qui viuis et
regnas per infinita secula seculorum. f. 162 v.
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unknown languages were found in this volume, it remains that the catalogue openly cites the
source of the prayers as an Ars noforia. So it is unlikely that they appear here simply because they
were nice prayers.

A number of features of this collection suggest more involved magical interests. A general
confession was an integral part of most forms of ritual magic.* One could only pursue these
forms of magical exercises in a state of purity. The presence of the work on confession for
novitiates tends to make this less likely, although it could have been included in the codex in the
same gathering as the general confession. The prayer for a toothache similarly suggests a
collection which may have had more instrumental purposes that a ordinary devotional collection.
Finally, the name Bartholomeus de Ripa Romea is associated with magical topics. A collection of
works on magical stones and images usually attributed to Albertus Magnus, appears in Wellcome
110 under the name, Bartholomeus de Rippa Romea. He is also cited in the sixteenth century on
this topic.®

The apparent presence of the Celestial Hierarchy of Pseudo-Dionysius in this codex
argues much more powerfully that it concerned itself with the instrumental features of angelic

magic or devotion. The first three chapters of this work concern human and heavenly hierarchies.

“For example a prayer of confession appears in Rawlinson D. 252, ff. 49r-50r as part of
preparations for necromantic rituals. See Ch. 5, sect. 4. b.

“'Thorndike notes that the name Bartholomaeus de Ripa Romea also appears amongst the
authorities cited by Camilo Lunardi in his 1502 work Speculum lapidum (Venice: G. G. Sessa,
1502), although he tentatively connects the name with Bartholomew of England, HM-S VI, p.
310. London, Wellcome 116, pp. 1-37, contains a work on stones and images for stones
attributed to Bartholomaeus de Ripa Romea. The material is actually drawn directly from the De
mineralibus by Albertus Magnus, and De lapidibus, attributed to him. The fourteenth century
date and English origin of the manuscript are not incompatible with Thorndike's suggestion.
However, the fact that the work is drawn directly from Albert and not from Bartholomew of
England's encyclopedia, De proprietatibus rerum, suggests that de Ripa Romea may well have
been a different person.
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In particular, the work concerns itself with enlightenment, which is passed through the spiritual
ranks in order to uplift all to the imitation of God.®* A particularly interesting facet of this work is
its concern with the use of apparently incongruous images as the appropriate means to access the
divine.® The parallels with the angels of the notory art (who communicate heavenly gifts) and the
meditative exercises are obvious. Even the pseudo-Dyonisius’ discussion of images might be
regarded as having bearing upon the nofae of the notory art. So it would not appear coincidental
that they occur side by side in this volume. If the full title given in the catalogue, "Angelisca
ieromancie ierarchie,” does not refer to the work by pseudo-Dionysius, the word "ieromancie” is
very suggestive of the practices of the notory art, perhaps meaning something like divination from
the divine. In this case we may have the record of two works of the notory art here.

Another work also suggests the volume may have been assembled due to a coherent set of
interests relating to the notory art. Stimulus amoris is the title of a work by the Franciscan James
of Milan which concerns meditative exercises. Unaware of the present codex, Nicholas Watson
has compared this text to the cogitationes which John of Morigny presents in the Liber visionum

in place of the nofae.* John advises the reader to meditate upon these cogifationes in much the

2paul Roren, Pseudo-Dionysius; A commentary on the texts and an introduction to their
influence, (New York: Oxford University Press, 1973), pp. 47-58. See in particular, Celestial
Hierarchy 3, for angelic enlightenment.

©Chapter 2 is entitled "That divine and heavenly things are appropriately revealed, even
through dissimilar symbols." In an elaboration of his apophatic theology, pseudo-Dionysius argues
that incongruous images are more effective for contemplative efforts, especially for the
inexperienced, because they do not lead one astray. Less startling images might lead one to
assuming that God was, in fact, literally like them, by definition a false assumption. It should be
clear, however, that Pseudo-Dionysius principally discusses scriptural imagery. Rorem, pp. 57-8
and 73.

*Watson, "John the Monk," p. 174. It should be noted that Watson was not aware of this
manuscript record when he made this astute comparison.



128
same way the original text suggests meditations on the nofae.* It is conceivable that the current
volume represents a project lie that of John of Morigny, in which the notae were stripped out to
be replaced by cogitationes. It is also possible that Northgate (or the prior collector/scribe)
recognized the parallels between the works and combined them for this reason. As the notory art
was relatively well known, it is unlikely that this was done in ignorance of the work’s magical
contents. So, although the precise contents, and the spirit in which they were collected, are
unclear, the volume appears to have some considerable coherence in subject matter.

The compiler’s interest in the notory art appears to be woven together with mystical piety
and certainly exists in the presence of considerable devotional interests. In fact, he may well have
regarded his interest, or active involvement, if he had any, as defensibly orthodox. Northgate had
collected enough volumes including works on image magic that the presence of a version of the
notory art in his collection cannot be regarded as coincidental.* It seems entirely feasible that he
was responsible for compiling it.” While the codex cannot be used to demonstrate that he was
practicing the art, it certainly suggests that he had a very involved interest in the topic, an interest
that went well beyond simply owning the text. The presence of a classic work dealing with angelic

mediation between God and humanity and a work involving meditations of the kind employed in

Tt should be observed that Walter Hilton, who re-wrote substantial portions of this work in
his version (of the same title), tended to avoid the more abstract language of the pseudo-
Dionysius, as well as topics such as divine union. The work may be seen as part of an overall
movement away from abstract spirituality, to a more Christo-centric one. In fact, Hilton regarded
the work as a weapon against false mysticism. Kirchberber, ed. Stimulus amoris, p. 24.

*For analysis of Northgate's image magic collections, see above, Chapter 2.

“"The fact that Walter Hilton had re-written the Stimulus amoris, meant that more English
manuscripts circulated under this title. This increases the possibility that this text was the one by
Hilton, which would, in turn, make it more likely that this codex is of English origin. However, it
remains possible that the title refers to the earlier work by James of Milan.
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the notory art, makes it clear that he may well have been exploring the issues surrounding the Ars
notoria. That the text is an extract rather than a full version, might suggest caution on his part. On
the other hand, if Northgate compiled it, he would probably have had access to the copy owned
by John of London which would have been a part of the library by the time Northgate was at the
Abbey of St. Augustine. As a whole, the collection gives the impression of a careful but deeply

involved examination of the text through more orthodox sources.

2. The Liber sacer or Sworn Book of Honorius

The prologue of the Liber sacer sive liber juratus or Sworn Book of Honorius claims that
the persecutions of magic by the institutional church are not only misguided, but demonically
inspired.®® A reasonably credible "papal letter" is quoted, in which the arts of magic are
condemned, and the church is ordered to root them out. Having been forewarned by God of the
great persecutions to come, the Masters of Magic—described as having a host of wicked spirits
under their command—decided to compile their art in a single book rather than destroy their
enemies. A council of 811 masters was called, and Honorius of Thebes was chosen as the
representative. Under angelic guidance, he composed the present volume of 92 chapters. The
church authorities then satisfied themselves with burning trifles, while this volume, the core of a
sacred, divinely sanctioned magic, survived. The prologue ends with instructions on the
transmission of the text, to which any owner of the volume must swear. Only three copies can be

made at a time, and they cannot be given to a woman or a minor, but only a godly man, tested for

*For a discussion of the prologue see Robert Mathiesen, "Beatific Vision", pp. 143-162.
Mathiesen uses the term "beatific vision" to describe the vision to be achieved by the major ritual
in this text.
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one year. The practitioners must not reveal their secrets, and must aid each other in the spirit of
love and brotherhood. Finally, should the 'master’ not be able to pass the work on to a suitable
disciple, the work must be buried with him. The owner of the manuscript was supposed to swear
to uphold these regulations in order to get a copy, and this is the basis for one of its titles, Liber

Jjuratus..

The surviving versions are incomplete, containing only two rituals, the second for
conjuring angels and the first to achieve what is best described as the beatific vision. It appears
likely that the text was once longer, and that we have a fragment (or fragments) or an abridgment,
rather than an intentionally unfinished work. A table of contents lists 92 chapters, most of which
do not appear in any version, and which correspond only vaguely with the text. The table of
contents also includes what appear to be comments by an earlier scribe, who says he has declined
to include the last two chapters because they were contrary to the Christian faith. This would be a
subtle and unlikely touch by an author wishing make credible the claim that the work was once
much bigger than what he presents. In addition, the structure of the surviving chapters is more
characteristic of a fragment than of an incomplete work. The first ritual would appear to be the
summit of the magical art, and the piece on angel conjuring which follows is something of an anti-
climax. Although it is odd (and unusual) for the highest magical exercise to come first in a
coherent work of this kind, one would expect an intentionally prepared incomplete text to have a
somewhat more effective structure. In the end, it remains conceivable that the work was
intentionally prepared as an incomplete text, although the author would have had to have added
some fairly subtle (and unnecessary) touches. It seems more likely that the text was originally

much longer than any of the surviving copies and that the surviving texts are fragments or
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abridgements. This would be consistent with the usual treatment of ritual magic texts, which were
often freely modified.

After the prologue and table of contents, the volume begins with detailed instructions for
the performance of two magical ceremonies. The ceremony for achieving the beatific vision,
which forms the bulk of the work, has been described and discussed in detail by Robert Mathiesen
in his recent article.® Mathiesen suggests that the ceremony probably consisted of two parts. The
first, lasting twenty days, seeks to purify and prepare the operator through the reciting of a cycle
of thirty-seven prayers. Each day the operator is to take communion and hear a Mass of the Holy
Spirit into which several prayers are to be inserted. The aid of a sympathetic priest is essential for
this process. During the first three days, the operator must fast and recite eighteen of the thirty-
seven prayers, in a particular order, at Matins, Terce and Sext. During the following days a similar
cycle of praying and fasting is to be followed and the operator must continue to take communion
and hear mass. It is interesting to note that the sixty-nine prayers are contained in a section of the
work entitled "Psalter” followed by a shorter text called "Litany." The prayers consist of standard
Christian prayers and also verba ignota, that is, what purports to be transliterated Syriac and
Hebrew.

The second section, lasting eight days, begins with a new cycle of prayers which
frequently invoke a name of God. The operator must continue to fast but, retiring to a isolated
place, must recite biblical texts, the "Litany" and prayers from the text. After these, the operator is
to recite thirty-one prayers, the "Litany," and perform a particular ritual. This dizzying procedure

is to be accomplished three times a day for seven days. At the end, in a clean room, the operator

“Ibid., p. 147-57. I draw heavily upon Mathiesen's discussion in the following description of
the contents of the work.
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circles a bed with ashes, in which he must write the one hundred names of God. After further
prayers and ablutions, he dawns a hmr-shu't and black clothes, and recites a final prayer. During
the sleep that will follow, the text claims, he will achieve a vision of God in His glory. Such a
wearying programme of prayers, ritual, and fasting, could certainly achieve some dramatic, if not
believable, resuits. As Mathiesen notes, whether or not they actually involved the divine is a
matter for the theologians.™

As it appears in the surviving manuscripts, the Liber sacer has more in common with the
Ars notoria than it does with texts of necromancy, in the sense that it seeks visions of the divine.
To be sure, it is more audacious in its claims to access to the divine and has a less firm foothold in
scripture. The text involves an extensive cycle of the same sort of prayers and borrowings from
liturgical sources. One of the sections could involve binding spirits according to the text, but the
section can also be used for invoking the lower levels of angels which, like demons, can be bound.
However, there is no trace of the standard necromantic formulas of summoning, binding, and
deploying.

Other elements suggest the text should be located somewhere between the notory art at
necromancy. The text includes a sort of directory of angels, spirits, and demons whom the
magician may employ. On the other hand, the table is organized according to astrological
divisions, suggesting practices and sources akin to Arabic astral magic. In addition, the
sympathetic, and even approving, evaluation of necromantic practices in the surviving portion of
the work suggests that there was once a great deal more necromantic material in this work than
now appears. The prologue claims that the 811 contributing magicians had legions of demons

under their control and that the demonic forces were the inspiration behind the persecution of the

°Ibid., p. 156.
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mages who controlled them. Later in the introduction, the powers of different peoples to work in
magic are discussed. Jews and pagans cannot conduct successful operations in magic because they
are not Christian. Although Jews can bind some spirits "by the power of the holy names of god
spirrites but Jwes (sic) because they are nott signed w' the sign of god, that is to saye with the
signe of the crosse therefore they spirites will nott answere them trewly...."” The table of
contents refers to chapters dealing with the necromantic operations of summoning and binding
spirits, in addition to magic of a very nasty variety (e.g. death and destruction). So although the
explicitly necromantic material does not appear here, the author or redactor of the surviving
versions clearly regards this kind of operation as legitimate, if not desirable.

The manuscript evidence is not so ambiguous. Evaluated by its contents, the Liber sacer is
an important work of medieval magic. The same may be said if we examine the numbers of
manuscripts. Two fourteenth-century copies survive’ and two versions of the work appear in the
catalogue of the Austin Friars at York, amongst the superstitious works of Thomas Erghome,
discussed above. A further two sixteenth-century copies survive.” The manuscripts also suggest
that the Liber sacer stands on a middle ground between the Ars notoria and works of

necromancy. In the surviving manuscripts, it travels alone or in like company,”™ and never travels
Y ving

"Royal 17.A.XLII, f 8r.
2Sloane 313 and Sloane 3854.

London, British Library, Sloane 3885 and London, British Library, Royal 17. A. XLII. Two
more derive from the seventeenth century: London, British Library, Sloane 3826, ff. 58-83 and
London, British Library, Sloane 3883, ff. 1-25.

™Sloane 313 and Royal 17.A XLII are both solitary texts. Sloane 3854, ff. 112-39, may be an
exception as it is currently bound with other necromantic works one which has been identified as
Italian in origin. This version of the Liber sacer is written in a single hand, not repeated elsewhere
in this collection which now includes seventeenth century material. Chances are good that this is
not a British manuscript and that it was collected relatively late.
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with works which would indicate a general interest in the natural world. The two volumes of
superstitious works collected by Erghome put the Liber sacer together with a wide array of
magical works, including images and al-Kindi's De radiis stellarum. But as has been
demonstrated, its companion texts in these volumes were originally ritual magic.

Although, as in the case with necromantic works, there is no indication of an interest in
naturalia or theory present in the Liber sacer, the text does present itself as an overarching
synthesis of magical literature. In this sense, the closest analogues are the Picatrix and Comelius
Agrippa's De occulta philosophia. The Picatrix employs a characteristic Arabic blend of
Aristotelian epistemolology and neoplatonic cosmology, suggesting that the operator must
employ the more base forms of magic as stepping stones to higher and more purified operations
involving planetary spirits. As will be discussed in the last chapter, Agrippa's project of
synthesizing occult literature into a vast and ultimately magico-mystical project is very similar.
That a sixteenth-century scribe made additions to the Liber sacer from Agrippa, suggests that the
similarities were not lost on him.” Like both the Picatrix and Agrippa's De occulta philosophia, it
blends the more base forms of magic with the high flown goals of contact with the divine. Like
Agrippa, it does so in an explicitly Christian form. The significance of this text, thus, lies not only
in its somewhat subversive relation to orthodox Christian practice,” but in the fact that it presents
magical practice as a synthesized whole, and assigns a spiritual value to other forms of magical

practice, including necromancy. Of course, the author's attempt to create a synthetic work, one

"*Mathiesen, p. 145.

""Honorius explicitly and powerfully challenges the ideological foundation on which the
‘insiders' of his age were busily constructing the power and authority of the iate medieval church
and the state in Western Europe. It is because of this challenge above all else, that the Sworn
Book of Honorius merits far more attention from medievalists than it has received in the past."
Mathiesen, p. 143.
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which subsumes necromantic practices under the visionary technologies of the notory art, may be
as much a matter of wish-fulfilment, as an attempt at creating something others might value. As
we turn to our exploration of further forms of ritual magic, the considerable diversity of this
literature will become more apparent. For now, it is worth observing that this text, probably
dating from the first part of the thirteenth century,”” undertakes substantially the same project as
the Picatrix long before that work became a significant presence in the West, and some three

hundred years before the publication of Agrippa's De occulta philosophia.

Conclusion

Some of the manuscripts containing an Ar's notoria contain works similar to those
commonly collected with image magic. Some of the collectors who were interested in image
magic, in particular, John of London and Michael Northgate, were also interested in the notory
art. The occurrence of the Ars noforia in their collections was not coincidental, nor does the text
appear to have been considered a novelty, something which cannot be said for a number of the
smaller versions. Northgate's codex, containing extracts from the Ars notoria, demonstrates how
differently this text was treated from a work of image magic. The Ars noforia occupied a codex
separate from those containing image magic texts. Where Northgate may have connected image
magic with the wondrous features of God's world and the pastoral project of Thomas of
Cantimpré, he collected the notory art together with prayers, sermons, works of affective
devotion and meditation, and the Celestial Hierarchy of Pseudo-Dionysius. The perspective

involved in the examination and performance of image magic is that of the audience or analyst:

Mathiesen definitively dates the work to the thirteenth century, probably the papacy of
Gregory IX. Mathiesen, p. 145-47. Peters and Thorndike assign a similar date without discussion.
Peters, pp. 110-12. HMES II, 279-81.



136
one watched the wondrous event occur. The perspective involved in the practice of the notory
art—as it is in the practice of affective devotion—was one of the participant: the magical event
occurred within or around oneself.

The immediacy of these arts, sets them apart from image magic. Just as the religious uses
of image magic literature are more distant from the magical event, the religious dimensions of this
visionary magic in the Ars notoria and Liber sacer are much more pronounced. Northgate's
volume suggests that he interpreted the notory art through devotional and mystical texts. It also
suggests that he understood the notory art as continuous with Christian devotion, in some sense.
The prologue to the Liber sacer self-consciously sets the work outside Christian orthodoxy as
defined by the institutional church. At the same time it insists upon the holiness of its practices.
The necromancers are the holy protagonists, battling to survive the onslaught of a demonically
inspired persecution by the bishops and pope. That the principal ritual in the surviving portions of
the work seeks the beatific vision, insists that we understand the text not only within the history of
magical practice, but also within the history of religious dissent.

While the devotional aspects of these texts need to be taken seriously, we cannot forget
that more dangerous elements lurk in the background. The story of John of Morigny's sometime
interest in necromancy, and the approving evaluation of necromancy in the Liber sacer, suggest
that there was some considerable fluidity between necromancy and visionary magic. It is not so
much the case that the visionary material was any less devout. It is certainly the case that we may
detect, in the background of much of this literature, a fascination with both the holy and the un-

holy, a fascination which drew upon the effects, not only of wonder, but of fear.™

®For a very insightful discussion of the question of religion and necromancy see Kieckhefer,
"HOI.Y- n
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Central to this study is the treatment of the texts and manuscripts. The scribes of both the
notory art and the Liber sacer reflect similar habits in their treatment and transmission of texts. In
general they show a willingness, if not an inclination, to re-write the texts. In this, John of
Morigny's story illustrates many further details common to the scribes of this literature. Both texts
are principally transmitted through personal connections, although both also appear in medieval
library catalogues. There is no great consistency in the contents of notory art manuscripts, and it
would appear than many of the texts are compilations from different sources. The Liber sacer
describes itself as a compendium, and the surviving version appears to be an abbreviated version.
Finally, both are vision inspired. The Solomonic Ars notoria was said to have been dictated by an
angel, the Blessed Virgin and angels aided John in the composition of the Liver visionum, and the
Liber sacer was written by Honorius with angelic guidance. The angelic direction in this process
may either taken literally or as a cover-up for re-writing to one's own taste. In either case, it was
religious sensibilities which dictated the contents of the work.

Scribes cannot have been unaware of the resulting fluidity of texts. In both cases, we can
see efforts to deal with this problem. Features of the book and its transmission are sanctified. If
the texts of the notory art were not consistent or "solid" in any other respect, the powerful and
numinous appearance of the manuscript could certainly give this impression, as it was, no doubt,
designed to do. Although scribes of the Liber sacer generally do not concern themselves with the
appearance of the book, it lists complex rules governing its transmission and copying, to which
the owner must swear. Similarly, John of Morigny enjoins his readers not to alter the text. The
most interesting example of the attempt to deal with the multiplicity of voices in this tradition may
be the greater project of the Liber sacer. It was not self-consciously and explicitly synthetic;

rather the work presents itself as a compendium. Yet it treats the magical traditions as a coherent
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whole, something which could be epitomized and collected into a single, systematic volume. The
work was a constructive project, probably driven by a desire for solidity and systematization. In
this, the work would ultimately fail, and its abbreviated remains would, in fact, contribute to the

confusion which had initially inspired its composition.



Chapter 5
Necromancy and other Ritual Magic

...by the vertu of all the holy masses & goddys devyne seruyce & prayeris said & song in

euery holy place vniuersall...

Necromancy is one of the more peculiar progeny spawned in the rich, turbid waters where
Arabic, Hebraic, Greek, and other ancient literature flowed together in twelfth- and thirteenth-
century Latin Christendom. There is something of Frankenstein's monster about it. Stitched
together from improbable and varied sources, it acquired a confused but dramatic life of its own,
and it survives in one form or another to the present day.' Like some versions of the Ars
notoria—but unlike Arabic image magic—it was a very Christian art. Despite the instrumental,
self-centred, and often puerile nature of its goals, the practitioners of necromancy were deeply
concerned with creating or performing rituals of Christian origin. Unlike scribes of image magic,
who tended to copy their texts in much the same way they would a work on natural philosophy,
scribes of ritual magic tended to transform the ritual content of their sources into a Christian form.
As we shall see, the frequently unsophisticated nature of this transformation often resulted in odd
combinations of practices, caught somewhere between seemingly incompatible traditions.

The word necromantia originally meant divination from the dead. But the Christian
doctrine that the souls of the dead could not be communicated with, and that any thing appearing
to be a ghost would have to be a demon, helped shift the meaning of necromantia to the conjuring
of demons, rather than ghosts. Because the term retained its obvious etymological connections to
"divination from the dead," the term was also frequently rendered nigromantia—a less ambiguous

term, having a literal meaning of something like "black magic." Although the precise origins of

'See for example, Martin Coleman, Communing with Spirits (York Beach, ME: Samuel
Weiser, 1988).
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much of this literature remain unclear, certain elements can be identified. The structure of a ritual
for exacting service from an other-worldly being, i.e. preparation, prayers, invocations,
constraints, manifestation, petition, and dismissal, was fixed in custom aiready in ancient times.
The Hebraic tradition offered complex hierarchies of angels and their names. The Arabic writers
offered a tradition of "astral magic" which often involved a high degree of ritual performance
frequently involving astrological images and "planetary deities.” Because it worked within an
astrological and neoplatonic framework, the effects of this kind of magic extended, in an
automatic fashion, from beings unaware that they were being "invoked," if they were sentient at
all.® It did not, therefore, involve the difficult issues surrounding the use of visions and powerful,
sentient beings of one form or another. The Christian tradition offered the crucial elements which
made the magical practices at once powerful, convincing, titillating, and dangerous: the liturgy
and various other programmed practices of the church, in particular, exorcism.*

Richard Kieckhefer has identified the idea of exorcism, exorcist manuals, and a clerical
underworld as key elements in the development of necromancy.’ That exorcizatio and coniuratio
are used interchangeably in necromantic treatises strongly suggests this connection. More
significantly, it was part of the Christian tradition of exorcism that the power of God could be
invoked by an upright Christian to command a demon. The way to do this was described in the

liturgy itself. A few minor elaborations upon this rich pre-existing tradition, and a certain lack of

’E. M. Butler, Ritual Magic, p. 17.

*For the classic text see David Pingree, ed, Picatrix: The Latin version of the Ghayat Al-
Hakim (London: Warburg Institute, 1986).

*Kieckhefer, Magic, pp. 165-75.
*Ibid., pp. 151-56.
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judgement or caution were the only elements necessary for the birth of necromancy. The texts
which developed demanded an extensive and wearying program of fasts, purgations, sexual
abstinence, prayers, confession, communication, and hearing of mass, as requisite for the
performance of any necromantic operation. In short, the necromancer had to become something
of an ascetic, saint, or religious fanatic in order to begin practicing the art. A clerical calling, thus,
may well have helped not only in practical ways, such as the time it afforded, but because of its
direct, regular involvement in religious matters. As we shall see, the manuscripts themselves attest
to the clerical nature of some of these treatises. The demand for the participation of a priest in the
rituals, the familiarity with the liturgy, not to mention the prerequisite Latinity all suggest this
group.® Yet there seems no reason to assume practicing necromancers were limited to the lower
clergy. Many appear to have monastic connections, and the literary representations of
necromancers frequently describe them as monks, rather than priests or clerics in lower orders.”
While the practices may have been born amongst monks and clerics, a number of more diffuse
contributing factors must also be taken into account to explain not only the birth, but also the
longevity, of this art.

The deep concern in the Latin West with the precise and appropriate and uniform
performance of Christian ritual would have to be reflected in its magical traditions. As in the case

of liturgical performances, much attention was given to small details, such as the days when a

*Kieckhefer, Magic, pp. 151-56.

’One of the more dramatic and entertaining examples is the Romance of Eustace the Monk
mentioned by Kitterege. Eustace, trained at Toledo by the devil, ultimately becomes a powerful
necromancer and pirate. Kitterege, Witchcraft, p. 45-6 See Henry Lewis Cannon, "The Battle of
Sandwich and Eustace the Monk," in English Historical Review, XXCII (1912), 649-670. Roman
d'Eustache le Moine, ed. Francisque Michel (Silvestre: Paris, 1834); Eustache le Moine, ed
Wendelin Foerster and Johann Trost (Niemeyer: Halle, 1891). Harleian MS 636, fol 201.
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ritual could be performed, the modes of preparations (often including a specific mass), gesture,
the direction the operator faced, the kinds of clothing worn, the tone of voice, and the prayers.
Sometimes the services of an ordained priest were also required. Unlike the orthodox analogues,
such as the mass, the lack of official sanction made it necessary for the operator to be morally
pure in order for the rituals to be efficacious. In this sense, the practical requirements were even
more strict than those of the church.

The great significance which Christianity granted to demonic forces also accorded
necromancy a special status as a window into that dark world. The morally neutral presentation of
necromancers in many late medieval sources may be related to the rather useful role necromancers
played as literary devices. They could offer credible and colourful details about the nature of evil,
demons, the devil, and Hell.* In this sense, necromancy should be understood as part of a wider
medieval interest in other-worldly visions. Yet the unselfconscious way they are represented in
literature may also derive from a very real role they played in medieval society, which, in turn,
suggests another source for necromantic practices.

Amongst the colourful figures who appeared before the inquisitor Jacques Fournier, was a
man who mediated between deceased members of the community and their families. Claiming to
be able to see the spirits of the dead, he offered advice with regard to the status of their departed
relatives. For example, based upon his observations, he would suggest the acts necessary to free a

soul from purgatory.® A similar role was played by the necromancer in a Franciscan chronicle.

*Kieckhefer has noted this positive treatment of necromancy. Kieckhefer, "Holy."

*Jean Duvemnoy, ed., Le registre d'inquisition de Jacques Fournier, évéque de Pamiers (1318-
1325) (Toulouse: Bibliothéque Meridionale, 1965), pp. 128-43. This formed the basis for a
discussion in Emmanuel Le Roy Ladurie, Montaillou: The Promised Land of Error, transl.
Barbara Bray (New York: George Braziller, 1978), pp. 342-56.
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Here, the necromancer conjured the soul of a departed bishop from Hell for the pope.” In a story
from Caesarius of Heisterbach, mentioned above, demons dragged a living man directly to Hell,
and a necromancer was able to assist in retrieving him. Although it might have been difficult to
justify in theological terms, the story suggests a certain fluidity between the living and the dead
into which the necromancer had some insight."" In this report, the necromancer even had some
limited influence over the fate of the unfortunate man as an advocate. As we shall see, practical
exercises for mediating between the living and the dead occasionally occur in the texts of
necromantic magic.” So the idea and practice of communicating with the dead through a medium
also must be counted amongst the sources for necromancy. Yet all of these influences do not
speak to the rebellious or transgressive features of this art.

The negative views of necromancy, in particular its use of demons, undoubtedly dissuaded
most from practicing it. Yet these features also may have added to its attraction for others. R. L.
Moore has discussed the power that heretical leaders could gain by virtue of their confident and
wild transgressions.”® The developing tradition of necromancy drew heavily upon liturgy as a
source for rituals. When compared with the orthodox analogues, the practices of necromancy

would have had powerful negative associations. The boldness of necromantic appropriations from

%Joseph L. Baird et. al. transl., The Chronicle of Salimbene de Adam (Binghamton, 1986), pp.
6-7. MGH Scriptores XXXII, p. 32.

"Caesarius of Heisterbach, Dialogue on Miracles, V. 4. Caesarius Heisterbacensis, Dialogus
miraculorum, ed. Joseph Strange (Cologne, Bonn, and Brussels: J. M. Heberle, 1851), pp. 279-
81.

ZSee for example, Oxford, Rawlinson D. 252, ff. 66v-67v.

B"New sects and Secret Meetings: Association and Authority in the Eleventh and Twelfth
Centuries" by R. I. Moore, in Voluntary Religion, eds. W. J. Sheils and Diana Wood (Blackwell,
1986), pp. 47-68.
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the liturgy, the shocking interplay of holy and unholy,'* and its inordinate claims to power would
certainly be analogous to the dramatic transgressions of heretical leaders. Its allure as a literary

device, if not as a practice, must in part be attributed to its "bad attitude."

1. General Features of the Manuscripts

In establishing my sources for this study, it has been necessary to distinguish between
necromancy proper and necromancy as a rhetorical designation. Although Albertus Magnus
insisted that the vast majority of image magic was secretly necromantic, he meant by this that the
astrological features were merely a disguise for magic which relied on demonic aid. Although
Albert might have grouped these texts together for rhetorical purposes, he would certainly have
recognized the difference between a text whose rituals explicitly involved binding demons, and
one which made the pretence of being purely astrological. For us to describe texts like the Liber
lune as necromantic would be problematic. It is not at all clear that the authors or scribes of this
text regarded its magic to be demonic, since, as we have demonstrated, these sorts of texts were
interpreted, as they were intended to be, through the discipline of astrology. Further, even in the
popular imagination, necromancy was only occasionally associated with astrology or natural
philosophy, and much more frequently with hierarchies of demons, conjuring, binding, and the
explicit, transgressive use of Christian rituals. Its practitioners were not astrologers, but priests
and monks. As literary devices, necromancers provided a dramatic way of discussing the nature of
evil, demons, and the horrors of Hell, not issues related to astrology. Further, none of the

standard texts of scholastic image magic which we have examined refer fo themselves as

“Kieckhefer, "Holy."
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necromantic.”’ Those which do, involve extensive ritual practices and assume that the discipline
they promote employs spiritual beings.

In a recent article, Charles Burnett discusses taxonomies which name necromancy as one
of the liberal arts. He uses the Liber prestigiorum by Thebit ibn Qurra as an example of a text
which may explain this categorization. The taxonomies to which Burnett refers suggest that there
is a good portion of necromancy, i.e. necromancy according to science, which is, in essence,
astrological image magic. Although his discussion is very useful in understanding how such a
taxonomy could have been conceived, it does not speak to the content of truly necromantic
treatises. Given Albertus Magnus' use of the term, not to mention its popular usage, it is very
unlikely that any late medieval practitioner or collector of image magic would have referred to
their image magic texts as necromantic. Although texts involving astrology appear in necromantic
collections, the selection of materials for this chapter begins with the assumption that necromancy
involves the explicit use of spiritual beings, usually demons, who are bound by the operator
through ritual procedures. Excluded are those texts where the author and scribes clearly conflated
such a spiritual being with an astrological influence, where al-Kindi's theories about images could
adequately explain the procedures, or where the interpretive structure brought to bear upon the
text was clearly that of natural philosophy. These texts were relegated to the group of texts for
Part I of this study. Where such works occur fogether with necromantic materials, they are, of

course, included in the second group. It will be found that the astrological material included here

*This is not the case with the Picatrix which, in its Latin translation, refers to its astral magic
as necromancy. Because this text does not appear amongst British manuscripts of magic until well
into the sixteenth century, it has not been possible to include it in the analysis. However, such
practices appear blended in amongst necromantic works in collections of necromancy and appear
to have been considered to be part of the science. My distinction here relates prmcnpally to the
material discussed in the first part of this study, the texts of scholastic image magic.
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was generally intended to be in the service of necromantic practice, and that it was transmitted
and transformed in ways which the texts of scholastic image magic were not.

Unlike texts of image magic, a significant portion of this literature appears in informal
notebooks, where the constituent texts are frequently not identifiable by bibliographic means. Like
recipe literature, these collections have a fluid, largely anonymous content, the lineage of which
would be very difficult to trace. Therefore, an adequate study of this literature cannot be
accomplished from a reading of texts identifiable by standard bibliographic tags (title, author,
incipit, etc.). Further, few of the texts of late medieval necromancy ever found their way into
print. In part, this may have been due to the lack of coherent treatises. With the exception of the
Ars notoria, the modern printed volumes of ritual magic derived from texts which first appeared,
or were written, in the sixteenth century.'® (As a result, Butler's survey, Ritual Magic, did not
treat a substantial portion of the late medieval literature, because it relied on printed sources.) So,
unlike the other material we have surveyed to this point, late medieval necromancy can only be
accessed through the manuscripts of individual necromantic collections.

In this survey, the earliest references to works of necromancy may be found in the two
volumes of superstitious works in Erghome's collection. An entry found in the indenture of the
Merton College Library dated 1483 mentions a "book of necromancy."'” The fifteenth-century

Liber de angelis is another interesting but discrete text.'® In some other fifteenth-century

“Robert Mathiesen has suggested that the Clavicula Salomonis translated by S. Lidell
MacGregor Mathers, and frequently referred to as medieval (or even more ancient) in origin, first
occurs in Latin in the sixteenth century. Medieval references to the same title refer instead to the
Sephar Raziel. Paper delivered at The 32nd International Congress on Medieval Studies,
Kalamazoo Michigan, 1997.

"Powicke, p. 215.
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examples, an isolated, anonymous necromantic experiment occurs amongst other non-magical
material. Although the Sworn Book of Honorius claims to be the combined knowledge of a
council of 89 masters with power over demons and maintains a positive opinion of necromancy,
no explicitly necromantic exercises are contained in any of its manuscript witnesses. The earliest
surviving collections for our study are Rawlinson D. 252, Sloane 3849, ff. 17-19, and Society of
Antiquaries of London 39, ff. 1-17, all written in the fifteenth century. By comparison, the Ars
notoria and the standard works of Arabic image magic survive in thirteenth-, fourteenth-, and
fifteenth-century versions. Before moving on to discuss the manuscripts in more detail, a few
observations should be made about the survival and transmission of the manuscripts of
necromancy dating from before the sixteenth century.

It would be an understandable, but false, assumption that works of ritual magic are more
prone to forgery than any other form of medieval magic. The texts of ritual magic which were of
principal interest in the seventeenth and subsequent centuries, such as the Clavicula Salomonis,
did not derive from the Latin middle ages. When forgeries of the medieval works might have been
made, the market for them would have been small, if it existed at all, and the forger's time would
have been better spent on more lucrative projects. In a few cases scribes have used anachronistic
hands which have resulted in misdating, but this was merely a way to imbue the book with
numinous qualities, not an attempt to deceive the reader. As these cases derive from the sixteenth
century they will be discussed in the third part of this study. For now we need only observe that in
such cases the scribes did not seek to deceive the reader, but rather, to produce a mysterious,

archaic, or powerful looking book. Because the use of an intentionally anachronistic hand was not

"*Juris Lidaka, "The Book of Angels, Rings, Characters and Images of the Planets: Attributed
to Osbern Bokenham," in Conjuring Spirits, pp. 32-75.



148

meant to deceive the reader, the scribes of these works left a great many obvious signs of the
book's true age. So the few cases which might be considered forgeries are not. This fact,
combined with the low quality of most of the other manuscripts, makes it very unlikely that any of
the manuscripts analyzed in this section are forgeries.

Of the ten fourteenth- and fifteenth-century manuscripts of ritual or necromantic magic
which we examine here, two do not survive, and four were not likely preserved due to an interest
in necromancy.” A fifteenth-century hand has recorded a short anonymous necromantic
experiment on the last leaf of a fourteenth-century codex containing a text on geomancy and
Chaucer’s Conclusions of the Astrolabe.”® An experiment for seeing angels in the nails of a boy
also appears in the Commonplace Book of Robert Reynes of Acle, in the company of charms.®* A
necromantic experiment cited by Richard Kieckhefer occurs at the end of a short collection of
experiments for achieving a woman's affections, mostly sleights of hand and the like, and not in
the least necromantic. Finally, a short work of ritual magic involving angels and planetary
squares, entitled Liber de Angelis, is contained in three discrete bifolia, originally from another
collection.” These bifolia were stitched into the centre of a gathering in a medical collection.
Thus, accidental survivals constitute a large portion of the surviving ritual magic collections (three

out of seven occurrences before 1500). However, this is not likely representative of the original.

See Appendix IV.
T ondon, British Library, Sloane 314, ff. 106v.

ACameron Louis, ed., The Commonplace Book of Robert Reynes of Acle; An Edition of
Tarmmner MS 407 (London: Garland, 1980), p. 169. Quoted in Richard Kieckhefer, Forbidden
Rites, p. 97.

2L ondon, British Library, Sloane 121, 90v- 93v. Kieckhefer, Magic, p. 171.

ZCambridge, University Library, Dd xi 45, ff. 134-39.
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There were much better reasons to preserve a common place book, or a work by Chaucer, than a
wretchedly executed collection of necromantic magic, lacking in any redeeming features. Further,
there were good reasons—personal if not legal—to hide one's necromantic collection or to
destroy it, if one's interest in the subject waned. If it passed into someone else's hands, it also ran a
high risk of being destroyed. This is what would appear to have happened to the two necromantic
collections mentioned in library inventories.?* So it is safe to assume that there were a
considerably larger number of necromantic and ritual magic collections in existence in the middle
ages than the surviving manuscripts suggest.

The Rawlinson Collections (Oxford, Bodleian, Rawlinson D. 252), which we will discuss
in detail, did not appear in a major collection until the eighteenth century, when Rawlinson
acquired them. They were donated to the Bodleian in 1752 with the other 5,205 volumes of the
collection.” Even in this massive collection, this significant manuscript is one of only two such
examples, the other deriving from the sixteenth century (Rawl. D. 253). The survival of
Rawlinson D. 252 would appear to have been more a matter of chance than the resuit of <ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>