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Abstract 

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

Frank F. Klussen, Department of History, University of Toronto 
Detor  of Phiioaophy, 1999 

This project treats magicd manuscripts of English ongin or provenance 1300-1600. The 

central theme of this project is the m e r  in which authors, coilectors, and s d e s  of rnagic 

established their practices as legitimate or "true." 

The fùst section deals with astrological image magic manuscripts 1300-1500. It 

demonstrates that this group oftexts was understood as an extension ofnaîural philosophy and 

transmitted with works ofnaturalia In part due to concem about the legitimacy of the practices, 

scribes modified texts or selected them for copying according to scholastic scientific standards, 

epitomised by the SpecuIum astronorniae. 

The second section deals with manuscripts of ntual magic fiom the fourteenth and 

Meenth century. Ritual magic srnies had M e  ifany interest in the fiterature of naturd 

philosophy or naturalia- In cornparison to scholastic image magic, ritual magic was more ofien 

open-ended, having no pre-defined results. Further, its procedures ernployed and encompassed the 

magical operator himse1E Finally, unüke texts of image rnagic, ritual magic texts were transmitted 

in a much more fhid process and were fiequently rewritten or entirely reinvented. These changes 

resulted f?om conscious adaptatioas to varyhg religious sensiailities or the use of "visi0m-y 

technologies." A diverse, fluid, and adaptable tradition resulted, in which there was little 

systematic coherence. In tum, this lack of coherence M e r  encourageci the use of non-textuai 



sources (e-g., visions) to establish what was true; in parti&, rnith was commonly understood to 

be accessiile only through M e  aid or illuminatio~ 

The third section demonstrates that there is a higher level of conbnuity betweea medieval 

and sodeenth-century magic than has been previously recognised. But the continuÏty should not be 

traced to scholastic image magk, which practically vanishes fkom the collections ofpractising 

occultists. Rather, medieval ritual magic deserves our attention as it fonns the overwhelming bulk 

of the magical texts in SDReenth-century c011estions. Ih addition, the magical pradces of -O 

Ficino and Cornelius Agrippa subsume the operator and depend upon his condition, they ernploy 

non-textual means o f  establishg the tnith, and their goals were hdamentally religious. In all 

these senses practicing sixteenth-ceahiry 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 circum~fances which surrounded the 

copying, transmission, and creation ofthe texts of late medieval and early modern magic (1300- 

1600). The texts surveyed here do not include every practice which could conCenrab1y have been 

regarded as magical. Rather, the study treats three principal categories or genres which were 

commonly deemed to be the most daagerous or reprehensïble forms ofmagical practice travelling 

in written fonn The fist is image magic, which employs images engraveci on such things as metal 

disks, rings, or precious stones. Its authors g e n d y  regardeâ its powers to be naturaUy, 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 gats fkom the holy spirit, 

through a programme of prayers, rituals, and meditative mercises. Once again, it was regarded by 

its detractors as demonically inspirecl. The third is necromancy, which called upon angelic and 

demonic powers. The summoning, biiding, and deploying ofdemons through ntual performances 

form the core of this genre. 1 refer to ôoth the notory art and necromancy as rihial magic because, 

Iike their parent, Christian religious performance, they have a deep wncern with ritual action 

Through the manuscripts of these genres we may access the varîed 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 ofthis study 

dows for an examination ofthe changes in the magical tradition in the context ofbroader 

inteliectual shifts. In partïdar, this study seeks to understand how the renaissance occuit 

traditions were outgrowths of medieval ones. Second, the traditions of magic fiequently employ 

materials fkorn other cuftures; in fact, "aüen" materials are commonly regarded as partiCulady 

desirable in megical rituaI. Thus, ahost by definition, this study is a history of culturai 



appropriations. Third, the study of texts of magic in their mamiscript context ais0 dows us to 

understand something about the charged relation of magic to the wider intellechial and cultural 

setting. In particdar 1 am Uiterested in how proponents of this marginal intellectual tradition 

strove to establish their practices as tnithfiil, legitimate, or orthodoq in the absence of broad 

popular, legal, and inteflectud consent- 

1. Summary 

In order to understand the signincance o f i n d i v i u  mamiscripts, 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 nrst step in wming to terms with a largely unexamineci 

tradition It analyses eighty codices ofBritish ongin 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 wdices have been reconstructed, to the extent 

that is possiae7 nom surviving mamiscripts, or fiom medieval Library catalogues. With particular 

attention to the Iiterature accompanying the text (or texts) of magic7 it has been possible to 

idente the general interests and UiteUectual preoccupations of the srnies. By analyshg the way 

in which the s m i s  treated the texts ofmagic on the page and the ways in which they traasmitted 

those texts, it has been possible to understand their attitudes towards magic. This m e y  has two 

major results, one relating to the classification of magic in the later middle ages, and the other 

relating renaissance ocdtism to the magical traditions ofthe fourteenth and iifteenth centuries. 

Prior to 1500, the rnagical texts 1 have examiDeci fàli into two groups and they are dealt 

with in the first two Secfions of this dissertation, The nrst group, epitomized by certain texts of 

Arabic image magic, was regarded as related to the scienti6c corpus and the library of natwdia- 
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Hereafteq I will r e k  to this group as "scholastic image magie," because the scribes understood 

and arialysecl these texts by employing theories of natural rnagic current in scholastic &cles. 

These theories, however, were not unifordy accepte4 and we may also detect caution or 

ambivalence in the treatment ofimage rnagic. One of the expressions ofthis arnbîvalence is the 

tendency to transmit or alter the texts in such a way as to make them confom, as much as 

possible, to the scholastic mode1 ofastrological magic. In perticular7 Albertus Magnus' Specuhmr 

artrononrine was employed to analyse the texts ofimage magie, but dso to select which texts 

should be copid The re&g set of treatises was static in its membership, content, and 

explanatory mechanisms tbrough the fourteenth and meenth centuries. 

The second section treats the very different situation surrounding dual magic texts, such 

as the notory art or necr~mancy~ Uniike scholastic image magic, these f o m  of magic employ 

complex Christian ritual and are, very much, the progeny of the liturgy and Christian religious 

sensiibilities. What made this form of magic work was not a pre-exïstïng natural force deriving 

nom the stars, but the mord purity ofthe operator and the numinous power of the rites he 

ernployed. As a resdt, 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 altcred their 

texts to make them coaform to their sense of what a powerful ntual would be, something which 

varied according to region, t h e 7  and individual taste. This process had the effect of making them 

more dubious by scholastic standards and far less systematic. Further7 because this tradition 

sought to operate through visions, signs, and dreams, the results were fm more open-ended and 

far less predictable- Perhaps in response to the resulting difiiculties surrounding interpretation, 

perhaps as an extension of reiigious sensibilities, the practitioners sought guidance from the divine 
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to discover the tnith in th& visions and texts. In fact, the tradition ofntual WC developed 

techniques which were specifically designed to suppIement or correct thek texts. The result of all 

ofthis was to compound the problem even fùrther, creathg a very fluid and adaptable tradition 

with no systematic consistency, in which the received t e s  were an important guide, but were 

often of s e c o n d q  importancece The "tnith" did not reside in them. Rather, they were an often 

undependable means to an end, which was open-ended, unpredictabIe7 and ultimately achievable 

only with divine assistance. 

These two very distinct streams ofmagical practice did not enter the sixteenth century in 

the same mamer, 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 represenfed in the 

prïnted sources. Beginning in the late sixteenth ceatury, these tteatises reappeared and began to 

travel with texts of ntual magic, as they did consistently in the seventeenth centq. At the same 

time, with a few modificatï011~ due to changing fishioos, all  of the traditions of medieval ritual 

magic continued to thrive without noticeable change. The same kinds of texts were copied, and a 

nurnber of new, but substantiaily unoriginal ones, were added. A similar attitude towards the texts 

prevaiied amongst sixteenth-cenSury scribes and collectors. The texts were fieeiy modined in the 

same ways they had been before, and a simila. desùe for soiidity was expressed in appeals to the 

numinous. This desire was also expressed in the ahost d o m  attempt to use the works of the 

great sixteemh-centwy occuitist, Cornelius Agrippa, as a standard 

The question which follows is: how do we account for the diflterences between the printed 

and manuscript sources? Humanist taste may, in part, explain why scholastic image rnagic 

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



5 

may be derived by examinhg the practical works of two major figures of renaissance occultism, 

Marsilio Ficino and Cornelius Agrippa The nnal chapter of this project demonstrates that the 

magicai systems of Ficino and Agrippa have much more in common wÏth the medieval traditions 

of ritual magic than is usually understood. A host of common elements may be identïiied- Their 

goals are ultimately religious; they employed many common technicpes; their msgical practices 

are non-restrictive and open-ended; the operator is encompassed by the magical process and bis 

coadition detennines its success; and finally, they apped to n o n - t d  sources in the search for 

tnrth- In contrast, in the traditîon of imape magic, the techniques are not religious exercises in 

themselves, the condition ofthe operator is irreievant, a particular technique has a predetermined 

result, and the tradition of natural phïlosophy serves as the benchmark for mith Ifwe may take 

Ficino and Agrippa's works as descriptive of the interests of renaissance occultists, the choice of 

ritual magic texts over those ofimage magic was a nahaal one. The works of image rnagic 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 theV desire to practice magie of a 

contemplative and religious flavour. In order to accomplish this, renaissance occultists had to 

draw upon the principal body of avaüable practid Literature, medieval aual magic. The 

originaLity of their transt0rmations of medieval magic is by no means lessened by the fact that they 

were, in this way, part ofa tradition whose very nature was perennial tratlsformation. 

2. A Brief Eistoriography 

The historiography of medieval iïterate magic has fomed two principal streams. In one, 

bistonans have concentratecl upon the relatiomhip between science and magic, in the other, the 

relatiomhip between religion and magic. Lyrm Thomdike's eight-volume work, A History of 
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Magïc andBprimentaZ Science, epitomizes the approach that focuses upon magic and magid  

practices in relation to the history of science.' AIthough his monumental work inchdes a great 

deal of information on rnagic of a more "religiousI1 khd, his treatment of necromancy and the 

notory art is very limite& due to the Iimited comection these texts had with naturai philosophy- 

Thomdikels contention is that magic forms an important part of the history of science and cannot 

be separateci fiom it. More recent essays have sought to M e r  dernonstrate how megic was ofien 

indistinguishable nom science and techwlogy in the medieval period. Bert IEaosen has d e n  on 

magic as science in the middIe ages? Eamon's recent study of books of secrets follows the 

same general line of argument as t traces the shift ftom the notion of science es secret to science 

as public knowledge; he has also written on the blenduig of medieval magie and technology? 

Charles Bumett's very important work on divination and image magic also, in part, concerns the 

relationship of magic to conventionai learrûng. In particular, he discusses how rnagic was often 

included as one of the seven Lieral arts and what rationales may bave supporteci such a 

categorization? 

In a distinct tradition, bistorians have treated the relationship between religion and rnagic. 

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

'L~M Thorndike, A Hisfory of M@c andExperimentu1 Science, 8 vols. (New York: 
Columbia University Press, 1923-1954) (hereafter HMES) . 

%ert Hansen, "Science and Magie," in Science in the MiMe Ages, ed. David C. Lindberg 
(Chicago: University of Chicago Press, 1978). 

'Eamoq Wtlliam. Science and the Secrets of Ndure; Book of Secrer~ in Medeval mdEmS, 
Modern Culture (Princeton University Press: Phceton, 1994.) m d  "Technology as magic in the 
Late Middle Ages and the Renaissance," J m s  70 (1983): 171-2 12. 

 o or the articles covering these topics see the collection of papers, Charles Bmett, M u - .  md 
Divill~~fiun m the Middle Ages (Aldershot: Variorurn, 1996). 



issues, but the wre of their interests have to do with the location ofmagic in the complex nexus 

of moral, legal, and religious thought Nomian Cohn seeks to understand the part that rituai magic 

played in late medieval conceptions of witchcraft and evil.' Peter's book X k  Miagician, the Wifch 

rmd the Law treats the deveiopment of the legal notion of the witch fiom its sources in medieval 

sorcery and anti-magical invective? The recent work by Claire Fangery Richard Kieckhefèry 

Robert Mathiesen, and Nicholas Watson more directly concerns the religious dimensions of 

literate magic.' Fanger and Watson have begun to explore the intnguing example of John of 

Morigny, a monk who composeci a " p d e d "  version of the Solomonic Ars notoria, based upon 

his visions ofthe Vugin Their studies explore his relationslip to mysticism and theological issues. 

Mathiesen has examinai the case of a simüar work the Liber sucer, as au example of religious 

dissent and "visionary technology." Richard Kieckhefer has been the only modem scholar to 

extensively treat the more rnarginai Merature ofnecroman~y~ He has explored the c- i ~ ~ ~ r  

between religion and magic in a number of articles and in bis recent book Forbi&len Rites.' This 

edition and analysis of a fifteenth-century necromancer's manual fiils a substantial gap in our 

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

Noman Cohq Europe's Inner h o n s  (New York: Basic Books, 1975), pp. 164-205 

6Edward Peters, nie Mugician, the Witch and the Luw (Philadelphia: University of 
PennsyIvania Press, 1978). 

%laire Fanger, ed., C o n z g  Spmfs; T ~ e x  andMmnscr@ts of Mealrevai Ritual Magic 
(Stroud: Sutton Publishing, 1998). This volume will contain the foliovuhg papas: Claire Fanger, 
"Plundering the Egyptian Treasure: John the Mo* 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 B l e d  
and U d f i l e d  Vk@ M i  Mother of Cod: Two Versions of a Newly-Discovered Rmi91 Magic 
Textl '; and Robert Mathiesen, "A l3th-Ceabiry Rituai to Attain the Beatinc Vision fiom the 
Skorn Book of Honorius of Thebes," 

'~ichard Kieckheïèr, For6idkn Rites: A Fifteenfh-cenîiq Necr0111cp#:err'sMamuxZ (Stroudr 
Alan Sutton, 1997). 



magic may also be seen in numerous recent books and articles on ancient, &y medieval, and 

Jewish magie? Many of these saidies ded with issues in naturd philosophy to the extent that the 

condemnatory treatises they discuss treat them 

The rough division ofhistorical studies represents two sets of modem interests. It is also 

the product of a very real division in the manuscripts themseIves. Thus, the manuscript studies by 

David Pingree and Charles Bumett, which have made great inroads in manuscripts of image 

magic, have treated texts ofntual rnagic only incidenfallyy'O Few studies have attempted to treat 

both khds oftexts in a comparative way. Claire Fanger's doctoral dissertation examineci the 

relationship between theological and philosophical discussions ofrnagic, and xmgical practice, but 

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

9 A nurnber of recent books have appeared which treat magic in the ancient world. Marvin 
Meyer and Paul Mirecki, eds., Ancient Ma@ cmd R i m l  Power, (Leiden: E.I. Brill, 1995). 
Christopher Faraone and Dirk Obbink, eds., Magh Heircl; Ancient GreekMagic ondReli@on 
(Mord University Press: New York 1991). For Jewish intellectual magic see Michael D. 
Swartz, Scho~l~fic  M e :  Ritual d R e w l a t i o n  h Emly Jewish msfrcism (Princeton: 
Princeton University Press, 1996). For a recent study of Byzantine magic see Henry Maguire, ed., 
Byzantine Magic @unbarton O a k  Washington., D.C., 1995). For a recent treatment ofearly 
medieval magic see Valene Flint, The Rise of Magk m Eùr& Medieval Ewope (Princeton 
University Press: Prinrzton, 1991). 

Some significant earlier examples of scholarship in this period are as follows. AA Bah- 
"The Survival of the Magic Arts" in 2ne Conflicf between Pagmism d Chn'stzüm-îy In the 
FOtrrfh C e n w ,  ecL Amaldo Mormiglïano (Mord: Clarendon Press, 1963), pp. 100-125. Peter 
Brown, "Sorcery, Demons and the Rise of Christianity: From Late AntiqyÏty into the Middle 
Ages," in Religon adSociety m the Age of Sz&f Augustine (London: Faber and Faber), pp. 
1 19-146. Hans Dieter Betz, ï?te Greek Magial Pm in Tramlafion (Chicago: Universif/ of 
Chicago Press, 1986). 

Pingree, 'The Wsion of Arabic Magical Texls in Westem Europe,' in La &@aione 
delle scieme Islmnihe nel medio ew Ewopeo @tom: Accademia Nazionale dei Lincei, 1987), 
pp. 57-102. Charles Bumett, "Talismans: magic as science? Necromancy among the Seven 
Liberal Arts," in Magic and DMitaton, pp- 1-1 5. 

"Claire Fanger, Signs of Power d the Power of S i p  (Pm Diss., Uùiversity of Toronto, 
1993). 



Richard Kieckhefer also bas bridged the two traditions. In a general discussion of medieval 

conceptions of magic, he has demonstrated that medieval conceptions of magic were "rationai" in 

the sense that medieval writers wdd rat iody explain the workiogs ~frnagic-'~ Kieckhefds 

general study, Magrc fn the M i d e  Ages, aiso discusses a wide range ofIiterature, separating 

necromantic rnagic h m  other forms such as channsp astrological magic, and divination, but does 

not engage in an q l i c i t  comparative andysis.* D- P. Waiker's seminal work Spirimal md 

Demonic Mu@ categorizes the literature of magic based upon its mechanisms, with spiritual or 

naturd magic in one group, and demonic magic in the other- Yet the magical traditions cannot be 

categorized accordhg to the mechanisms they employ; thïs division is largely the product of 

scholastic conceptions of natural and demonic magic. The red divisions lie in more general sets of 

interests. In the end, Waiker's work, like that of Frances Yates, is far more concemed with naturd 

magic than the medieval traditions ofritual magic. Only Clulee's work on John Dee has, to some 

extent, examineci the question of Dee's interest in both ritual and natural magic. While his 

treatment engages the literature of ritual magic to a &ted extent, his principal goal was to 

attempt to understand Dee's naturai 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 eady modern magic by comparing those scriies and 

coilectors interested in magic as "science" with those more interested in magic as "religion" 

'?Richard Kieckhefer, ' m e  Specific Rationality of Medieval Magic," American Hisimical 
Review 99 (June 1994): 823-36- 

131Xichard Kieckhefer, Magic in the MiMe Ages, (Cambridge: Cambridge University Press, 
1989). 

'"'Nichof as H. Clulee, J o h  Dee's N i m Z  Philosop& (Routiedge: New York and London, 
1988). 
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A second division ui the historiography of magic lies between examiaatiom ofrnediwal 

and renaissance magic. While Pingreers recent work on the PicPtm to some extent closes this 

gap, no expIicit efforts have been made to link renaissance practitioners wïth their medieval 

forebears." Frances Yates' work served to Iegitimize 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 mïddle ages. 

Wbile she recoguüed the importance of medieval natural rnagic, she explidy denigrated 

medieval ritual magic as barbarie. This has led a generation of scholars to examine wery possible 

source for renaissance magic except, 1 thi& the obvious me." A good deal of ink has also been 

expended refiiting or rnodi&hg 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 fonised solely 

upon natural magic. The revisiomst approach of Brian Copenbaver has demonstrateci the 

importance of the scholastic and neoplatonic theones of magie.'' Others, such as Westman and 

"~avid Pingree, Picanjx: The Lafin version of the Ghayat Al-Hakim (Londorï The Warburg 
Institute, 1986). 

1 6 ~  good example is an article by Michael Keefer which seeks sources for Agrippan magic in 
hermetic sources rather than medieval rituai magic and, much worse, the sources Agrippa 
explicitly cites, wbich are neoplatonist See Ch. 7, Sect. 3 for a fUer discussion ofthis issue. 
Michad R Kder,  "Agrippa's Dilemma- Hennetic 'Xebirth" and the Ambivalence of de wmtitate and 
de o c d a  phzZosophiu," in Renaissance Qua71erly, Tinter ( 1  988) 6 14-53, 

"Similarly, Brian Copenhaver has modined the Yates thesis to argue that the notion of 
hermetic philosophy had a "doxographic" hction in the development of modem science. Brian 
Copenhaver, 'Watural Magic7 Hermeticism, aud OCCUltism in Early Modem Sciencew in David 
Lindberg and Robert S. Wesîman, eds., Real>pd~Is of the Scient@% Revolution (Cambridge: 
Cambridge U~verSZty Press, 199û), pp 261-302- He has written extensively on this topic. See also 
"Scholastic Phüosophy and Renaissance Magic in the De V i h  ofMardi0 Ficino," R e ~ ~ c e  
Quarierly 4 (1984): 523-555; "Astr010gy and Mi@'' in Cmbn'dge Hisfory of Renaissance 
PhiZosophy (Cambridge: Cambridge University Press, 1988), pp. 264 - 300; 



McGuirey have not concemed thanselves deeply with the sourcesy focusïng instead on the 

question of the relation of renaissance occuit studies in general to the scientific revolutior~~~ 

Nauert's iosightfùi shidy of Agrippa makes some observations about his m e d i d  sources, and 

attempts to understand the renaissance aiscination with magic in relation to medieval conceptions, 

but does so without any deep f d a r i t y  with the medieval sources. Wide Butiefs shidy, RÏhraI 

Magc, does cross the boundary between medieval and renaissance, her understanding ofthe 

medieval traditions is deeply flawed due to her use of early modem prînted sources." In addition, 

she does not seek to iink nhid magic with the more popdar traditions ofrenaissance magie. By 

followiag the collections ofriaial and image ma& into the sixteenth century, 1 seek to provide a 

more balanced pichire of the sources for renaissance occultism 1 also seek to understand 

renaissance occultists as a part of a long standing tradition of magic in the Latin West. 

ûnly Keith Thomas' classic, Religion rrnd the Declme of M a , c ,  seeks in some measure to 

incorporate in Ïts analysis both "scientific" and "religious" traditions as they move from the late 

medieval period into the renaissance and reformatioa-'O However, his focus upon the sixteenth and 

seventeenth centuries left the vast bulk of medieval material beyond the scope of his study. Ln 

addition, bis broad thesis about the "decline" of magic, of necessity lacks some precision. In this 

study, 1 endeavour to demonstrate that the key element in the survival of magic is ts abùüty to 

"Renaissance Magic and Neoplatonic Philosophy: Ennead 4.3-5 in Ficino's De vita c0eIzhr.s 
c o m p m h , "  in MmsiIio F i d o  e il riforno diplàtoni: Studi e documenti, ed. Gian Cario 
Garfagnini (Fïuenze: L. S. Olschki, 1986), pp. 351-69. 

" ~ e e  for example Robert S. Westman and J. E. McGuire, Henneticism and the Scientzrc 
RevoIz~tion (Los Angeles: Williams Clarke Mernorial Library, 1977). 

'%. U Butler, RiZhalMagic (Cambridge: Cambridge University Press, 1949). 

*"Keith Thomas, Religon arzd the Deche of Magic Gondon: W e i d d d  & Nicolson, 1971). 
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transfonn itse1Ç to adapt to new sensib*ties and expectations. Wheq for whatewer reason, it 

cannotbe transformeci, it does not deche: it vanïshes. 

3. Assumptions 

1 have attempted to approach the treatises of ritual and image magïc with respect for the 

scribes and authors. This does not imply that 1 regard their assumptions about the world to be in 

any way tmee Rather, 1 take for granted that the magicai processes which they descn'be wexe 

assumed to work and, in many cases, did work. As Robert Mathiesen bas obsenred, modern 

psychologists have discussed the way in which profound, We-altering vîsionary experïences may 

be achieved through techniques very similar to those of medieval ritual magic." In addition, the 

medieval world-view provïded abundant encouragement for the belief that these kinds of 

experiences could occur- Conventional Christianity commonly employed visions and reports of 

nsiom as a way of accessing divine mysterïes, and as Richard Kieckhefer has observed, very few 

people in the medieval period did not believe in demons and angels? GNen adequate 

suggestiiility, the appearance of these creatures in ntually evoked visionary experiences is 

understandable, ifnot predictable. The practitioners may weil have been unconventiod, but given 

the psychologid 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 afso conceivable 

that some of the authors and scribes Wed in their magïcal efforts, but we have every reason to 

assume that they copied magical texts under the assumption that the practices descnied therein 

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

21~athiesen, "Beatinc Vision," pp. 156-57. 

%eckhefer, "Specinc Rationality, " p. 8 18. 
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debate about how they worked - whether they operated due to astrological influence or demonic 

intervention - the assumption remaiaed that they did work. Throughout this study, then, I 

implicitly assume that the pracfices d e m i  probably achieved some tang'b1e results, and ifthey 

did not, that the practitioners wodd have better cause to doubt their texts or techniques than the 

principle that magic couid work 

4. Some Limitations of this Study 

This study does not engage the extensive litenrture of divination. The vast number of 

divinatory manuscripts made such an undertaking impossible within the confines of a dissertation 

The less threatening nature ofdMnation meant that its fiterature was more commonly copied and 

that it was less Wrely the copyist had to have an involved interest in divination in order to copy a 

work of this kind. The practices wodd likely have attracted the same khd of interest as present- 

day newspaper horoscopes. Thus, although they are certainly a part of the magicd literature, their 

sipifïcance is more dii3ùse and dificuit to assess. In addition, they did not generatly provoke as 

extensive a range oftheological, moral, and practical problems as did visionary, demonic, or 

transitive magic (Le., having an &ect on someone other than the operator). These more 

problematic forms of magic, which were "demonized" in literature and anti-magical invective, had 

a fàr greater sigmficance to general conceptions ofmagic- They also had a particularly charged 

relationship with conventional religious practice and natural philosophy.. By the same token, it 

may well be that m e n t  research, such as that undertaken by Charles Bumett, which includes 

divinatory texts, may cast a diffèrent light upon our understanding of medieval magical traditions. 

A limitation, but also a strengtb, of this study is that it does not deal with the Pr'-- 

This text of Arabic magic, which straddles the image rnagidrituals magic d~s ion ,  was important 



14 

in the lai= middle ages on the conthent. As it de~cnLbes its own practices as necrodc, and 

employs extensive ritual practices, the text was likely mderstood as part ofthe ntual magic 

tradition- But î t  does not appear to have arrived in England until the sorteenth century and was not 

demonstrably signiscant in magical circles mtil the seventeenth century- Thuq we may generalize 

about European attitudes towards magic, only with the understanding that some adjuments may 

be necessary in light of  an anaiysis of continental medieval manuscripts ofthis work On the other 

hand, we are in a position to understand how the traditions ofritual rnagic worked h the absence 

of its influence. This is usefiil, since it aiiows us to assess the nature of the native traditions of 

rihial magic, and to sepamte to some extent the influence of Arabic conceptions ofmagic, nom 

those of the Latin West, 

Findy, one of the dif]Eiculties with workùig with a large number of sources, aii in 

manuscript form (most of which have never been fbly d e m i  or commented upon), is that one 

is caught between the desire to paint a general pichire of the hirary, and a desire to introduce the 

reader to the character of individual manuscripts. I have sought to walk a midde path. I treat in 

detail only those manuscripts which are representative of a genre or p d  and to othenvise Iùmt 

my descriptions for the sake of brevity- Those desiring more detail may refa to the selected 

manuscnpt descriptions and lias in the Appendices. 



Part 1: Image Magie 1300-1500 

Introduction: The Apothecary's Dilemma 

The story goes that the ithirteenth-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, t e h g  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 pwr again,"' h t h e  the apothecary did grow nch But he began to worry about the 

condition of his sou1 and confessecl to a psiest, who counseiled h i .  to destroy the image. The 

hapless apothecary did as he was told and was soon reduced to poverty once again Evïddy, 

having reconsidered the value of bis justified condition, he retunied to Bonatti to ask for a 

replacement. Bonatti chastised hùn, saying thPt the effects of the image were not rnagic but 

natural, and were derived fkom astrological conditions which would not recur for nfty years. 

This wry reversai of the f d a r  moral tales about magic illustrates a sigmficant division in 

the late medieval understanding of image rnagic. The apothecary's concem was an understandable 

one bewise, philosophical arguments aside, the trappings of image magic could very easily lave 

one in doubt about what powers mïght lie behind it. Had he been familiar with the literafure on 

magical images, he might have been l e s  concerneci, since most of the texts would appear to have 

been regarded by th& coUectors as natural magic. 

On the other han4 images were not always regarded as innocent naturd magic. Those 

made of wax were fiequently associated with necromaacy in fiterature and court records. Even 

astrological talismans and ligatures (objects suspendeci h m  the neck) were sometimes regarded 

as diaboiic. In a report o fa  late fourteenth-century e x d o n  in London, the condernned Tresilian, 

despite having to be forced to c h b  the gdows by a beathg, claimeci that "So long as I do wear 
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mything upon me, 1 SM not diew2 At this the executioner had him stripped and "found certain 

images painteci like to the Sgns ofthe heavens, and the head of a devil pamted, and the names of 

many ofthe devils wrote in parchment-" These beuig 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. Whüe 

the record recognïzes the astrological basis ofa number of the images, the names on the talismans 

were assumed to be diabolie in origùi, and the image was assumed to be of a devil This concem 

about demomc invoLvement was also fiequently raised in regard to the texts of image magic and 

was not without justification Whïle images were rarely, ifwer, addressed to demons, it wodd 

have been very dBcuit for the unimtiated (Znot for anyone) to be sure. The names employed in 

such devices rnight have been in transliterated or "pig" Hebrew, Arabic, Gre& or Chaldee (i-e., 

Syriac), ifLatin characters were employed at all. The images might have had no apparent relation 

with the more f d a r  images of the zodiac. Perhaps more to the point, some texts advocate the 

use of various rituai procedures in the makhg of astrologicai images, which would also justifiably 

raise concems for a late medieval reader Ifthe source of the image's power was purely natural, 

why employ a ritual procedure? To whom might the signs, the ritual incantations, sufiùmigations, 

and gestures be sipnincant ifnot to dernom3 In the end, the apothecary wodd have to take what 

soiace he could fiom the fact that most collectors of the texts of image magïc (even those of the 

apparently necromantic vari-) appear to have collected this material for their interest in naturai 

philosophy or the aatural world. 

The stones of the apothecary and Tresilian also illustrate the importance of examinhg the 

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

'~hornas Bayley Howell, ed. [Corbeff'kj CoZZection of Srote T M s  (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 precîsely because of their ciramatic content* In the case of literary examples and of 

reports of triais, the use ofmagic has dways added co1our and danger to a story. In the case of 

court records, onejustifiably doubts the veracity ofmany ofthe charges of magic, which appear 

tu have been a usefbl, ifuntmtMi& addition to standard charges of sedition- They also made for 

an interesting elaboration upon a story such as that ofTresi1ia.m The féw true, practishg 

magiciaus who faced prosecution and whose court records d v e ,  f o m  a problematic sample. 

To have been prosenrted for these b d s  of crimes usually required an imprudent involvement in 

poiitical conflicts or rash public displays. These sources may raise interesting questions about legd 

procedure, disseut, and non-conformity, but they are of a liniited value to the stuciy of intellectuai 

magic except where they can be conwcted directly with other kinds of evidence.' While 

examination of the manusaipt sources wül 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 ofwhom were never brought to trial or transfomed into legend. 

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



Chapter 1 

The Inteiiectual Context for Image Magic 

Discussions of rnagic in the late medieval period tended to take two forms. Philosophical 

treatments ofien laboured to mark off smaii portions of magical Literature as legitimate; moral and 

theological condemnation, often by the same authors who had treated magic positively elsewhere, 

tended to lave the impression that aZZ magie was e d  and hctioned by the power of demons. 

The differences m treatment were, in part, occasioned by the styIistic requirements ofthe diBetent 

contexts in which this topic was discussed. But taken together, they ülustnite the f 'unhental  

ambivalence which dominates evaiuations of magic in the Latin West. In order to provide a 

context for the chapters which win follow, I will begin with a brief exploration of condemnations 

of magic and the ways in which the practice of magic, image magie in particular, could be 

considered unorthodox or sinfiil. This section wüI not be exhaustive in any wax rather it wili seek 

to establish the b d s  of questions about orthodoxy and sin which might occupy the mind ofthe 

copyist, collecter, or author of a magicai text* We will then turn to a discussion of the relatiomhip 

of image magic to the discipline of natural philosophy. Once again, this d o n  wiil not be 

exhaustive, but will focus upon the centrai texts, in particdar those which appear most ofien 

together with the manuscripts of image magic. 

1. Magic, Orthodory, and Sin: Q u d o n s  in the Mhd of the Coiïector 

Caesarius of Heisterbach relates that a group of Gerrnan students studying necromancy in 

Toledo had seen no concrete results after a long p e r d  of study. By threateaiog his Laé, they 

convinced their master to give them a demonstration of his art. He took them to a deserted place, 



drew a circle around them, and wamed them not to leave the CircIe for any reason The master 

summoned up a group of demons who f it  appeared as knights, attemptiag to fiighten the 

students out oftheir protective circie. When this did not work, they appeared as voluptuous 

women, dancing seductively about the circle. One ofthe students was overwrne by the display 

and accepted a nig nom one ofthe demons. He was instady dragged off to He4 and the whole 

apparition vanished. The remaining students convinced the master= with M e r  threats to his me, 

to attempt to retrieve their fiend- He managed to convince the demonic forces to hold a sort of 

trial to decide whether the student had been justly de& with. It was concluded that he did not 

deserve so radical a punishment and he was returned in a h o u s  state. He subsequently entered a 

monastery where he rernained for the remahder of his days? 

The subject of magic rarely evokes weak reactions. While magic cannot be des~ibed as a 

need,' it does serve to mediate basic tensions in the human psyche. Our desire for power 

accompaaies a sense ofpowerlessness. We wish for control in a world where most things are 

beyond our control. We fear that there are hidden machinations affêcting our lives and wish to 

discover them We are drawn to, and fàschated by, the wondrous but feamil of the strange and 

ClfSCflownwn The themes of magic and irrational evil persist in modern suspense and horror films. 

Not only did accouats ofdemonic magic evoke the same kind of reactions as the modem horror 

fiey also tended to take the form ofthat genre's radical or simplistic moralism When the 

student of necromancy was whisked away to Hell, a moment ofweakness had dragged bim into 

'Caesarius ofHeisterbach, Dialogue on Miracles, V- 4. Caesarius Heisterbacensis, Dialogus 
m~acuIonmt, ed. Joseph Strange (Cologne, Bonn, and Brussels 185 l), pp. 279-8 1. 

'Valerie Flint discusses a 'need' for the wondrous or magical in human Me. The recogmtion of 
this nad, &ove the Church to incorporate practices otherwise undersfood as magical within the 
scope oflegitimate Christian practice. Valerie Flint, The Rise of Magzc Ri Early MedkvaI Emope, 
(Princeton University Press: Princeton, 1 Wl), p. 4. 
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what was potentdly e t d  pedt îon  His reaction upon having been saved ftom uadescri'bab1e 

horrors was similady radical. He entered a rnonastery where he remained to the end ofhis days. 

As with modem horror film, there is a playfid element to this story, but this does not obviate as 

homfic features: ddemns and the torments ofHell were very real and immanent. Medieval 

condemnatiom ofmagic drew upon these powerful resources. 

Magic was most fiequently classifiai as idol- Yet the sin was flen'be enough to be 

categorized in a number of different ways. b h n  Gower discussed it as a f o m  ofgluttony-6 

Thomas of Chobham included some magical practices under Z?nnrrraa7 The classification of certain 

rnagical practices under the sin ofpride by Bernardino of Siena is partiCulady resooant with the 

pretensions of leamed magic.' Much ofthe magical literature features the creation ofillusions, 

premmab1y intendeci to impress others. It also proposes to make avaüable powers over some very 

fearsome forces-powers u d y  attrr'buted only to sainteand knowledge not available to the 

vast majonty ofhumankind. The potential for the sin of pride is clearly hi@- To employ magical 

techniques suggests a certain lack of fitith in providence, a pride in one's ab%@ to avoid 

misforbine through rnagîc as opposed to f%th in G d ,  and a despair that God wül not dtimately 

provide for owself. Most leamed 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 

6 John Gower, Con$eFsio amanris, VI. 

'Thomas of Chobham, Stmrma confessorun, ed. F. Broomfield (Luuvain: Editions 
Nauwelaerts, 1968), p. 33 1. 

g~entioned in Kieckhefer? Mugic, pp. 194. Saint Bernardino of Siena, Sermom, ed- Nazareno 
Orlandi, trans. Helen Josephhe Rob i i  (Sienria: Tipographia Sociale, 1920), pp. 163-76. 



entire1yjust; mmy texts ofleamed magic have this "religiousn character and even texts of image 

rnagic make use ofChristian prayer. 

A most usefiil arample of the a discussion of the orthodoxy of magic for the later middie 

ages appears in Vicent of Beauvais' SpecuIm maius- This premier medieval encyclopedia almost 

entirely bases its explicit discussion ofmagic aimost entirely upon Gratian's Decrehmr? Not at d 

surprisingly, the principal patristic authonty, Augustine, is by fàr the most fiequently cited author- 

Vincent probably employed Gratian simply because general treatments of the topic by accepted 

authonties could easily be found there. His approach may be taken as aremplary of what othm in 

a similar position might have doae. The definitive statements of great authorities such as 

Augustine or Hugh of St. Victor did not lose their power over the. 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 anc! witchcrafk, tbis does not obviate the importance of Legal texts as a 

source, much less the authonties to which the Iegal texts themsefves referred. Further, although 

they began to speak directly to a known body of literature, the later moralists did not develop the 

estabfished themes in any significant way. The subtleties developed in the phüosophicd 

discussions of William of Auvergne, Mwle Oresme, Aquinas, and Albertus Magnus were not of 

great concern to the moralist. Thus, the discussion employed in the S ' l m  maÉus not only had 

gThe only explicit discussions of magic occur in the Specuium dmfrrfrrmlee. Chapters 119 and 
120 contain classincations ofmagic nom Isidore of Seville and Richard of St. =ctor. The 
passages are d r a .  from Isidore of S d e ,  Eiym VII, viiï, 9 and Richard of St. Victor, Ltber 
Ereptiomm, LI.xxv. The discussion of magic in the SpecuZm docfnfnmIe otherwise drawn 
entirefy £tom legai sources. Gratian' Decretum provides the buik ofthe material for tbis 
discussion. Raymond of P d o r t  is a signifiant contributor as weii. Most of the passages may be 
found in Raymundus Penaforti, Summa & pnifent ia  et manjmonio cimr glossis (Rome, 1605), 
pp. 102-05-1 have empfoyed a reprint ofthe 1624 edition of the SpecuIlun, nroks- Vicent of 
Beauvais, Speculm mcnks ( B a b a r i s  Belieri, 1624) (Reprint: Graz Akademische w u .  
Velagsanstalt, 1964-5). Al1 subsequent references will be to this edition 



a wide currency due to the popularity of the worlr, but may be regarded as a constituent part of a 

consemative, orthodox position on @c. Zn particular, it exemplifies the kinds of questions 

which might occupy the mïnd of one attempting to make a decision about the odmdoxy ofa 

mapicd work 

Vicent refers to it as a discussion of all the arts, but the Spenhm Doctrinale is best 

descnbed as a discussion of humanity-in-theworld It divides roughly into six fields of 

knowledge: literary, moral, mechanid, physical, mathematical, and theological-'O As one could 

Mer fkom the sources he used, Vincent treats magic as a crime and his general position is clear. 

Magic is a suiful art involviog an inappropriate relation to the world. No explicit dowances are 

made for na- magic. Although some ofthe authorities might be interpreted as sympathetic to 

the idea, their staternents are weak and indirect. One terse passage fiom 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 iimited 

to uses in medicine and weather predictïon but the rest ofthe art is vanityanity1' The only point in the 

expficit discussion of magic where magic is given a somewhat more positive treatment cornes in 

chapter 121. Perhaps showing the influence of late twellth- and early thirteenth-century thought, 

Raymond of Penn- notes that there may be a natural and irreproachable rationale for the 

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

l'SD XVI, 46. See Richard of St. Victor, Etzerpto 1.1. xii, 8-17. 

''item non wndemnatur hic rusticï qyi semant ternpora ad seminandun, vel arbores incidendas 
et simüa, q u e  certam et naniralem habent rationem. Item de physicis circa medicinas dandas, et 
minutiones faciendas et simila SD DC, 121. Raymond of Pennafort, S m m q  p. 1Wb. 



for the legitimacy of wcal images or ùicanfafions, and la& the authority of Augustine who 

domhates the discussion with his unequivocal condemnation of these kinds ofruagical practice. 

The Augustine passages are drawn exclusively fkom Gratian and ultunately derive fkom 

standard works such as the De civitate dei, De doctriBa and Co~essione~~ In addition, 

some of the passages derive fiom the De mrtma &em~mmt.~ Augustine's position on magk is 

relatively coll~ervative, emphasipng the real or possible involvernent of demons in any magical 

practices." Kis ideas about magic and astrology lack some precision and, of course, relate 

clurnsily to the practice of magic in the twellth and tbirteenth centuries. NonetheIess, he rmained 

the dominant influence in this period's anti-magïcal arguments? Chapter 116 of the Specuium 

Doctrinale contains a passage fiom the De d0cfrïna chnstiana rejecting ail characters7 ligatures, 

and incantations as patent evidence of demonic invo1vemed6 A lengthy section in Chapter 1 17 is 

devoted to a passage h m  the De natwa clenoltum which explains that the abfities dernom have 

in pefiorming seemhgly miraculous deeds derive eom the clear senses oftheir aerial bodies and 

the experience aiXiordeci by a long Mie. This passage concludes with the waniing that God p d s  

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

%ratia.n, Decrefumy C.  26, q. III, c. 1-2. CSEL (Sect. V, Pars IQ7 pp. 579618. 

"For a survey of Augustine on the subject ofmagic see HïW3 I, pp. 504-527. 

"This is a fàCt which Peters tends to u n d d e  in his study on medieval magic. Very few new 
arguments or approaches were developed wbich improved upon or surpassed Augustine and his 
Muence can be clearly recognïzed in alî of the major anti-magical writers of the perïod. 

16Superstitiosum est quicquid institutum est ab hornimbus7 vel ad colendam sicut Deum 
creaturam, vel ad consultationes et pacta quaedam signincationum, cum daemonibus placita atque 
faedata, qualia sunt moümina magicanim artnim. Ad hoc pertinent omnes ligaturae, atque 
remedia, q u e  mediwrum quocpe disciplina condemnaî, sive in pmmntatïoniiusy sive quibusdam 
notis, quas chctares vocant. SD XI, 116. Gratian, C. 267 q. II, c. 6. 

"SD 117. Gratian, C. 26, q. III, c. 2. Augustine7 De àhhutione dzemommt, 3- 



Augustine's ernphasis upon the threat ofdemonic involvement dominates the discussion 

and is used as the major vehïcle to condemn magic. The arguments within the legal sources are 

less comprehensive but betray certain similar themes. Like Augustine," the legai wrïters regard 

magie, even if innocent of demonic involvement, as bordering on idolatry and paganism. So, for 

example, earfy in this section Vmcent includes a discussion which equates sortes, Egyptian daysY 

and pagan rites with idolatry." Later in the Specuhmr, the text explains that the drawing of lots is 

not bad in itselfbut should be avoided as idolatrous. A similar position is taken over the 

question of the efficacy of verbal formulae which may be legîhate ifthey 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 Counds." 

A decision fiom the Council ofToledo and a passage fiom William of Thongne seek to 

extirpate superstitious practices amongst clerics? The latter passage forbids the use of charms 

and, in particulaq their use surrounding the mass or on partîcular days? Two passages nom the 

"Aside fiom the passage quoted above, the association between paganism and magic is IargeIy 
irnplicit in the passages of Augustine iacluded here. Several examples in Chapter 116 of the 
Spenrhm, docfrnlUrZe, however, suggest this associatioe Here he speaks of the worship of 
animals and demons and ofthe observance of Egyptïan days. 

IX, 121 - Cf Raymond of P e d o r t ,  Sumrna, E 104-5. 

=DIX, 116. 

f3so XI,  118 and 122. 

24so Ix, 121 & 122. 

*EX hoc potest haberi, quod non sunt reprobanda breuia quae h n t  in ascensione, aim non 
contineantur nisi verba euangelii. Sed supersitiosum est, si credatur quod minus habeant efficaciae 
si scn'bantur post lechim Evangeliwn, aut post Missam, aut dia die, quam si scriiantur cum 
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Concilia mprensi ,  one the infamous descriptïon and wndeumation ofthe witchesr sabbath 

(commonly knom as "Canon epis~opi''),~~ and the other an exhortation to pnests to rid their 

parishes of the art of m a g i ~ , ~  seek the eradication of more popular forms of magic. Although the 

groups are treated separately, each having their own @SU superstitious pradices, the message 

in both cases is e d a l l y  the same: magic is a c r h ü d  and superstitious pracfice, a species of 

idolatry, which more often than not involves the threat of demonïc temptation and deceptioa 

Finally, chapter 119 records Richard of St. Vtctor's atternpt to present a general taxoaomy of 

magical practices ofall varieties. Richard's classifications are War to, and seem to be drawn 

fkom, Isidore through Hugh of S t  which explains the presence of such practices as augury 

which had probably not been practised for centuries? 

The interpenetration of moral and legal was cornmon in the Iate medieval discussions and 

depictions of magicCW As a discussion ofan art, even a criminal one, Vucent's presentation is 

somewhat unsatisfjing, although the position it presents is characteristic oftwelfkh- and early 

legantur sive profer- in ecclesia verba euangelia q u e  ibi wntinentur. IUa autern brevia in 
quibus m'buntur quidam characteres, et qquaedam nomina inusitata, quasi nomina Dei ineffabilia, 
in quibus dichm Quicunque portau& super se instud breue, non peticlitabitur sic vel sic, aut 
ishtd aut iUud siii euenit, proculdubio reprobanda surit.... LZD DC, 121. Brwia in tbis case must 
mean "charms." Cf Gloss "f' in Raymond of Pennafort, Sumnra, pp. 104-5. 

26Quapropter sacerdotes per ecclesias s i i  commissas, populo Dei onmi instatia praedicare 
debent, ut  noverint haec omoino falsa esse, et non a diuino, sed a maligno spiritu, talia fantasmata 
mentibus f i d e h  irrogari, arbitrenim. SNIX, 1 18. Gntian, C .  26, q. V, c. 12. 

*&riie passages are drawn from Isidore of SeviUe, Efym. VII, viü, 9 and Richard of St. Victor, 
Liber exeptiommt, 1.I.xxv. 

%eckhefér, Magzc, p. 176. One of the generai points ofEdward Peters' book on the subject 
is the transference of anti-magicai invective fiom a rhetoricai and moral context to a legd one. 
See Ecfward Peters, The Magicim, the Wifch, und the Law (Philadelphie: University of 
Pennsylvania Press, 1978). 



tfrirteenth-catuq thought Little attention is given to the a d  c o n t a  of the magid arts 

aithough there are some wealc hints of the possibüity of naturd magic. The discussion is 

dorninated by theological and legal prohiitions, in particular those of Augustine, who was 

speaking to a tradition of magical practice whicb had undergoae centuries of trandormation. The 

resulting lack of accuracy did not appear to be ofconcem nor did Î t  dnninish the condemnatory 

power of the passages. The authonty ofthe authors and the general force of their arguments were 

far more important These boil d o m  to a blanket condemuation which leaves Little room for 

legitllnate magic: any verbal formuIa, written sign, or object suspendeci nom the neck used to 

some magical end was wrong and implicitly involved demons, exce@ in some limited number of 

cases where the symbols were Chrîstian ones, the verbai formulas were prayers, and the attitude 

was one of true devotion Further? the magic was closely connecteci wah superstition, paganism, 

and the sin of idolatry. 

Subquent authorities did not move substantialiy beyond these themes although they 

developed more subtlety as they came in contact with the texts of the magical tradition itseIf, The 

penitential fiterature, which focused upon salvation for the laity? emphasized an active demonic 

role in temptation and insisted that nearly aU @cal sins involved a collaboration with the devil? 

After a short period in the t w e W  century where magic seemed to have achieved a foothold 

arnongst the categorïes of legitimate knowledge, it was banished by the p r o f o d y  infiuentai 

statement of Hugh of St. Victor which was essentialfy a reiteration of Isidore.'' The influence of 

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

"1 rely heavily in this discussion on Edward Peters' discussion, pp. 63-109. For a good 
discussion of the inclusion of magical arts arnoogst the seva liberal arts see Charles Burnett, 
"Talismans: magie as science? Necromancy among the Swen Li'beral Arts," pp. 1-1 5 .  



some subtle ad-ents were made to discussions of magic following these early Sorts  - 

especially by those who atternpted to rescue portions of the Literature - the new Wnfers tended 

to repeat the earlier coodemnations or thek emphasis on dernonic învolvement, making the chorus 

of condernnafory voices airnost unanimous. At the same the, an elaborate demonology was 

developing, especidy in the context of monastic literature and ecclesiastical invective. C a e k u s  

ofHeisterbach, the author of the example at the begimiing of this section, used elaborate stories 

about demons as a general topos for discussing temptation in bis Dialogus miruculonmr, a text 

which sought to  prepare the aovitiate for monastic lifeen The vision of the Christian world under 

attack by demonic forces, madiesthg 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 fcurther credence to 

the belief that demons were the power behind most magical practices. Signincant as well is the 

fact that all ofthese authors could now speak to a sophisticated and wideiy circulahg magical 

fiterature. In sumrnary, the literatwe on magic acquked an increased subtlety in its discussion of 

how demons mi@ be involveci in magic, but the threat of demons - a threat which resonated 

with the fear of idolatry and heterodoxy - remaineci the major theme in anti-magicai discussions. 

As Kieckhefer has suggested, the generai conclusion one might draw fiom the anti- 

magicai material is that "vimiany alI types of  rnagic might be d e m o n i ~ " ~  The more devout no 

doubt tended towards the position of most of the anti-magical authorities who were quite 

unambiguous in their evaluation of al magic as implicitly demonic. Yet others sought out the 

small grey areas where some legitimaçy mi@ be accorded to certain msgicaI p d c e s  on 
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philosophical grounds. But in a period where the condematory voices were so unambiguous, and 

in which demons were a crecfi'ble threat,) even the mind ofone fbdiar with the philosophical 

discussions of natural magic must have been left hught with arguments, impulses, and voices in 

dramatic confiïct with each other. Our apothecary was understandably filleci with doubt. 

2. Images and Natural Phiiosopby 

Theories about magicai images draw heavily upon the well-spring of late anfiquity an4 in 

partidar, later neoplatonisnr The conviction that reason could not provide access to the divine 

and that the universe was tiered and intimately intercomected provided the motivation and 

theoretical h e w o r k  for theurgy- This practice sought union with the divine through a variety of 

exercises including co~lllllunication with ethereal beings and the manipulation of hidden influences 

in the world? The wrïtings of the làmblichus, Proclus, and Synesius, which exerted a 

fundamental and direct influence upon Marsilio Ficino, the father of renaissance magie,% influence 

medieval naturai philosophy indirectlyY Amongst the works including extensive theoretical 

treatments of magic, only the Picatm, an Arabic magical work, expiicitly preserves the 

neoplatonic combination of magical operations with the search for spiritual enlightenment, 

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

3 S ~ o r  Iamblichus on theurgy and the hadequacies of reason, see R T. Wallis, Neoplafonism 
(London: Duckworth, 1972), p. 11 8-23 .On theurgy, see E. R Dodds, "AppendBr In in Proclus, 
The Elements of Ineology, transl. E. R Dodds (Word: Clarendon Press, 1933). 

%Sec Brian Copenhaver, "Astrology and Magic" in The Ciambridge Hisfory of Renoisrrmce 
Philosop& (Cambridge: Cambridge University Press, 1988), pp. 264-300. 



theurgy?' More commonly transmitted in the synthetic works and commentaries of th& Arabic 

heirs, the neoplatonic theones concerning the manipulation of higher infiuences through 

associated physïcal oôjects were largely stripped of their theurgic features. No longer presented as 

part of a cornplex system of religious exercises and devotion, the theones Survived as questions in 

naturd philosophy. 

The single most important work in this tradition is De r d s  ~teIUrnmr,~' a treatise by the 

Arabic d e r  al-Kindi, which now exists only in its ~ a t h  transIatior~~~ The work explains how the 

37David Pingree has discussed how the confiuence of sources mghg nom neoplatonkm to 
rather base forms of magical practice d e s  for a very basic tension in this work between other- 
worldly goals and mundane magical practices. David Pingree, "Some of the Sources of theGhcryaf 
al-Hakim," J m m I  of the W m k g  and Cou~fm~kfInsZihtes 43 (1980) 1 - 1 5. Whüe the tension 
is not overcome in a way which is particularly sati-g, the compiler has made efforts to 
synthesize these divergent traditions arguing that the profùndities and secrets of "science" are only 
accessed through opribus et qerimentis, meanhg the mundane magical operations. PicahP; 
The M n  Version of the Ghayat Al-Hakim, ed. David Pingree7 (London, The Warburg InsMute, 
1986), III7 12, i. There are other modem editions ofthe Latin Picatrix. V i a  Perrone 
Compagni *'Picatnx Latinus; Concezioni Füosofico-religiose e Prassi Magica," Med*iww Ir 237- 
3 45. For a modern translation of the Arabic version see, 'Fi&" c h  Ziel &s Weisen von 
Ps&Mu*ti, transl. Helmut Ritter and Martin Plessner &ondoe- The Warburg Institute7 
1962). An incomplete version of a French translation may be found in, S. Matton, La mase arabe 
fradÏtionneI.e (Paris: Retz, 1977), pp. 243-3 17. 

Other works of magic implicitiy combine mundane operations with enlightenment. In the 
case of the Swom Book of Honorius (see Ch. 4, sect. 2) necromantic operations are regarded as a 
legitùnate part of the operations of one seeking the beatiIic vision The notory art (see Ch. 4, sect. 
1) combines these features as weli. NeÏther of these texts do not provide theoreticai discussions of 
a broad range ofrnagicai operatiom. 

"Al-Kindi, di r l e s ,  4 s .  M- T. dlAlvmy and F. Hudry in Archives dHisfoire DcxDocanirJe et 
lineraire th moyen âge, 41 (1974) 139-260. Ali subsequent references to this text wili refer to the 
chapter and then the page number in this edition. 

3?For a list of works attri'buted to alalKindi some on-hundred and twenty years after his death , 
see The Fihn'sî of aZ-N&; A Tenth Century Survey ofMusim Culture, translated and edited by 
Baynard Dodge (New York: Columbia University Press, 1970), pp. 217-1 8. A usefiil although 
outdated version ofthïs list combines the Fihrist titles with titles of extant tracts in Arabic and 
Latin in George N. Atiyeh, AZ-KZrd; PPhisopher of the Arabs (Rawalpindi, Pakistan: Islamic 
Research Institute, 1966), pp. 148-210. 
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stars are respomile for ail sublunary change, and how the "sage" may manipulate these processes 

through bis supezior howledge. AbKindi begins with a generaf discussion ofthe acquisifion of 

knowledge, usïng Porphyry's Isagge as hïs fhimework to indicate to his philosophidy 

iininitiitted readers how one would go about discoverhg universals which al-Kin& implicitly 

equates with the influences of the stars. Certain people, particularly the sages of antiquity, wwe 

made especially perceptive in th& examlliation ofthings and in the abstraction of knowledge-a 

He then moves on to descnbe how the opraz%o of each star is projected through rays into the 

world. AU the stars' rays combine in various places to form a "harmony," which as a whole is 

responsible for the production of all terrestriai thuigs. Everything sàsting in the wodd, either 

substantial or accidental, subsequently makes Ïts own rays, since its form is a reflection of the 

sidereal form which produced it through steflar rays." Thus, all material things emit rays as well, 

and these rays also c m  effect change. Forms in the imagination, in conjmction with fàith, also 

produce rays effecting b o d y  movement, which he divides into muscular movement and the 

movement of speaking." For the imagination to eEect transitive movement, that is, to change a 

body not dire* wnnected to the soul of the operator, some other additional cause is ahost 

always required. An example of such a cause is a word or formula (orafro), 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 connedon to the form they signify? Wbde both types ofwords 

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

'ODe Radiis, 1; pp. 217-18. 

"De radiis7 3; pp. 224-26. 

"De radis, s5, pp. 229-3 3. 

4 3 ~ e  radis, 6, pp. 233-50. 



directly reflex% th& sidereal fom. When one of these "formsn is uttered by an operator, who at 

the same time imagines the form wah due solemnity and firm i%th, the combination and 

consonance offorms can have the &ect of producing rays @ce the corresponding star) which in 

tura transmit movement (Le-, change) to another object. The nnal few chapters repeat the same 

notions, usiag images and sacrinces in place ofwords as the "container" for the irnpressed form 

Although the principal instance ofd-Kindi's discussion hvolves &cal words, bis medieval 

European readers were more interested m magical -es and it was usually in the service of 

images that this text was ultimately ernpl~yed.~ 

Scholars in the Latin West were iaitially ill equipped to deal 4 t h  the vast I%rary of 

astrological and astronomical material they inherited in the tweIfth and thirteenth centuries. 

Albertus Magnus' SpecuZzmt asbon~rniae~~ sought to classifil the considerable Iiterahtre on 

astrology avdable in his time on bibliographie and theoretical ternis and to eliminste material he 

did not deem acceptable to Christian orthodoqr. If, as Paola Zambelli has observeci, astrology was 

integral to the medieval world-view, astrological images were at least integrai to the debates 

about astrology in the medieval Latin Wes+ The astrological Li'brafy included a considerable 

number of magical works, most of them deriving fiom Arabic sources and concemed with the 

making ofimages. Thus t was incumbent upon Albert to sort through this Literature as weil. 

Chapter 1 1 of the S@m treats the sciencia imagrinmr, which he includes as part of the science 

~Although not mentioned by Albert, the de Radis was known and commenteci upon in 
Scholastic circles &er him D'Alvemy, M-T. and F. Hudry, " Al-KÉadi De lûdiis,'' pp. 173-79. 

"Paola Zambelii, me SpecuIum Astrorwmiàe and its Enigma; AstroIogy, ïkology, md 
Science in AZberius M a p s  d his Contempormes @ondondon: Kluwer Academic Publishers, 
1992).Zambeiii defends Thorndikeys position and demonstrates with M e r  extensive scho1arsbip 
that this text was IlkeIy a collaborative effort under the direction and sponsorship of AIbertus 
Magnus. For a discussion of the historiography see, pp 1-42. For ThomdikeYs discussion of the 
subject see HMES II, pp. 692-717. 



of electiom. However.. he is quick to quali@ his apparently positive evaluation of images. Oaly 

one of three categories of images are to be regarded as IegÏtïmate- The &st 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 He~lles, which are srorcized by using the 54 names of the aagels, who are 
said to be subseryient to the images of the Moon in its orbit, but] perhaps are instead the 
names of demons, and men names are incised on them in the correct order to affect a 
good tliing and in inverse order for a thing one wants to be repelled. They are also 
suffumgated with the wood of doe, saflkon and balsam for a good purpose; and with 
galbanum, red sandalwood and resin for an evil purpose. The spint is ceaainly not 
compeUed [to act] because of these [names and sdÙmigati011~], but when God permîts t 
on account of our own sins, they [the spirits] show themselves as [ïfthey were] wmpeIIed 
to act, in order to deceive men This is the worst m d  of] idolatry, whicb, in order to 
render itselfcredi'ble to some extent, observes the 28 d o n s  of the Moon and the hours 
of the day and ni& dong with certain names men to] these days, hours and d o n s  
them~elves,~~ 

Albert goes on to condenm the second category as weil, which he considers marginany bettet- 

These do not employ names, but charaders, which may represent planets or dernoos, which are 

"exorcized by certain names @er p~~ nomina exorcizaraaGo~)." Unknown to the user, 

Albert warns, the names may represent things contrary to the honour of the catholic faithP7 He 

&1 quote the English translation of Paola Zarnbelli, SpecuIhm>, p. 241. Est unus modus 
abominabilis, qui SUfNmigationem et invocationern exigit, quales sunt I-es Toz Graeci et 
Germath Babylonensis, quae habent stationes ad cultum Veneris, quales sunt I m a e e s  Bal- et 
Hemetis, quae exorcizantur per quùiquagïnta quatuor nomina angelonun, qui subservire dicuntur 
imapiniius Iunae in circulo eius, et forte sunt potius nomina daemonum, et sculpuntur in eis 
septem nomiaa recto ordine pro re bna et ordhe transverse pro re cuius repulsio. 
SuflEUmigantur aiam pro bona re cum Iigno abes. croco et balsamo, et pro mala re cum galbano, 
sandalo rubeo et resina, per qyae profecto spiritus non conguntur. se quand0 Dominus permittit 
peccatis nostris errigentiius ut decipiaut homines, exhibent se coactos. Haec est idolatria pessima, 
quae, ut reddat se diquatenus fide dignam, o b m a t  viginti octo d o n e s  lu= et horas diai et 
noctis cum quibusdam nomini'bus die- horanun et mansionun ipsarum Zambeüi, Spculum, p. 
240. 

"Hic modus etiam a nobis longe sit; suspectus enîrn est, ne d e m  sub igaotae linguae 
nomhius aliquod lateaf quod sit contra fidei catholicae honestatem. Ibid., pp. 240 and 241. 
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then provides an extensive List ofworks and ingpits which fa under this category. The third 

category of images which Albert regards as legitimate are those which do not employ 

suffiimgations, invocations, inscription of characters, or exorcisms, but derive their effkcts only 

fkom celestid sources. These employ simple astrological images, constmcted under specinc 

astrological conditions which are clearly related to the intended hction of the images." He then 

goes on to describe a detailed exampIe ofa legitimate astrologicd configuration for the engrawig 

of an image of the moon and Iists one of the translations of Thebit ibn Qurra's De ha-bus and 

a work on images attn'buted to Ptolemy as apparently Iegith~mte!~ 

The S-hnn ~onomi' became a classic in the schwls although it never became a 

standard schoolbookSO Its authoritative discussion ofworks of astronomy and astrology provided 

an i n d i s p d i e  guide for those attempting to navigate this extensive and contdous literature. 

Figines as diverse and significaat as 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 SpenZum in his De vita coeliius conpararnh towards the end ofthe fifteenth cenhuy 

attests to its enduring azIfh0ri.t~- 

%e third type is [that] ofastrological images, which eIiminates the filth, sufbigations and 
invocations, and does not d o w  exorcisms or the inscription ofcharacters, but obtains Lits] virtue 
solely fiom the celestid figure- T d u s  enim modus est imaginum astronomicanun, qui elimùiat 
istas spurcitias, sufhmigationes et invocationes non habet, neque exorcizationes aut characterum 
insaiptiones admit& se virtutem nanciscitur solumrnodo a figura caelesti.. .. Id., p. 246. 

4qd., pp. 246-49. Charles Bmett has demonstrsrted that Albert condemns the translation of 
Thebit ibn Qurra's uk Imaghihs by Addard ofBath as necromantic b s e  it retains the rihial 
aspects of the original text Chades Bumett, "Talismans: Magic as Science? Necromancy among 
the Seven Liberal Arts," in Ma@ andllnrinrrfion in the Mickae Ages (Aidershot: Varionun, 
1996), pp. 1-15. An known British manuscripts are of the other translation by John of Sevine. 
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Thomas Aquinas himselfwas not above these discussions and set his Pen to the task of 

discussiog magical images in the Sunma theologid' and Srmma contra genriles.." He also 

treated the subject in a more extensive way in an independent work De occulfis operibus nafraae 

adquemdm milifem uhramonfmnmr .a The central issue for Thomas was whether an artificially 

created thing can have occult powers that extead in some way nom its accidental quslities d e r  

than fiom t s  substance. For example, could a gold disk carved with the image ofthe sun be a 

more e f f i e  vehicle of solar properties (or some such o d t  effêct) than naturaliy occurring 

goid? Thomas would agree that it is possible that an occult influence nnght extend fkom a 

I?LlfZTraIZy occurrïng substantial form, and insofbr as the hegvens participate in the creation of the 

conditions for the reception of that substantial form, the occult iduence cm 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 

5L St Thomas Aquinas, Summa tkoiopae, IIJL96.2 and 4 

= ~ t  Thomas Aquinas, Summa contra gentiles, IiI- 1 OS. 

n~oseph Bernard McAUister, i%e Leffer of W f  Thomas Aq- De Occultis Openibus 
Natume Ad Quemdam Militem Ultramontanum (Washington, Catholic University of America 
Press, 193 9). This includes the Latin text at pp. 19 1-97.1 quote fiom McAllister's transIation and 
give a page refaence for the Latin text in the same volume. For a thorough discussion of this 
work see Zambelli, 

"...so ali powers and activities of middle thiags which exceed the virtues of the elements, &se 
ffom their proper forrns, and are traced back to higher principles, to the powers of heavedy 
bodies, and still M e r  to separated substances. De uccu~tis 15; p. 27. ... ita omnes virtutes et 
actiones mediorum corporum transcenderîtes virtutes elementonim, cofl~equuntur wnmi propriast 
formas, et reducutnur sicut in altiora principia in virtutes corporum caelestium, et adhuc altius in 
substantias separatas. p. 196. 

 et it is possiile that in an individual of the same @es the power and activity arising fiom 
the species should be found more or Iess intense according to a diverse distriution of matter and 
the different configuration ofthe heavenly bodies at the coming into king of this or that 



35 

accidental qualities or artificial forms, can be efficacious in this way Any such &ect would have 

to arise nom some e x t e d  power." Possibly referring to alalKindi, Aquinas also denies that 

human words cm have any transitive efficacy decived nom a natural cause (Le., the stars) and 

insists that such an &ect wouid have to derive f?om some separated substance (Le., demons). 

Analogous to somethïng made by an artisan, words are merely a thing produced by human slOll 

for the purpose of expressing t h ~ u g b t s - ~  

The fiict that Thomas discusses the natural properties ofrnagical images at length 

demonstrates the currency ofthe topic. Although his position would not explicitly d o w  it. 

Thomas may have also made an iinintentional con t r i i on  to magical theory in the midde ages. 

Brian Copenhaver bas demonstrated that his position is open to varying readings on a fkw points, 

individual. De occultis, 16; p. 28. Possi ie  tamen est quod in un0 individu0 ejusdem speciei v i m i s  
et operatio conseqyens speciem remissius vel intensius inveniatur secundum diversam 
dispositionem materïae et diversum situm wrporum coelestium in generatione hujus vel *os 
individui. p. 196. 

%Ifthere were any such powers in artificiiil things they would not arise h m  a form 
(impressed) by heaveniy bodies, since the form (produced) by the artisan is nothing other than 
order, composition and shape, fiom which such powers and activities csnnot corne. Clearly then, 
ifartificial things evidence some such powers-for example, should serpents die at the sight of 
some sculpture or animals be paraiyzed in their tracts or &er injury-it does not corne from 
some impressed and permanent vimie but fkom the power of an extemal agent, which uses these 
things as instruments for its own results. De mct(Itis, 17; p. 28-9. Tales autem virtutes si que 
essent in artificiatis, ex coelstiius corponbus ndam formam consequerenhir, c m  fonna artificis 
aliud nihil sit quam ordo compositio et figura, ex quibus prodire non -es f i c i a t a  pediciant, 
puta quod ad aliquam sculpturarn moriantur serpentes aut immobilitennir animalia vel laedantur, 
non procedit hoc ab diqua virtute indita et permauenti, sed ex Wtute agentis eibrioseci quod 
utitur talibus sicut intnunentis ad suum effecfumecfum p. 196. 

n~ust  as images are made corn nat~lfal matter, but get their form through human skill, so also 
human words have indeed th& matter, that is, the sounds produced by the mouth ofman, but 
they have thar meaning and as it were their form fiom the inte1Iect expressing its concept througti 
such sounds. And so, for a Iüce 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 occuItis, 19; pp. 29-30. 



making it possible for Marsilio Ficino to a-e at an iaterpretation of Thomas' position that 

actuaily dowed that certain kinds ofastrological images have a naturai efncacy not 

associated with demons." In particular, Ficino relies upon a passage nom Smma contm gentiles, 

which distinguishes the illicit IrCterae and charactmes fiomjZgurae, which cm have a n a d  

effect. Whüe Aquinas probably meant "shapen by it, the temjiigirrae was ambiguous enough for 

Ficino to interpret it to mean magical figure-" In addition, the possibly spurious De f d o  suggests 

that certain astrological figures have a naturaI power?' Although conceivably corree Ficino's 

interpretation is not an obvious one and requires coasideraôle effort and a car& analysis of 

several passages fkom at least two separate works. Whüe it is theoretically possible that 0th- 

hterpreted Aquinas in the same way, his position wouid probably have appeared much less 

complex and ambiguous to most readers. 

The discussions by Albert and Thomas demoostriite that astrologid images were either 

understood as a potentiafly legitimate portion of natural philosophy or at least as a topic deserving 

independent phdosophical treatment. Yet these examples only him at the wider currency ofthe 

assumptiom which they spawned or which motivated their composition Charles Burnett has 

discussed the presence of necrornancy amongst taxonomies of the seven hierd arts and has 

demonstrated the rationale for such a classincation. Certain aspects of the science of images were 

clearly regarded as legitimate and the t e m  necromantiu or nigrommtiu often came to have a 

wide meaning which included them. In some cases7 as with Afbert, images which were entirely 

"~rÏan Copenhaver, "Scholastic Philosophy and Renaissance Magic in the De vita of Marsilio 
Ficino," Renaissance Quarterly XXVII, 4 (1984) 523-54. 
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astrological in their fùnctïon were comIISldered non-necromanfic- In other cases, as with Petrus 

Monsi or Gundissaünus, a division of good astroIogical necromancy and bad demonic 

necromancy was used." One way or another. a division was widely recognized witbin magical 

practices. Good magie depended solely upon power d&ed fkom the natural world, in particdm 

the stars; bad magic d&ed its power fiom demons. While t is not always clear how the d e r s  

would distinguish good fiom bad images, many assumed that Ïî was possi'ble to do so @en 

sufiicient skîll in astrology or the occult sciences- 

Although examples couid be multiplieci, let us retum to the treatment of images in the 

S ' m  maitrs of Vincent de Beauvais as an example ofthe perspective of an intelligent 

tliirteen'h-~e~lf~lf~. His treatment roughly corresponds to that of Albertus Magnus. (The position 

of Thomas on the question wdd not have been incorporated for the simple reason that t had not 

been written yet.) The Specuium &fnfnmie condemns varioudy sortes, a M . o ,  tus magicq 

necroman tiici, hy&omuntici, aruspices, phitonissa, d i a t w e s ,  augure. CISfroIogÏ, &canfafores, 

and cannilulfores, arnongst others, as demonic or otherwise illiCa." As 1 have noted, most of the 

proscriptions were drawn fiom legal sources, largely h m  Gratian, and focus upon various fonns 

of divination. Chapter 121 rejects some written charms or characters7 but 122 contains one of 

Augustine's sweeping wndemnatiom ofrnagic, including magical images @ictiacioia)-)." 

Lmmediately der, a passage fiom Jerome argues that the use of stones and herbs to ward off 

demons may be legitimate. But in spite of the f&ly thorough nature of these condemnations, 

6 1 ~ ~ e t t ,  "Necromancy," pp. 1-6. 

a S p ~ r h m i  dàct&aIe7 9.1 1 5-21 ; cols. 848-53. 

"..pzct~%iolapro p z u i s  Rrfmifate smpta, super homines cmt animaIiapltunf praefer 
symbo h... SD m122; col. 853. 
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Vincent appears to consider some kinds of images potentially legitimate. The Specuïrmr naturaie 

describes a number of images carveci on stones as part of its discussion of the occult properties of 

stones? In this wntext Vicent 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 c o m p ü e  and so t would be imprudent to assume he supported the use of 

images sirnply because he reported them Convdy,  tbt Vicent does not explicitly discuss the 

theoretical questions of the fùnctioning of images should not be taken as an indication that these 

ideas were not m e n t  That Vmcentrs position is not sophisticated should not be ofgreat 

concem His presentation is important because t embodies the ambivalence with which magicai 

images were approached in the later middte ages. He accords magical images a place in the work 

as a potemially legitimate part of natural philosophy, while o t k  sections ofthe same work 

implicity condemn them 

Valerie Flint has descriibed 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 tme of astrology as a whoie, it is certPinly true in the case of astrological 

images. To be sure, the philosophicai reasoning that distinguished an astrological image fkom an 

image used for illicit worship or to enlist the aid of demons, was relatively sound by m e c i i d  

standards. But it must be regarded as signi6icant that anyone wouid make such efforts to rescue 

this science in the face of the fiequent and explica condemnation of images and ligatures by the 

66Vaerie F b t ,  B e  Rise ofMagic in in& Medieval Emope, @?rinceton, N. JI.: Princeton 
University Press, 199 L), p. 128. 
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Bible, church fithers, and subs8qllent authorities. The condenmatory voices were matched by an 

equaily powerful attraction to magic. A desîre to rescue ancient learning, a curÏosity for the 

unusual, a yePrmag for wealth, power or control, or a fkination with the idea that these could 

easily be gained must al l  have motivateci this rescue. Thus, the ambivalenence of Bonatti's 

apothecary represents a much wider ambivalence in late medieval thou& which faced those who 

collecteci texts of image magic and their contemporaries. 



Chapter 2 
Manuscripts of Imrige Magic Before 1500 

In part nietmare, in part fiintaSv ofpower, in part fkcimtion and poetty, the idea of 

magic is iaextncably bound up with the issue of representation in spoken words, visual si=, or 

physical gestures. In the sense that magical practices employ represestations or apparent 

representations, aII magic is image mapic- Although pictonal represeatations ranging fiom d e n  

c h a m  to necromantic circles appear in almost all Iate medieval magical practices, a relatively 

specifïc bibliography of image magic deveioped in the tweW and thuteenth centunes. To some 

extent because of a common Arabic limage, but principaily because they were regarded as 

legitimate accordhg to philosophical and astrological standards, these texts formed a coherent 

lïbrary which populated the codices of Europe. It is to these texts, their transmission and survivai, 

and the interests of their scribes and collectors that we now tuni, 

1. The Te- 

On the surface, talismans or seals appear to be a generic feature of magical practices of d 

b d s  and occur in a number of Merent contexts, including manuscripts of rihial magic. In fact, 

sometimes the works of image magic which appear m ritual WC wllections are almost 

uidistinguishable in content fiom the ones treated in this chapter. Later chapters will demonstrate 

that the way the texts were understooà, ernployed, and transmitted are their most signiscant 

distinguishing features. However, in the short term, the group of manuscripts which concems us 

here is best defineci by the names ofits constituent texts. The most comrnonly recurring texts of 

image magic in the middle ages are: Thebit ibn Qurra's De imaghibus; the Liber cde imaginibus by 

Thetel; a work on images ascriibed to Ptolemy; another to Toz Graecus; a work on sculpteci gems 



atîriiuted to Mubodius; the Liber lune; and the Hennetic Liber uk m. sieIIis, xv. kpidibus, xv- 

herbis, et xv. imaginihs (hereafter De quhfeck sfenis)).' In these texts the images were 

engraved on disks, rings, or stones under certain astrologicai conditions? In the end, however, 

there is no great variation in the content. Most of these texts are of Arabic ongin. 

Like most rnagical works, these texts do not make for exciting reading- They are 

systematic and lack long, fànciful, or theoretical introductions. They generally occupy only a féw 

folios and typicalLy d e m i e  a set of images corresponding to an astrologicai grouping or circuit 

(e-g., the seven planets or the twenty-eight lunar mansions). A short paragraph devoted to each 

image describes the matenal h m  which the image is to be made (precious stones, rnigs, or 

talismans), the necessary astrologicd conditions or times under which to carve the image, and the 

effects of the image. Sometimes the instructions include ange1 names to be recited or inscrîbed on 

the ring, sometimes substances with which the image is to be Rlffi<mgated. Occasionally, they will 

take a slightly different organizational approach, giving a chapter each to astrologicai conditionsy 

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

'The standard iisting for works of Arabic image magic and thei. mamiscript witnesses may be 
found in Francis Carmody, Arubk Asfronomid andAsfroZogïca2 Sciences in Latm TransI;an'on: 
A Crilica BibZiograp@, (Berkeley and Los Angeles: University of California Press, 1956). For a 
modern edition of the De imagihibus, see Francis J. Carmody, Asfronomical Works of Thbif B. 
@ma (Berkeley and Los Angeles: University of CaIifornia Press, 1960), pp 167-97. See also 
HMES 1.663-66- For Thetei, see "Cethel aut vetenmi Judaeom Physiiogorum de Lapidibus 
Sententiae" in Jean Baptiste ma, ed., Spi~iile~um Solesmeme III (Paris: Instituti Francise, 
1 852), pp. 33 5-3 7. For the Hermetic De pindech sfenis, see " L i k  hermetis de quindecim 
steilïs q e d e c i m  lapidibus quindecim herbis et quindecim imagini'bus" in Texies luths et veita 
FranpÏs recaiiys mac C ' & e s ,  ed. Louis Delatte Giège: Université de Liège, 1942). On 
engraved gems see Lym Thorndike, "Traditional Tracts on Engraveci Gems," p. 235. For 
discussions of Arabic image magic see the numerous articles by Charles Bumett and David 
Pingree, supra. In particular see Pingree, "Transmission" for a general discussion. 

2 ~ h e  only example 1 have encountered of necromantic wax images (common in reports about 
necromancy) is in Mord, Bodleiaq 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 gen- 

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

2. The Mmuscnpts: Transmission, Survivai, and Forgery 

David Pingree has idenfieci a number of stages and routes of transmission for texts and 

maouscripts of Arabic image magic3 A few transIations were made in Italy in the eleventh century 

dong with some iapidarïes derking h m  autisuity, but most texts of image magic derive fkom 

Arabic sources thcough Spah The iïrst wave of maten-al was translated in the tweW century, 

reaching Engiand before the middle ofthe thirteenth. A second wave of traoslations deriveci fkom 

the court of MOIW and "spread into southern France, especially among the méciécim, Christian 

and Jewish, ofMontpeUier, in the decades before and af€er 1300."~ This material fouod its way 

h t o  northern Itaiy and Brabant during the fourteenth ceatuIy- By idenfifiling the accompanying 

works and trans1aîiom, Pingree has been able to iden* Montpeiüer as the major source for 

materials found in the iïbrary at the Abbey of St Augustine's, Canterbury, during the fourteenth 

century. Aithough the material flourished in France during the thirteenth centwy, as it did in 

England in the fourteenth, t spread through central and eastern Europe largely after the beginning 

of the fifteenth century. 

Despite the popularity of Ficino's De vita melitus cornparrd and what is assumed to 

have been a renewed interest in image rnagic in the renaissance, the vast majorÏty of the suMving 

manuscripts of image magic date Eom before the end of the fifteenth centuy and most date fiom 

'Pingree, "Transmission," pp. 79-98. 

4fiid., p. 57. 
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the fourteenth century or ear1ierer5 Ofthe manuscripts in this survey, tbirteen date fiom between 

1250 and 1400, sàr fiom the Meenth cenhrry, and onIy two fiom the sixteenth century. Adding 

manuscripts noted in medieval Iibrary cataiogues (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 ami fourteenth, ten in the Meenth, and three in the sixteenth 

century- An unsysternatk w e y  of continental cudices and catalogues reveals a W a r  pattern 

with only nine of over one hundred manuscripts datable to after 1500 (and most of those nine are 

seventeenth-century manusmipts). The combined numbers indicate the considerable populanty of 

this literature, and the numbers of many ofthe constituent texts suggest the same. For example, 

there are at least tbirty-one suMving copies in two translations of one of the more popuiar texts, 

the De imagniibics of Thebit ibn Qurra- 

Although a relatively large number of manuscripts suniive, the fàct that they are 

"survivors" means that they have also passed through a process ofselection which may have 

rendered them unrepresentative of the original medieval Ii'brary- Medieval manuscripts of image 

magic would appear to have been, in large measure, preserved by sixteenth- and seventeenth- 

century collecton of alchernical and astrological works who may or may not have had any 

independent interest in ïrnage magic. Such great seventeentb-century collectors as ElÜis Ashrnole 

and Si .  Hans Sloane were amongst the significant later coliectors respoasible for preserving a 

number of the codices. Both had an interest in manuscripts with medical, alchernical, astrological, 

and, in the case of Sloane, magical topics. The codices entirely dedicated to magic coUected by 

Sloane are ritual magic texts, moa derivïng firom the sixteenth and seventeenth centunes. Thus, 



these later coliectors were probably indifferent to the presence of a few short texts of image 

rnagic. 

While there are a number of known sixteenth-centwy colIectors, the most important for 

the preservation ofimage magic texts was Thomas Men (1532-1594) nom whose collection 

were drawn the 256 codices donated by Keneh Digby (1603-1665) to the Bodleian in 1632. 

Amongst his massive collection may be found six codices containhg works on image magic. In 

addition, two copies of al-Kindi's De radlis stellùrum not tmvehg with works of image magic, 

several wllections of magically orienteci experiments, and a small part of an A r s  noturÏa can be 

also found amongst his codice~.~ His strong interest in astrology can account for the presence of 

almost all of these &ces. Hîs associate John Dee dso had a band in the preservation of a texts 

of magic inctuding tbree codices containmg works ofimage WC amongst other material' 

Aithough Dee cm be demoastrated to have had an interest in magical images through Ys 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 aii the sixteenth- and seventeenth-century collectors. Very 

few of the codices of image rnagic they acquired dedicate a great deal oftheir contents to image 

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

6Al-Kindi, De radis sfellmum is contamed in MSS 91 fE 80-127 and 183, E 38-44. As an 
example of magicaliy orienteci experiments, the Liber vaçcae may be found in MS 71, E 36-55 
amongst alchernical material. Another coiiection of experiments comprises MS 67. Adam McLean 
reports figures fiom an Ars  notonù in art. 3 of MS 2 18, but 1 have not seen this manuscript and 
cannot confirm this, 

'Mord, Ashmole, 1471, Mord, Corpus Christi ColIege 125, and London, British Lîbrary 
Harley 80, ail contain numerous works of image magic. Julian Roberts and Andrew G. Watson, 
John Dee's Library Calalogue (London- The Biographical Society, 1990). 



would be diiEcuIt to dernomtraie that the presence of image magic motivated the acquisition of 

the codex 

This is, in fact, fortunate- In cornparison to other forms of magie, medieval Unage magie 

was not particularIy popuiar in the seventeenth and eighteenth centuries when fiir more interest 

would appear to have been paid to works of caemonial magic. An independent interest in 

medieval image magic mi@ weii have driva a large number of copies into the han& of 

specialized collectors whose books nin a higher risk of not being preserved- This m a .  have been 

the case with some of the texts ofntuai magic. But as 1 s h d  demonstrate, works of hage -c 

seldom travel with works of ritupl magic except in wdices d e n  in the sixteenth and 

seventeenth century, so an interest in nhiai magic could not serve to presewe or to fàcilitate the 

l o s  of manuscripts of image magic originating prior to 1500. In the end, 5 appears that our 

surviving codices were selected in a marner for the rnost part indiffèrent to the presence of image 

magic texts. 

This does not necessarily mean that they are representative ofthe period. However, the 

evidence is strong that they are. That a number of surviving codices may be identifid with those 

in medieval monastic collections suggests a relatively high Survival rate after the dissolution.' This 

argues tliat the surviving manuscripts may be repre~enfative of the medieval li'brary- More 

importantly, the contents of Surviving wdiees is ais0 generally the same as the content ofcodices 

"For example: British Library, Hadey 13 = Canterbury7 St Augustiners Abbey 1 166; British 
Library, Rawlinson C. 117 = Canterbury7 St Augustine's Abbey 1140; M i r 4  Corpus Christi 
Coiiege 125 = Canterbury, St Augustine's Abbey 1277; and Mord, Corpus Christi 221 = 
Canterbury, St Augustine's Abbey 1 170. 

I cÏte the shelhuks given in James' edition of the fifteenth-century catalogue of the libniry 
at St Augustine's Abbey, Canterbury. An Nrther citations will List sheüharks fiom this edition 
Montague Rhodes James, The Anciens Librmes of Canterbury d Dover (Cambridge: 
Cambridge University Press, 1903). 
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in the catalogues ofmedieval coLlectiom? It remaiDs possible that another entîrely different gmup 

of scribes owned books which never found th& way into h i e s  and were never collecteci by 

others and preserved, rendezkg the sample dealt with here unrepresentative. However, the 

chances ofthis appear very d. 

The only remaining issue which bars  upon the representatnreness ofthe survMng 

manuscripts is the remote possi'biiity that some may be forgeries. The relativey lower level of 

interest in image magic texts aller 15001° would not have made them a likely target for forgery. In 

addition, most ofthese texts are quite short, of€en running to only a few folios, which meam that 

they were generaiiy tmmitted with other matenal of less dramatic content. A forgexi codex of 

the usual accompmying literature such as medicine, alchemy, or astrology would be d k e I y  to 

waste precious vellum on off-topic material- In addition, unlike extendeci works of ritual magic, 

these treatises do not attribute magical qualities to the book itseif So there wodd 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 a s a i  a greater value to the accuracy of the transcription or translation or 

the authority of its author than to the age of the manuscript. Frnaliy, collectors fiom the sixteenth 

and seventeenth centuries tended to collect standard image magic texts with texts ofritual magic 

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

9The only major exceptions to this d e  are two codices owned by John Erghome. As will be 
demonstrated, parts ofthese codice~~ which were probably independent prior to collection, foilow 
the patterns ofthe vast majority of srwiviog wdices as well as those known only through 
medieval catalogues. See C h  3, sect 3. 

'"For a fiùl discussion of the fortunes of image magic in the sixteenth centmy see Ch- 6, sect. 5 
and Ch. 7, 
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forgery ofa text ofmedieval image rnagic, it wodd be necessary to devote most ofthe codex to 

other topics, something which would make the forger's art quite uneconomïcal. 

In summary, the forces which governed the presenration of image rnagic texts after 1500 

appear to have been relatively indifferent to them. Where there was an active interest in magie, it 

was accompanied by a M a r  interest in the other contents ofthe work Given that the s -kg  

codices are uidistinguishable in terms of th& content fkom those known only through medieval 

catalogues, it cm be assumeci that the existing codices are both representative ofthe medieval 

library and that the process of transmission since 1500 has not isolated any partidar set of texts. 

In the unWrely case that someone considered forging a codex including a work of image ma& 

the usual form of medieval codices containiog the standard works of image magic would not have 

lent itself to economical forgery. 

3. Scribes, Coiiectors, and thtir Intcrests 

Magical images were widely regarded as a potentiaiiy legitimate part ofnatural philosophy 

insofa as the source of their power was celestid as opposed to demonic. Yet the range of 

interpretation was quite wide. Aqiiinas and others r e j d  the idea that astro10gical images couid 

have any efficacy by vimie ofthe image itself Albertus Magnus took a middle path accepting 

some, while rejecting most as necromantic. Otherq Wre Adelard ofBath, appear to have taken a 

more Liberal approach. Were anyone to accept al-Kindi's theoretical offerings as a whole, 

practicdy any magical practice at ail wuld be regarded as astrological and therefore Iegitimate. 

The mere existence of a particular manuscript version of a work of image magic tells us only that 

someone wanted a wpy of it and does not, in itseE suggest the scriis ettaude towards it. The 
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question remains as to why a scribe copied it, what bis 0th- interests might have b- and how 

he chose to iaterpre categorize, and employ the treatise- 

Works of image magic were ofkn d e s c r i i  as necromantic. Charles Bumeît has 

discussed how the science of images was often considered a part oflegitllnate science under the 

rubric of "necromancy" as the seventh L i  art. His analysis of Adelard ofBath's translation of 

ThebÎt Ibn Qurra's work on IIlifgical images rweals a simüar attitude towards imagesy probably 

that of Adelard himseIf," Albertus Magaus refers to images which are not pure@ astrological as 

~ a ~ e s  necromontiuzmm." Iii another example, a German medieval catalogue r e f i  to works 

of image magic as ne~romantic.~ Works ofnecromancy are generally very explicit about the 

involvement of demons and the whole substance of these texts de& with the summoning, binding, 

employing, and dismissing of dernom. None of the standard works of image magic explicitly 

employs this set oftechaiques. A large number, however, include some techniques which could be 

construed as involving the summoning of demons, usualIy non-astrological symbols, strange 

waing, incantations, or Suntmigatioas. Yet whether these signs or rituals actualiy involved 

demons was a matter of interpretation m e n  alalKindi's expansive theones ofmagic, which 

hcluded suffiimigations and incantations, the Arabic authors of these treatises could very well 

have regarded them as entirely astrologicai in their mechanisms, certainly w t  the case with 

"Charles Bumett, "Talismans," pp. 1-15. 

'3Collegium Amplonian- Math. 54. The 1410 catalogue lists this entire volume as 
necromantic. Amongst the tities t lïsts can be found Liberp-,ÏsY which is most likely Adelard 
of Bath's translation of Thebit ion Qurra's work on images, and another work on the seven figures 
of the seven planets and their prayers and suftllmigati~ns~ Both are astrological in orientation but 
were e v i d d y  regarded as necromantic either because ofthe p y e r s  and ~ g a î i o n s  or 
because of the images. 
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authors ofLatin necromantic treatises. In addition, three of the most significaat treatises were 

aftniuted to Thebit ibn Qurra, Ptolemy7 and Thetei, all ofwhom were dso authors of astroIogical 

or astronomical works, Thus a nanual 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 d necromantic treatises. Certainly in cornparison to an explicït work of necromancy, most 

of these treatises would have appeared comparatively innocent, and it is very unlikely that the 

scribes would not have distinpuished 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, alchernical works, books of secrets, naturaI wonders or recipes, or medical works. The 

principal (apparent) exception, a volume of John Erghome, is deait with below. " The only other 

major exceptions to this d e  are coIlections nich as Harley 80, ff. 75-84, a single fourteenth- 

century quire which contains on& works on images. The rest ofthe codex contaias astrological, 

natural, and scientifïc texts in various hands dating nom the later fourteenth and early Meenth 

century. It also now contains another quire, Wrely ofcontinental 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 assembleci as eady as the f3teent.h century but was apparentiy together, 

more or less in its cuft.ent f o q  by the mid sixteenth cent~ry.~' There is also no evidence to 

14Two codices m the collection of Erghome include works fiom the standard bîbliography of 
image magic together with works of explicitly necromantic magic. This ïnstance is dîscussed at 
length in chapter 3. 

15'I'he coilection of lapidaries has meenth century English marginal notes (E 103 r-105 v). 
The manuscript belonged to John Dee accordhg to Singer, App. 1. K- 2üi. 



suggest that the quire on image magie (E 75-84) was not originaliy wrïtten as  part of a standard 

collection ofnatwalia before being included in this c o d a  This example may not CO& the 

pattern that texts of images were almost alwsys cdected with books about the nritural world, but 

it ceaainly does not disprove t The consistency ofthis pattern of collection suggests two 

features of scribal attitudes. The mies andlor coUectors regardeci image magic as at least 

poteatially connected with the naturai world rather than demonic forces, and the scn'bes' general 

interests lay in the direction of various aspects of the naturaI world- 

Tbree-quarters of the collections including works on image magie include texts dealing 

with issues in astroiogy and a s t r ~ r n y - ' ~  Ofthese, d but one include works on the more "activen 

features of astrology of a non-magical kind, such as discussions of judicid astrology, the casting 

of horoscopes, prognostication of one form or another, the use of astrologicai influences in 

medical treatment, or the detection ofthiwes. 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 attri'buted to Marbodius, the other by Sahl ibn Bishr (Thetel), but is singular 

amongst the astrologically orïented codices as it contains no other work with explicitly practicai, 

physical applications. Texts like the ï?zeor%caphetcarmi (E 1-9) or hhame Sacrobosco's 

Tracttorus & vhera (E 17-22) make up the largest portion ofthe 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 ail ofthe other codices. Whüe the 

I6~oyal 12. C .  XW; Sloane 3 12 @th collections); Society of Antiquaries 39; Ashmole 147 1; 
Bodley 463; Digby 57; Digby 193; Digby 194; Selden Supra 76; Corpus Christi 221; Yorlr, Austin 
Friars A8 383; and Canterbury, St Augustine's Abbey 1275 and 1 161. 

I cite shelfhrks fiom K Humphreys' edition ofthe medieval catalogue of the Abby of the 
Austin Friars at York K. Humpbreys, d- The F?iimstLi&rarÏes. London: British Library in 
Assoc. with the British Academy, 1990. AU subsequent citations of volumes in this catalogue will 
employ this form 
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practicality of their wmpanion texts need not denote the practïcal use ofimage magic, they do 

indicate that the scribes were generally interesteci m a literature with practical applications." 

Works of image magic would appear to have been widely considered one of a number of 

applications of astrologid principles. 

A group historically associsted with the practical use ofastrology and images, or at least 

suspensions, ligatures, and rings, is medicai docton. Medieval medical pracîice was inextricable 

nom astrology, and ligatures, suspensions, and images appear &ecpentiy in medical Literature- 

This histoncal association is also strongly rdected in my simple. Six codices betray an explicit 

interest in medical issues18 and two additionai codices were owned by an identifiable medicai 

practitioner." Some might be as limiteci as a text in Digby 57, f 137v, which associates parts of 

the body with the signs ofthe zodiac. Some, Like Ashole  1471, contain a varkty of medicai texts 

attn'buted to Galen, Hippocrates, and Coostantùus ~ ~ u s . 2 0  John of London, one of the 

monks at St Augustine's whom DaMd Pingree has identifiecl as having au interest in magical 

images, and who also wllected other works on magic, owned one codex containhg the work on 

"A rare exception to this nile is Cambridge, University L i b q  Ff vi. 53 (1391), which has no 
texts on astrology and none involvhg any physicai and practical application except two lapidaries, 
one of them the text by Thetel. The collection contains largely legal and literary texts. 

lgRoyal 12. C. XVm; Ashmole 1471; Digby 57; Digby 79; Canterbury, St Augustine's Abbey 
1275 and 1161, 

'%ondon, Society of Antiquaries 37, K. 18-24.1 indude Ashmole 346 in this discussion, 
although it is an early sixtexnth-century coîlection For a fiill discussion of this menuscript and its 
relation to Society of Antiquaries 37 see ch. 2, sec+ 4. 

Liber rle qwnnafe appears at E 68r-71v, a Vocahdanum herbanmr et 
medicamenforum at 134v-136r, Constanthus Afrcanus, Liber rde coitu, at E 173v-179v, 
followed at E 184v-188r by four treatises a s c r i i  to Hippocrates. 
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images atîributed to Ptolemy and also a work on urine? Medical texts fiil twerxty-three of his 

eighty codices cataogued at St A~gustïne's.~ 

In addition to the circumstantiai evidence of medical texts, two coiiectors are i d d a b l e  

as medical practitioners. Society of Antiqyaries 39 contains part ofa  collection by bhn  

Argentine, who was provost ofKing's College Cambridge in the late Meenth 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 Febw at King's during Argentine's tenure as provost." Both of 

these coliectors will be discussed in more detail below. For the time being, it need oniy be noted 

that in both cases we have a clear interest in magicai images and that, in the case of the Society of 

Antiquaries manuscript, in the absence ofthe concluding quod Argentyn we would have no idea it 

was written by a doctor at ail, 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, medîcal 

practitioners are the most wmmonly identifiable coliectors of rnagical texts. 

In alchernical 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 aichemical 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 Asbmole 1416, 

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

"Canterbury, St Augustine's Abbey 1 161. 

"John Venn and J. A Venn, AJumni Cmtabrigielt~~s (Cambridge: Cambridge University 
Press, 1927), I.iv.27. 

24Ashmole 1416; Selden Supra 76; Corpus Christi 125. 



works on images in addition to the tract on Meen stars, fifkeen herbs, fifteen stones, and fifteen 

images fkeqyentiy associated wah alchernical So while magical and alchernical interests do 

cross ove& the attraction might aiso have something to do with a more difltùse interest in literature 

about stones. The alcheniists' interest in syrnbols and symbolic language might also have attracted 

them to engraved images. 

While most of the codices cm be classifieci under the major cetego* of astrology, 

medicine, and alchemy, these other niterests flow together in most of the collections. It is rare that 

a singfe codex wiil not include texts nom at Ieast two of these categories, and a number of other 

identifiable interests also fiequently occur. An interest in stones is also found independent of 

alchemy with nomrnagical lapidaries appearing in four of the c o d i c e ~ . ~  In WeiIwme 116 the 

principal interest appears to be Stones. Io Cambridge, University Library Ff vi. 53., E 189-207vy 

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 tiequently. The Secrelkrm 

phiIosophorumy a book of experiments and tncks classed under the headuigs of the liberal arts, 

occurs three times? The Book of Secrets of Albertus Magnus occurs twice and the Secrehmt 

secretorum three times- Corpus Christi 125 contains alchernical and astrological material but 

Worothea Wdey Singer, C d o g u e  of Lorin md V e m c u b  Alcherniml Mimuscriprs in 
Great Bn'tain andIrelmrd (Bmssels: M Larnertin, 1928-3 l), 1093-4. 

26~shmoIe 1471; CUL Ff.vi.53 ; Wellcome 1 16; and Sloane 1 784. For a continental example 
see Bodleian, Canoe Misc. 285- 

nCanterbury, St Augustine's Abbey, 1277; Digby 37, E 4-42; York Austin Friars A8 362. See 
David Friedman, "Secretum Philosophorum," in C o n m g  Spirits, ed. Claire Fanger (Stroud: 
Auan Sutton, 1998). 

= ~ h e  Secretisfiatn Alberti appears in Canterbury, St Augustine's Abbey 1275 and also in 
Digby 37, E 46-55. The Secrem Secretonan appears in Bodley 67, fE 1-59r and Digby 228, E 
27v-4ûv. Extracts appear in Society of Antiquaries of London 39, E 21-23. 



also fiirther diverse material: texts on the propdes ofarùmals, resipes, various fonns of 

divination, chemîcal experiments, secrets, and even a book on tree plantiag- Yet no single Iàod of 

text appears in every codex contaühg image magi~ texts- Astrologicai texts travel with them 

most fiequently but this is not without significant exceptions. Even within the astrological 

collections, there is m consistent interest in a particular featue of astrology as a discipline. In 

other words, while they were wllected in the presence of a common interest in naîmdïa, texts of 

image magic should be considered a discrete interest. They were usuaiiy independentiy acquired 

and their trausmission did not depend upon another set oftexts or  an interest in a specialized 

topic. 

Because works on images often oc- a very small portion of the tact-not least because 

many of these texts nui to only a few folios-& is prudeai to ask whether the works on images 

found their way into the collection purely by chance, by an association not of the s c n i s  

conception, or by "piggybacking" ont0 another, non-magical text? In the case of Selden Supra 

76, discussed above, a short text could easily be tagged on at the end ofone of the irregularly 

sized booklets/quires to provide the nght amount of te* for a gathering which would otherwise 

end in a folio-and-a-haifof unused parchment - a kind of added bonus text. But this is not the 

case with Selden Supra 76, and 1 cannot find any instance where this may have happeneci. It is 

also conceivable that a magical text Wre Thebt ibn Qurra's De iinagini6u.s could have been 

included amongst a larger number of the same author's non-magical works simply by virtue of 

having been wrïtten by the same author. Once again, this does not appear to be the case. Although 

bis purely astrological works £iequentiy travel three or four abreast, the De illl~ginioils generally 

"See for example, Bodlqr 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 c o m p a .  As a de, magical t a s  are transdted with 0th- magical te- 

rather than with astrological or other material by the same author?' 

It would be hazardous to assume that any codex containhg a single magical work 

represents a compiler or scriie with active and practicai magical interests- The text could simply 

have been copied as a curiosity or on a whùn However, the evidence suggests that the number of 

people for whom this was more than a passhg fancy might have been reIiitively high Ofthe 

twenty-six codices containing works of image magic, aü but eight have more than one work on 

magical images and many have several. It appears that ïfyou were going to collect or copy one 

work on magic, you were iikely serious enough to copy others. In addition, even where only a 

single work of rnagic occufs, the co11ections are fkequently practical in orientation- 

Sloane 3 12 contauis two collections of the fifteenth century, both of which betray very 

practical and involveci interests- The fkst includes a text ofjudicial astrology, contains a text 

discussing the natures and propertks of the planets, a text of image magic (Thetel's De 

imaginibtis), and an astrological method for discovering thieves and stolen goods. It is more 

crudely written than many ofthe image magic texts and likely for personal use. The second 

collection dso includes a work by Sahl ibn Bishr on rnagical images, folowed by a shoa section 

of fhther images added by the scribe. Both collections betray practical interests if only insofa. as 

they include texts judicial astrology and practîcal activities such as discove~g thieves. In 

addition, both collections betray an active interest in the material. The fist coiiection appears to 

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

%own cases of transmission, such as that between Society of Antiquaries of London 39 and 
Ashmole 346 (see Chapter 3), invofve principdy magical works. 
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To summarize, works of images are not accidental parts of the colledo11~ in which they 

are found. They wnstitute a genre which - withù, the broad category of naairala - was not 

bound to a s p d c  interest or group of texts. Everything about the codices examinecl so fir 

suggests that the individual scribes did not stray fa. nom the standard interpretations of 

astroiogical images we discussed in Chapter 2. They regarded magical images as a potentially 

legitimate part of naturai pbilosophy, a practid extension of astmlogy, an adjunet to lapidandaries or 

dchemicai works, or a featwe of the naîural world. Ifthe weight ofcircumstantr*d evidence were 

not enough to dernonstrate that images were regardeci in this way, the presence of the theoretical 

works toleranî of magicai images is. 

4. Naturai Philosophy and the Transmission of Image Magic 

The De radrs s t e l l .  appears eight times amongst the codices containing works of 

image magic or the collections of those who owned them." The S p e c u h  astronomiue appears 

once, in Digby 228, a signincant codex which 1 wiU deal with below. Although it is p~cipally 

interested in the psychosomatic e E i s  of images, the De physcis Iigduns of Qusta ibn Luca also 

appears twice amongst these  collection^.^ The fact that such a bigh number of these theoretical 

works appear here is a good indication that they were considerd important and that they fomcd 

a sigaikant part of the interpretation ofthe magical material which they accompany. In fict, the 

"Canterbury7 St Augustine's Abbey 1140 (=Rawl- C.  1 l7), 1166 (=Harley 13); Selden Supra 
76, ff. 4 7 ~ 6 %  York Austin Friars A8 159,275,362,364,385, and 452. 

%mterbury, 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 SUfVived 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 Specuihmr arfrommiae, can ùe demo~l~trated to have had a 

direct impact upon not only the interpretation, but also the transmission, ofworks of image magie- 

The S@edhm, Astronomiue appears iTifirequently in coIIections of image magic- This 

absence may be accounted for by the fact that its tolerance for works of image magic was, in fàct, 

relatively low. (The ta& alrnost centwy-long, resistance by scholars of Albertus Magnus to 

accepting this work into the fold of hïs tme works is, in this sease, somewhat surprising.) Yet, in a 

different way, it had a substantial effect upon the medieval magical liirary- Although Albert 

considered ït poss ie  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 attri'buted 

to Ptolemy and the translation of Thebit ibn Qurra's De imaghibus by John of S d e -  Ofthe 

Liberpresf@unnn, the bad translation of this work by Adelard of Bath, only five copies have 

been identitied as existing or once existing, none of them in British hiraies or maniscripts. This 

stands in stark contrast to the twenty-six versions of the "good" translation that can be identifie& 

nuie of them British. The other legitimate work according to Albertus, the book of images 

attrïibuted to Ptolemy appears ten times in my sample, more often thau any other image magic 

text. The fifieen star text and the images of the sons of Israel were not mentioned (thus, not 

condemned) in the S@m. They appear seven and eight tirnes respectively. 

The works which Albert condemns, on the other band, are copied much less fiequenflyY 

The Liber Lune appears in four volumes. The De imq@inibrrs of Belenus whom Thorndike 

identifies with Jigris ibn al-'Amid, appears in two  volume^.^ The Liber imagntum veneris of Toz 

%.lbert refm to thïs work generally at the beginning ofthe eleventh cbapter and gives an 
incipit for a book of Balenuz d e d  De horamm opere. Zambeili, Speç~~ium, p. 242-44. The entry, 
Belems de ymagmmbus appears in Canterbury7 St Augustine's Abbey 1275. Royal 12-C-XW4 ff. 
12r-15r, also contains a work on images attnbuted to Belenus. The incipit given by Albert Dmt 
BaIem qui et Apdlo dicinrr: Imago prima.. identifies the work wïth this copy. In the SpecuZum 



Graecus appears only three times? The Hemetk De iina@m'ials septm plrett<mmi appears 

twice. This may be the De septem cllllluks ak sepem phnefarum condemned by Albert under 

which title one text appears in Society of Antiquaries of London 3 9 -  The De quatuor c~lllluiis 

attri'buteci to Solomon appears twice" While the titles ofrnany 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 hme involves ~~~gations and incantations and the De 

imagr'nihs of Belemrs involves the use of angel names. The version of the De septem mmu2i.s that 

appears in Society of Antiquaries of London 39 is in essence astrological although 5 also employs 

ntud features. The patterns of copying are not at all randorn and suggest two possibliities. First, 

the scriies may have employed the Spedlum to assess the legitimacy of a text they were about to 

copy. Second, snibes may have applied the same kinds of standards as Albert did when they 

evaluated and copied the texts. An examination oftreatises which were not discussed can provide 

sorne insight into this issue. 

Albert notes that this is joined (adjungihir) to the Liber Zme. This text appears to be a condensed 
version of the latter part of the Liber hme as it appears in Harley 80, ff. 77v-8 Ir. 

YYorlg Austin Friars A8 362,364 and 375. Albert condemus amongst the books of Toz 
Graecus De imaginihs Veneris. Zambelii, Specuhmi, p. 244. Thorndike7 "Traditional Tracts," p. 
248. The De hpidi'bus venen's, a part ofwhich appears in Oxford, Bodley 463, f. 78, is simply a 
work on precious Stones and their powers. 

'*CannodY, 63. Thomdike, "Traditional Tracts," p. 247. Zambelli, S@m,  p. 244. Oxford, 
Corpus Christi 125, fE 70-75 (?) (although tbis does not appear in the entry for this codex as 
Canterbury7 St Augustine's Abbey 1277); York Austin Fnars A8 375. A text on the rings ofthe 
seven planets appears in Society of Anticparies of London 39, ff. 6v-8v although the incipit does 
not correspond to the one given by Albert (Dii4sion hmae q d o  rinpetufuen'f etc.). Zambeiiï, 
p. 245. A ring is described for each planet which is to be made in the hour of the moon for that 
planet. 

36York, Austin Friars A8 362, lists a text which is possibly De quatuor carmclis- Canterbury, St 
Augustine's Abbey 1538 (and 1603) lists De mmZis SirZomonisS Zambeiii, Specullunr, p. 244. See 
Thomdike, "Traditional Tracts," p. 250. A sixteenth-century coilection contains a De quatuor 
mmulis attributed to Solornon, Sloane 3 847, ff. 66v-8 1. 



Two tracts enjoyed a relatively wide circulation and were not wnderrmed or evaiuated at 

all by Albert. The hermetic De quhkcirn steIIis makes connections between astrological 

infiuences, particuiarly those of fifteen nXed stars, and related herbs, Stones, and images. While 

Albert may have objected to the text on the grounds that the names of the fÏxed stars might r e k  

to demons (as he had rejected the use of lunar mansions), the fm that ody  a simple symbol is 

used would tend to fiee the talismans fiom some suspicion In addition, the text does not include 

incantations, suffumgatiom, or other ritual procedures, and this would have made the text wen 

more acceptable. However, t remaias possible that Albert may have rejected the texts on some 

astrological technicality such as its use of k e d  stars- 

The work by Thetel would probably not have fared quite so well. It begins, "In the name 

of the lord, tl6s i s  the precious book of the signs of Thetel, great and secret, which the sons of 

Israel made io the desert &er leaving Egypt accordhg to the motion and courses of the 

heavens."" The principle that the images derived their power fiom the heavens is more or less 

reflected in the text. It goes on to descnie the talismans and their use, requuuig no 

suftùmigations, incantations, or other untoward nhial practices. The text even uses indirect 

language where the making of the image is concerned. Rather than counsellhg the reader to 

sculpt a particular image, the pbrasing is "should you find" (si knveniret) such and such an image 

carved in a jasper. The cautious nature ofthe t e e  the apparently astrological nature of its images, 

and the absence of dubious ntual practices would, superficially at least, suggest that the text might 

have been acceptable to Albert. 

371n nomine domiai hic est preciosis liber magnus signonun &el atqye secretuq quem 
fecerunt fi israel in deserto post exitum ab egipto, secundum motus et cursus side m.... Digby 
193, f. 3ûr. The texi is substantially the same m Selden Supra 76, E 10%-1 lSr, Digby 79, E 
178v-17% and in Mord ,  Corpus Christi 221, ff. 55-57. 
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However, it is more Orely that he wodd have condmed the te&. It has been suggested 

to the author that the cautious piuasing is due to a mythology which held that stones of this kind 

were to have sprung fiom the earth natudly, wrnplete with their images. Yet the introduction 

makes it clear that the sons of Israel cmwd these stones and the indirect phrasing does little to 

cover up the fàct that the images were meant to be carved by the reader as well. Thi*s coy 

approach does not inspire confidence that the text mi& not cover up other tnily devious 

features. For example, although the text daims an astrological orientation, none of the four 

versions 1 have examined give any information about the astrological conditions under which the 

talismans were to be made or us& A superficial defince could be mounted on behalfof the work 

based upon the absence ofthe practices Albert condemned. Nonetheless, Albert demanded that 

the legitïmate works match some fairly specific astrological standards. The crude astrological 

ideas exhibited in this text would not have inspirecl his confidence. It is possible, but unlikely, that 

he would have conditiody 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 bis De ndMa r e m ,  might suilice. That the text 

would have been available in a number ofexemplars through this encyclopedia may also account 

for the fkquency with which it appears. 

That the Specufun, bas a limited presence amongst the codices containhg works of image 

magic might suggest that t s  role was not direct. Yet there is no reason to assume that the criteria 

applied by Albertus were not in the minds ofthose deciding whether or not to copy a text of 

image ma&. The S@ectdhmr suniives in alrnost n f t y  maniscripts dating fiom before 1500, so the 

chances are high that many of the srnies had access to a version. It is also possible that simitar 

kinds of critmia were applied by the scribes without referaice to the S @ m  at ail, but the 
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patterns of copying of image magic texts make thk dikely- niat the two wodrs specÈody 

deemed legitimate by Albert should survive in the greatest numbers is powemil evidence ofthe 

lasting signiscance of this text. Thaî the Se& of ThefeZ sunives in relatively great nimbers when 

Albert may weli have condemoed t also suggests that evaluations were, in f a  based upon a 

superficial use of the Speculum rather than cddated according to Albert's criteria The 

legitimacy accorded this work by Thomas of CaLlfimpre mi& also account for the large number 

of witnesses- FmaUy, the fact that the Liber hme and the associated text by Belenus which Albert 

condemns both in its methodology and by M e  and mcipit as amongst the worst of magical 

treatises, survive in relatively higher numbers than others he conderrmed suggests that his strong 

words may have, in FdCf increased interest in them In the end t seerns probable that the 

Specz~lzmt had some considerabie influence over the transmission of the texts of image rnagic- 

More to the point, ifthe S @ m  was not used in the way 1 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 Thebits De imaginik made by Jobn of Sevüle (prior to 

Albert) stripped out the dubious elements of the original, in particular the incauîations. 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 SUrYives in substantially fewer copies (five)? In this 

way, the texts of image magic most adaptable to scholastic natural phiîosophy were copied more 

often îhan any others. The collections in which these texts appear are hast uniformly comprised 

of scholarly treatments ofthe natural world They do not, generally, betray an interest in ritual 
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magic, rnagicai practices which nm counter to all authoritative statemenfs on magic. For these 

reasons L believe 1 have justification for descri'bing these texts as "scholastic image magicff to 

distinguish them fiom the texts appearing in other contexts. 

5. Doctors and Monks: T b  Known CoUectors 

A considerable number ofthe smbes of scholastic image magic can be identifid and thek 

collections analysed- The most commonly identifiable professional groups were medical doctors 

and monks. Thei. interests are ofken very similar and foiiow the pattem 1 have already identifieci. 

This is not surprishg since no highfy specialwd medical training was necessary to understand or 

use the texts of scholastic image magie (although t may have hetped). There was also nothhg to 

prevent a monk nom havuig had a medical education or medical interests. In fa- the manuscripts 

attest to medical interests arnongst the monks. Nonetheless, the pecuiiaritîes oftheù professional 

positions and the interests most often associated with these groups provide a more detaifed 

picture of the variety of motivations and contexts surroundhg the transmiansmission of scholastic 

image magic. 

I. Medical Practitioners: John Argentine and John Seaion 

John Argentine was probably boni in 1442 in Cambridgeshire, entered Eton around 1454 

and took the statotory oath, aged nfteen, ùi 1458.~~ H e  became a Fellow of a coiiege at 

Catnbridge in 1461 where he was Bachelor of Arts by 146162 and Masier of A i t s  by 1465-66. 

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

'9 rely throughout this section heavily upon the description of John Argentine in Charles H- 
TaIbot, Medical Practitioners hz MedievaI EnglQnd, p p. l 12-1 5. 
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University sometime in 1472 or 1473. By 1473 he was Bachelor of Divinity, dthough he was not 

doctor of Divinity until1504. In 1470 he wrote a poem perhaps suggesîing some disimisionment 

with the academic worldqO a d  a work on diseases sometime between 1471 and 1476 which was 

never published, suggesting a return to medical practiceo' He was ordaineci acolyte in Septeniber 

of 1473 at Lincoln and subquently held several benefïces, probably begïnning in 1478, dthough 

he accepteci his fksî recordeci benefice in 1488.4 He appears to have maintained a presence at 

King's, dthough not in residence, remiiining a fellow und 1478. He was physiciau to Edward V 

and his brother, Richard, M e  of York, und  they were murdered in 1483 and maintained his 

association with the wwt through the reîgn of Richard III." In 1486 he was appoînted physicïan 

to Henry V E s  son, Prince Arthur, and Dean of his Chapel, wbich would have brought hirn 

fiequently to Windsor untü the prince's death in 1502. Argentine's distinguished career concludeci 

with the post of Provost of King's College, Cambridge, which he held nom 150 1 to his death in 

1508. 

""~ctus publice habitus in Acad. Cantab. contra omnes regentes universitatis," Corpus Christi 
College, Mord, MS. 255, art -6. 

"C. A J. Armstrong, "An Italian Astrologer at the Court ofHenry VI&" in Italan 
Remssmrce Stuàies, A fnfnbufe to the Iate Cecilia M. Ady endon:  Faber and Faber, 1960) p. 
449. D. E. Rhodes, "The PMWS in the Tower and their Doctor," The EngZish Histwcal Revkw 
LXXW (1962) 304-306- The latter criticizes d e r  work by Armstrong where he misidentifies 
Argentine with a Strasbourg doctor. In the former article, Armstrong correctly i d d e s  the 
doctor as John Argentine- In an addendum July 1962 of the EngZish Hisfon'ica Rewiew7 p. 624, 
the editor and D. E. Rhodes apologize to Gnastrong and note they had not yet seen his article- 



Society of Antiqyarïes 39 contains part of a collection by Iohn Argentine? EZis ownership 

is identifiable by the s d a i  identification "QuadArgentyn." The hand dates the rnanusaipt to the 

late meenth century and makes it unlikely that the owner was Richard Argentine, writing in the 

mid sixteenth century- The evidence which makes t most likeLy that the scribe was J o b  Argentine 

may be found in another manuscript The texts appear in the same order in the coUecti011 of 

another doctor, John Scalon, Master of Arts in 1503 fiom King's, whom 1 will discuss more fÙMy 

below." There is no M e r  evideace ofa comection between the two men It is possible that the 

fragment was no longer a part of J o h  Argentine's collection by the time t was copied. Yet the 

common membership in the relatively smaü community of King's College would make contact 

more probable. At least, their contemporary residency at Cambridge wggests 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 extracteci ffom the 

S e c r e m  Secrefonm, and the De miaginibus attnbuted to Ptolemy. It would certainly be in 

keeping with the care required of a steiiar career such as Argentine's that two of the texts in his 

collection were ones identifieci by Albertus Magnus as apparently legitimate. The section of 

images fkom the Secrem Secrefonnn are amongst the relatively innocent texts on images, 

containiog W e  ritual practice, and so, as a whole, the coiiection is among the more innocent. 

E. Rhodes, "Provost Argentine of King's and his Book," in Trtmswtiom of the 
Cmbndge BibliographicuZ Society, (London: Bowes and Bowes, 1958), vol. I[, pt. III, 205-1 1. 
Rhodes malces no mention of Society of Antiquaries 39, the manuscript examined h a  DhB 
(1921) VI, 552. A B. Emden, A Biogrqhiazl Regrgrsfer of the University of Cambridge to 1500 
(Cambridge: Cambridge University Press, 1963), pp. 15-16. C M e s  K Talbot, The Me&-cal 
Practitioners in Medieval E n g M ,  pp. 1 12-15. 

4%mden, Biographical Regiser, pp. 509; Iohn Venn and I. A Venn, Ahrmni Cmrfabn'giensïs 
(Cambridge: Cambridge University Press, l927), Liv.27. 
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Interestingiy, it contains no mediml muterid, so that m the absence of the "@dArge"fynW thae 

would be no evidence that it was d e n  by a physician at all. The other tacts are indicative ofa 

doctor's interest in astrology, includùig an sstrological table and a work by al-Kindi on astrology 

and the weather- Ahhough it is arrrently bound with a s d  fifteenth-century collection of ntud 

magic texts, there is no widence of any early comection between these two parts of the codex" 

Argentinel's portion is d e n  in a tight, controlled secretary on parchment, the other in a 

sprawling iÏ£teenth-century cursive on paper. 

Amongst the rest of bis books, there is no sign of interest ui magic with one sigdicant 

exception. Argentine makes the only nfteenth-century refierence to the Pi&ztnk, the infamous 

work of Arabic magic, makuig it clear that Argentine was actively interesteci in magîcal texts?' He 

was evidently interestecl in the classics and the evidence is strong that he had traveiled to Italy and 

probably conducted his medical education at PaduaU Demis Rhodes notes that his habit of 

signing his books in Italian," not common in England at the the,  suggests an Italian connedion if 

only through Italian bookseIIers. He goes on to Say that his use of "zouan" for "Giovanni" 

suggests ~enice? Yet given the consistent association of works of images with medical doctors, 

there is no reason to assume that his Italian sojoums had any influence upon his thinking on the 

topic, except for one issue. His lmowledge of the Picafrix, the f m u s  work of Arabic magic, 

46 For a discussion of this manuscript see Ch. 5, se& 3. 

47David Pingree, 'The diffusion of Arabic Magical Texts in Western Europe,' in La d~@bsione 
M e  scieme Islmnihe nel meàio evo Ewopeo (Rom: Accadernia Nazionale dei Lincei, 1987), 
p. 102. 

4%0 such ownership mark appears in the Society of Antiquaries manuscript. 

?D. Es Rhodes, "Provost Argentine," p. 208. 
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would very Wcely have had to have been derived nom a continental source. No manuscript is 

known to have in England untü some t h e  Iater, and Argentine's is the only known 

nfteenth-century Engüsh reference to the workn Whether this knowledge influenced his thinking 

about magic is mclear. Another collecter with Italian connections, John Typtoft, was for a time in 

possession of a codex containing a work on image ma&. The codex, Mord, Corpus Christi 125, 

is of English origïn, derking from the collection of Thomas Sprot and Thomas Wyvelsbughe, 

monks at St Augustine's, Canterbury- So although the texts or manuscripts may originally have 

derived from Italy or other continental sources7 there is no reason to believe that humaoist 

interests may be comected wah magid  interests in any dkthct way? 

It is instructive that Argentine evidently felt no conam about i d e n m g  himselfas the 

scribe of a text of image rnagic. His early career suggests someone with ambition- His later career, 

especially the fact that he m e c i  to hold onto poiitically sensitive positions through the reigns 

of Edward V7 Richard III, and Henry VII, suggests that he was politically astute. Had the copying 

or owning of a text of image rnagic been considered dangerous, Argentine would probably not 

have done it at any stage in bis career- It is certainly Unwrely that he would have set bis name to 

the manuscript. The cornmon 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 mamer. Although they may have been comidered superstitious7 there was e v i d d y  no 

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

51Pingree, "Transmission," p. 98. 

= ~ h e  third part of this study suggests that, in fàct, 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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attn'buted to English law, which would allow the distinction between owning a book for study and 

for the practice of magic. 

As 1 have noted, the te* in Argentine's collection appear in the same order in Ashmole 

346, the collection of another physician Thomas Scalon, ofHaddiswey Norfok Scalon was 

Bachelor of A r t s  in 1499 and Master of Arts by 1503 at Kings during the early part of Argentine's 

tenue as provost. Although at tbis point no more is hown about him, his memiscripts SuMve 

and hdicate that he was an active medical practitioner through the first halfof the sixteenth 

centurytury He had strong astrological interests, Iike most contempo- doctors, and employed 

astrology in his practice. Nativities in his notebooks indicate thaï he was practisiog at least until 

1555. One of bis manuscripts cmently travels with mataial that had been owned by the fàmous 

late sixteenth-ce- medical practitioner and collecter, Richard Napier- 

We are fortunate to have all 164 folios of Scalon's collection, made up largely of 

astrological and medical works but also includiog secrets and recipes. In addition to the magical 

material derived nom the maouscript of John Argentine- Scalon has collecteci two works of magic 

gMng direction on fin* tbieves or stolen goods. Iftalaag the trouble to wpy fiom several 

sources is any indication, John Scalon would appear to have had an involved interest in the 

subjecî, although astroiogy and medicine dominate this and his other manuscripts. In Ashmole 

340, E 64-85, Scalon's hand records astrological tables through twenty-two folios. Ashmole 39 1, 

E 1-16> includes another set of works in bis hand, principdy astr01ogical medicine and an 

astrological interpretation of the dreams of Daniel (K 3v-5). Nothing about these coiiections 

suggest practices which aie not muadane astrological medicine- although tables ofthe kind 

containeci in the first manuscript would have been necessary for the use of magical images. 

Similarly Ashmole 393, art. II, contaios sixty-eight folios in his hand, mostly concerned with 
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astrologically oriented medical topics, largely medical reps ofvarious sorts. In addition, a work 

on experiments of a non-magical land appears at f. 33rv. The configuration ofinterests in 

evidence here is by this point quite familiar, and in this respect the collection is rather 

unexcepti~nal.~ 

David Pmgree has identifieci the medical centre of Montpellier as a partidarly important 

location £tom whïch manuscripts ofimage magic were distniuted. The tradition of the use of 

ligatures in medicine reinfocced the strong association of medicine and magical images found in 

Arabic sources, as the theoretical work on images by Qusta ibn Luca attests. The Eict that rnagical 

images should be  found in the collections of those with medical interests and training shodd come 

as no surprise. Whether Argentine and Scalm had some personal coutact remains unclear, 

although it appears likely. Certainly a common medical training would have fomed an important 

context for a personal contact. This kind of persod contact would be a very important phtt of 

the transmission of Inagical works, which did not benefit fiom the same kind of institutional 

promotion as standard works of medicine and naturaI philosophy did. 

ii. Miehael Northgate and the Monk of St Augustine's Abbey, Canterbury 

Although medical practitioners fkequenty coliected magicai texts, the most numerous 

identifiable coilectors were u W y  monks. Monks are probably over-represented here, since 

records of rnany monastic h i e s  have survivecl and volumes belonging to monk's generaiiy 

became part ofthe larger monastic coilections when they died. The fortunes ofthe books owned 

by other wllectors may not have had the same bdt-in mechanisnu for thei. preservation or for 

%1t has come to my attention that ff. 94-96 of Ashmole 346 may coutain the text by Roger 
Bacon on the nuIIity of magic. 1 have not had time to iden* 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-tenn intellectual 

context within which groups with common interests could develop. The number of monks at St 

Augustine's Abbey at Canterbury who collecteci magical texh is suggestive of such a situatio~ 

David Pingree has identifieci three monks of this Abbey ofthe fourteenth and fifteenth centuries 

who coUected texts ofmagical images and whose lifetimes would have ~verlapped.~ Such groups 

and interests wdd only have been encourageci by the resources ofthis great intellechml centre. 

The earliest collecter is John of Londog whom M_ R James i d d e s  wîth the John 

rnentioned by Roger Bacon, a youth whom Bacon educated and sent with presentation copies of 

his books to Pope CIement IV in 1267. His expansive collection reflects the hterests ofBacon in 

math and astronomy, but also in magic, and coosists ofalmost eighty volumes. Only three are 

theological, twenty-three concenied with math and astronomy, twenty-three with medical issues, 

ten phiiosophy, six logic, four history, three grammar, and one poetry. The remainder are 

misceUanies." Ofthese volumes four, possiily rive, contain magical works.% Codex 1 140, now 

Rawlinson C. 1 17, and 1 166, now Harley 13, both contain copies of alalKindi's De radiis, devoting 

most of the rest of their pages to astronomicd works- Codices 1 161 contains a similar collection 

of astronomical material and the De imagiinhs of Ptolemy. Codex 153 8 (1603) a misceIIany, 

contains copies ofthe Ars  notoria and De amdis SuIomomS probably the De qiduor mmrIis 

condemned by AIbert. So, with the exception ofthe A r s  noforia which 1 will deal with in the next 

chapter, the volumes follow the patterns 1 have so fa desm'bed. Oxford, Corpus Christi 248, 

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

"Pingree, "Transmission- " 

55~ames, Ancient Librmes, p. hmiï. 

?Che entries 153 8 and 1603 may be duplicate entries. 



production of the SpctlZum avtronomiia, either in the hand of Aiberîus Magnus or a close 

Thomas of Wyvefsburghe and Thomas Sprot were both monks of St Augusthe's and both 

owners of Codex 1277, now Mord, Corpus Christi College 125. Thomas Sprot chronicled the 

history of the abbey- Some ofthe manuscripts of this history extend to the end of the thirteenth 

cenhny. It seems clear he lived into the eady part of the fourteenth century. Thomas 

Wyvelsburghe, who next owned the codex, is mentioned in Waam Thorne's chronicle of Saint 

Augustinets Abbey in a passage c o n c ~ g  the aqyïistion of the benefices for churches in Snirry 

and Kennington in the early fourteenth century?' The codex contaias a diverse collection of 

material, principdy alchernical, but dso including several works on image ma&- It is preserved 

largely in the form in which it was catdogued. 

Of all the coilectors at St .Qugustinels Canterbury, the most interesting is unquestionably 

Michael Northgate, who was evidently active at the abbey in the early to rnid fourteenth century- 

His collection of over twenty volumes, although modest in cornparison to that of John of London, 

has a character of its own and, as James observes, affords insight into Northgate ootherwise 

~navaiable.~~ Six or seven ofhis volumes are devotional, three have to do with oatural history, 

the other topics in his collection include srrrgery, astrowmy, and aichemy. The large number of 

devotional works suggests a devout, religious man, and everythiag known about his life suggests 

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

"pingree, "Transmission, " p. 86. 

s8Wiiiiam Thome, Chronicle of Suint Augusfmek Abbey Cimferbirry, transtransl. A K Davis 
(Oxfiord: Blackweil, 1934), p. 422. James, Canterbury, pp. boooi and 34849. 
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Augustine's he composed the A~nbi te  of 1- a translation ofa French work, Le somme &s 

vices et de verfue, -en by LaurenfNs Gallus in 1279 for Philip the Second of France- 

Three volumes out of the twenty Iisted under bis name ùi the catalogue include works on 

magic: Codices 767,1166, and 1170 (= Mord, Corpus Christi College 221). As it would be very 

unlikely for this xnany magical texts to have appeared in his collection by accident, they attest to 

an active interest in the topic. Codex 767 contains orations extracted eom an Ars noforia, a 

matter 1 win discuss in the chapter on that text Codex 1275 is largely a medical codex, although 

t includes works of naturalia such as Alberhis Magnus' Secrehnn secretonan, a book on tree 

p l h g ,  the book of experiments d e d  Vuc~phtonis ,  extracts nom the Krraniirles, and an 

alchernical work attniuted to Hermes. Three of the medical works concm surgery. The works 

on images which foUow are De pindech steZZis and treatises attriiuted to Aburabeq Belenus, 

Hennes, and Thetel- 

That the medical material coincides with naturalia and magical images in Codex 1275 is 

understandable. 1 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 Ihvyf is any 

indication, his position on magic would have been unhesitatingly negative? His careers as a 

priest, monlg and translater of pastoralia suggest someone well aware of the problems associatecl 

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

%an Michel of Northgate, Dan Michers Ayenbite of I l ~ y t  or Remorse of Conscience, ed. P.  
Gradon (Mord: Mord  University Press, 1979). Also in a partial modem Engiish translation by 
A J. Wyatt, llre Ayenbe of lnwyt (Remorse of Conscience), (London: W- B. Clive, 1889) 

61~yenbÏte, pp. 19,40-41, and 43. Kitteredge, p. 5 1. 
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with living an upright H e  in the pursuit ofa more or less orthodox fia& This Ieads to the qudon 

of whether there is some ground where his religious and rnagicaI interests may cross over. 

Motivated by the same Unellectual presuppositions which &ove medical doctors, those 

with explicit religious interests could aIso draw upon a long-standing tradition of the use of the 

wonders of the world to direct attention to the divine, The weli-knom thirteenth-century 

Dominican encyclopedist, Thomas ofCantùnpre, performed a valuable service for the 

presewation of texts of rnagic when he included in his De naturu rerum the entire text of Theteps 

work on images." He concludes this work with a short piece which describes the blessing of a 

Stone to return it to its pre-M-thereby more efficacious-state. For Thomas, the text was not 

altogether tmstworthy nor were all SCUIpted gems to be regardeci as effective. Although the form 

of the stones is to be honoured for its vimie, "yet hope is not to be put in them but, according to 

what is written, in God alone fiom whom the vimie of stones is derived."" Thomas' rationale for 

waing De n d ~ o  r e m  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 ofNorthgate's other volume, 

Codex 1170 (now Oxford, Corpus Christi 221). It includes extracts nom an encyclopedia by the 

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

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

%ornas Cantimpratensis, Liber de ratura renrm (Berlin and New York: Walter de Gruyter, 
1973), p. 5 (91-96). 
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sculpted gems by Marbodius." The remainder ofthis codex is taken up with recipes, medical 

recipes, and medical notes. So far, we have nothing out ofthe or-, one thinks of a coliector 

interested in recipes, medicine, and aspects ofthe natural world with a parti& interest in 

sculpted gems. What is very interesting about this fourteenth-century collection is that it is bound 

together with a tweIlth-century collection, iaciuding the Dialogues of Gregory the Great and two 

saint's Iives, in a late medieval biiding- The d o g u e  ofthe abbey's iiirary records the codex, 

including the Dialogues of Gregory the Great, so t must have been assembled some t h e  before 

1497, when the catalogue was d e n .  The age of the binding could easily date its assembly and 

bindùig to the Iifetime of Northgate-s 

It wouid be presumptuous to assume that this is, in itseK iïrm evidence that the binding of 

these two codices îndicates that the new composite codex was used with Thomas of Canhpre's 

project in mind or, for that matter, that Northgate was responsible for its assembly. Aowever, the 

circumstantial evidence suggests that the combination was not coincidental. He was interested 

enough in magic and the natural world to coilect quite a number of works on both topics and 

interested enough in devotiod literature to write a vecnacuiar work on the subject. His choices 

of profession and orders tend to confirm this interest. His coliection of books is composeci of 

approximately even numbers of devotional works and works concemeci with medicine, alchemy, 

secrets, astrology, magic, and natural phüosophy. IfNorthgate did not regard his devotional and 

"scientifid' interests as coherent in quite the manner of Thomas of Cantimpre, it can ceaainly be 

65Th~mdike wrongly identifies thîs as the work of Thomas ofcantirnpre in HMES II, 397. The 
attri'bution is correct in L ~ M  Thomdike and Pearl Kibre, A CafaIogue of Incipis of MediuevcrZ 
Scient@c Writrngs in Latin (Cambridge, Mas.: Medieval Academy of America, 1963). 

661 am indebted to Mildred Budney for her advice on the dating of this simple and beoutitùlly 
preserved binding- 
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said that both of these interests are repre~enfed in Mord, Corpus Christi 221. More importantly, 

we have no grounds to  a s m e  that Northgate was in any way tom apart by th-s wmb'mation of 

interests; in fact, it would appear that it was quite aatural for him 

The context of St Augustine's fiirther suggests that this may be the case. As Pingree has 

demonstrated, îtom 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 W$velsburghe, confirms that the 

common interests were more than a private matter and that a small c o m m q  of Interest in magic 

probably existai there. It seems Nely that we rnay add a fifth monk to Pingree's Est. Simon 

Maidestone, monk of St Augustine's in the Meenth century, was probably the owner of Mord, 

Bodley 95 1, a large folio wpy of the Solomonic Ars  notoria which will be discussed below. While 

his SUfViving works do not contain works on Arabic image magic, both Joha of London and 

Michael Northgate also owned works in the tradition of the notory art. So the comunity of 

monks was larger than what Pingree has suggested, probably persisted for a longer pt~iod, and 

also had a wider cornmon set of interests. Where their Lifetirnes may not, in every case, have 

overlapped, making pecsonal comections possible, the contînuity would have been provided by 

the Library, which in time absorbed most ofthe personal Liraries ofthe monks. 1 say "most" 

because the spectacular manuscript Bodiey 951 was not catalogued at St Augustine's, suggesting 

that it may never have been absorbed into that collection Thus, there may have been fùrther 

copies of magical works in circulation in that comrnuaity which did not survive, no longer bear 

the mark of an owner at St Augustine's Abbey, or for some reason did not becorne part of its 

liirary. 



75 

A common Urterest in medical topics could certainly fom the larger intellestual wntext 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 devotionai interests- John o h d o n ,  Michael 

Northgate, and Simon Maidestone all owned copies of the Ars noforiaQ This suggests magical 

interests of a different kind. As 1 will dernonstrate in the wxt chapter, the Ars notorfa is a magkai 

text of a much more explicitly reiigious variety, fiequently wllected with works suggestive of an 

involved interest in affective religious devotion So the dwotional and pastoral interests of 

Michael Northgate, which may well have formed a part of his interest in magic, may dso have had 

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



Chapter 3 
Some Apparent Exceptions: Image Magie or Necromancy? 

In the preceding chapter 1 descriid the wmmon patterns of scrîbal interest associated 

with scholastic image magic. The mies ofthese texts assumeci that image magic was a 

potentially legitimate portion of the iiirary of naturaiïa and naturd phïlosophy; scholastîc ideas 

served to support this notion. Like Albertus Magnus, the srnies also appear to have made a 

distinction between this sort of natural ma& and practices kvolving demow. Aimost no hint of 

the practices of necromancy, such as the invoking, binding, and employing of demous, c m  be 

found associated wi this material. An interest in image magic thus appears to have been quite 

distinct fiom an interest in necromancy. Two apparent exceptions to this rule deserve closer 

examination. First, what are we to make of those texts of schdastic image magic which more 

closely approach ritual magic in content? Does the presence in a text of image magic of such 

practices as incantation., su.flùmigation, or the use of ethereal beings mean that the scnie regarded 

it as necromantic? Second, while it is usual for scholastic îmage magic to travel separately fkom 

necromancy, two volumes in the collection of John Erghome are a major exception H o w  do these 

volumes, whkh include rnagical practices ranghg fkom image magic to necromancy, bear upon 

our understanding of the more usual pattern? 

Albertus Miagnus designateci as necromantic both the texts of image magic which he 

considered illegîtimate and texts of explicit demon-conjUTÙ1g. Yet, iike Albert, the scribes of 

scholastic image magic generally regarded th& texts as a topic of naturai philosophy. Except that 

they did not copy them as ofien, m i s  u d y  treated works of scholastic image magic involving 

more explicit rituai procedures in the same rnanner as they did the approved works. Unlike tme 

necromancy and other works of more explicitly ritual magic, which derive their powa nom 

religious rites, these texts cling to the li'brary concerned with the nahaal world. The coherent set 



77 

of assumptions which smounded the collection of the "legitimate" works of Arabic image magic 

applied, as we& to those which have a more explicitly ritual cornent. 

The texts by the pseudo-Pt01emy or Thebt ibn Qurra contain Iittie or no explicit rihial in 

their instructions for producing talismans, unless carving them or placing them in a partïcular 

place may be considered ritual. Works Wre the De iinagïnibus of Belenus or the Liber lune are 

quite diffierent, as they prescrii the use of sufiùmigations or incantations. Ia addition, these 

works employ mysterious names sometimes applied to certain astrological conditions or locations, 

sometimes explicitly associated with angels. It was on the grounds ofthese ritual practices and the 

potential presence of demons that Albertus Magnus condemned these works as necromantic. 

Although his S'mZlunt astronomiue appears to have had a wide-ranghg impact upon the 

medieval library, those texts which he wndemns and which were copied in spite of his wamïngs 

appear to have been collected for the sarne reasons and by the sarne group of scribes who 

collected those texts he did not condem. The treatises I examine here are De imzgfniiarrs septem 

plmetarunt, De pafuor anulis, Liber lune, De irnap-nihis of Belenus, Liber irnagrgrmm veneris 

or Liber veneris, and a work on images amibuteci to Arïstotle. 

Approximately one third (eleven) of the tbirty-one codices or parts thereof which contain 

image magic inchde works of this more dubious group.' They are copied far less frequently and 

most &e in fewet than four copies. Of the forty magical texts Albert identifies, most of which 

evidently conceni image magic, he approves only two. Kwe are to take Albert's lists as at aü 

indicative of the texts on image megic once available, only a tiny Eaction of the illegitimate texts 

'Canterbury7 St Augustine's Abbey 1275,1277 (<CC125), 1538 (1603); London, British 
Library, Harley 80; London, British Lïôfary, Royal 12.C. XVIII; M o r &  Bodleian, Ashmole 346; 
Mord ,  Bodleian, Bodiey 463; Oxford, Bodleiaa, Digby 228; York, Austin Friars A8 362,364, 
375. This list represents eight Merent m i s  or collecton given that all of the material from 
York was owned by John Erghome. 



swive. Albert condemned the overwhelmmg majority of  magical material avaifable in the 

thirteenth century, and so the numbers of condemned treatises avdable for copying was relatively 

hi&. In addition, these works usualiy appear in books owned by collectors with substaotial 

personal liraries such as John Erghome, Iohn ofLondon, and Michael Northgate. These 

collectors would have had the resources to locate rare works and may have found it easier to 

jus t i f j~  th& presence- They also tended to have collecteci several other works of image magic. 

Thus the condemned works appear to be the province ofthe specialist and bibliophile- About one- 

third of the scribes made copies of then 

The interests of this group does not differ s ~ b ~ a t l y  from those who collecteci only 

"legitimate" works. The medical collections of Thomas Scalon and John Argentine, discussed 

above, ùiclude images attributed to ~ristotle-2 Mao containhg medical matenal but additionally 

works on alchemy and secrets and Belenus' De ima@nibus is a wdex of Michael Northgate.' 

Royal 12.C. XVIII includes the sarne text in a seledon oflargely astrological material.' Bodley 

463 combines works of image magic, including the Liber veneris with works of astronomy, 

astrology, and naturd philosophy.' The quùes containhg the Liber lune and other magical images 

in Harley 80 were bound together with other rnagical images and astronomical and astrological 

material by the sixteenth century and quite possibly earIier.6 The examples fiom the collection of 

%ndon, Society of Antiquaries 3 7, ff. 2 1-23 and Mord, Bodeian, Ashmole 346, ff. 1 1 6- 
117v. The source cited is the Semefum Secretorum and so this may not be the wndemned 
material. 

3Canterbury, St Augustine's Abbey, 1275. 

4E 12-15, 

'The Liber venertr appears at f 78. 

m e  Liber lune appears at 77v. 
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Thomas Erghome and Digby 228 M e r  confhn this as a standard configuration and will be dealt 

with in detail below. So the more dubious foms ofimage magic-those condemned by 

Albert-appear in substantially the same mamiscript 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 feahres in the works. 

Not only do the coilections surrounding these texts betray th& 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 ofien associated with works of magical theory. Ofthe ten volumes including the De rodiis, 

the SpemIum astro~~orniae, and Qusta ibn Luca's De physicis ZIguturfs, five contain works of this 

more dubious nature.' This may be a fùrther indication that the condernned treatises are the 

presewe of the speci-alïst. This situation also may be due to a higher level of anxîety over whether 

these treatises were legitimate. A more detailed analysis of the only version of the S ' @ d m  

QLFfronomiae occurring together with a work on image magic in this sample will shed some light 

on this issue as weii as the general question of scri'bd attitudes towards the more dubious fonns of 

image magic. 

1. The L i k  lune and the case of Digby 22û 

The Liber hme is a work of Arabic image rnagic attniuted to Hermes. Like many of the 

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

'Canterbury, St Augustine's Abbey 1275 and 1277 (<CC125 but the texî does not appear 
there) include Qusta ibn Luca's De physcis Iigafuns- The lone wpy of the Spcuhrni astrononriae 
is to be found in Oxford, Bodleian, Digby 228, f. 76-79. Al-Kindi's De rdiis steIImm appem in 
York, Austin Friars A8 362 and 375, 



80 

to us. The text ofthe Re hagmibus of Belenus, is, in fact, closely related to the Liber Zune and 

may derive nom it.' 1 would argue that the Liber Zune probably came fint. The initial chapters of 

this work lay out the theoretical fhmework for the lata practicai chapters, which put aü the 

pieces together in a more coherent structure- It is fiom the latter section that the other work 

derives and althougl! it makes sense on its owa, t is less likely that a long preparatory section 

would be added to such a work than that it wss extracted9 

A f k  an introduction, the text discusses the twenty-eight d o n s  of the mwn, giving 

their names, number, associated planets, wether the mansion is good or bad, and the kuid of 

image one makes in it. For example, the first emiy reads, Then the moon is in Alnath, that is in 

the first maasion which is the face of Mius and a bad mansion, in that [mansion] you wiil rnake 

images of separation and dis~ord."'~ The text then goes on to discuss the sufimigations used for 

good and for bad images and provides a Est of the names to be used when exorcising the images. 

A final preparatory chapter discusses the hours of the day and night, theu 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 padcular images and it is nom this portion of the text tbat the De 

'The text of the liber hme presemed in Harley 8% E 77v-81r is the most complete version of 
this text which 1 have seen From a brief cornparison of the texts, the version containeci in Digby 
228 appears to be an abbreviated version of this text, although lacking the introduction on f 7% 
of Harley 80- Without an edition of this text it would be impossible to know whether Digby 228 is 
drawn from this mamiscript. The version of De imagritibus attributed to Belenus in Royal 
12.C. W appears to draw upon the latta part of a version of the Likr  lune more like Digby 228, 
as its relation to Harley 80 is somewhat more vague. 

9Carmody suggests that most of the cirdatiag texts relating images to the planets daive fiom 
a larger text on images which was broken up. Carmody, Arabic Astronomid mdAsîroIogicol 
Sciences, p. 58-59. 

'OCum fiierit luna in alnath, id est in prima mansionem, que est facies martis et est mansio mala, 
in ipsa fwies ymagines separacionis et discordie. Hkrley 80, f 87r. 



iinagrnibus of Belenus appears to be drawn, the preparatory chapters having been dropped. 

Thus said Belenus. Make an image in the f h t  hour ofthe day tc bind men so that, when 
made, he imght not speak to another c011CefLLIlig him nor utter one bad word. Therefore, 
the image, which will be haifof siiver and halftm. will be four palms [wide] and to the 
image ofthat one for whom t is made, and in the fht  hour of the day. Let the name of the 
lord ofthe iwige have been sailpted in its head and in the back the aame of the lord of the 
hour in which it was made. Let thae have been written in the belly the lord ofthe image 
and other names of suffumigations with aioe and sandalwood and wrap ri in white and 
clan cloth. Afterwards b-uy it in his door. Thus, the bindîng is made to bind alI tangues." 

The purposes of this and the following images (to destroy a region) are indicative ofthe rest of 

the contents which range in intents from tricks to getting a woman to do your bidduig to m a s  

destruction 

To distinguîsh this te* fiom the works of necromancy on the basis of content is a 

technical and somewhat abstract matter. W e  have a complex array of ethereal beings, we have 

images, and we have incantations which employ strange names. The ntual features of the 

processes, beyond the catving 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 ciifference ifour 

concem is the presence of strange names and rïtuals and given that some rihial magic texts lïke 

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

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

llDixit belemit ymago fit in prima hora diei ad ligandas homines ut non loqueratur aüud de eo 
cum facta firent vel unurn verbum malum in sepitemurn fùndatur igitur ymago cuius medietas sit 
ex argent0 et &a medietas ex stanguo iüerit ad mensuram 4 palmarum ad ymaginern ipsius pro 
quo fac, a in prima hora diei. et fit scriptus in capit' ipsius nomen domini imegiaatioais? et in 
pectore nomen domine hore prima cuiusque dienmi fuerit: a sit sculptum ui capite ipsius nomen 
domini yma&iis: et m pectore nomen domine hore prima cuiusque dierum fiiert: et sit scriptum 
ventre eius nomen domini? ymagis a ita sunt nomina subumigacionis cum aloe et =tar rubeo; 
et involues in panno albo a mundo, postea s e p e h  ipsarn? in porta eius, et est ligatio parata ad 
omnis linuqas ligandas. Harley 80, f 7% 
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this version of the L i k  lime is very much üke that ofother works on images and, as we s h d  see, 

unlike that of most necromantic texts, 

Digby 228 is a late fourteenth-century codex of seventy-nine folios, written on parchment 

by three scribes. The -cal text is a somewhat abbreviated and incomplete version of the Liber 

lune, which nias to one and a halffolios. Conternporary quire marks suggest the codex is 

complete to quire "hn, the end of the extant codex, although it is possible they indicate 

reassembly. The major hand ofthe codex, mid fourteenth-century, begins at quire 5 (f. 15) and the 

texts it records run over the quire divisions until the end of @e 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 hrne. The 

Liber lune is incomplete. The scnbe evidently stopped copying în the middle of the text and did 

not use up all available space on the last folio. In a similar way, Scnie 2 filled in the text of the 

Specdum atronomiae of Aiberius Magnus at the end of quire 9. The scribe of the Liber lune 

(Scribe 2) dates aü but ff 8- 1 5 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 filis quire 4. What this boils 

down to is that we can treat the Specrlum CISfronorniae and Liber hme as direct indications of 

Scribe 2's interests, and the original matenal to which he added (written by Scribe 1) as a 

supplementary indication of his interests. 

Digby 228 dso încludes the standard may of astrological and theareticai worls, which we 

have demonstrated to be the usual company of image magic. In the fist three quires a scribe bas 

copied a few short astrological and astronomicai texts including a short commentq on the 

Sphere of Szcrobosco and a text which explains the astrologicai significaace of being bom on a 

particular day. There foiiow a wmmentary on Ptolemy's C e ~ t i I ~ u m ,  a tract on cornets, the 

Flores Astrologiae of Albumasu, a copy of the Secrem seeretonmr, amongst a host of other 



astronomical and astrologid material. In shorï, the volume appears to be very much like any 

other volume of astrological texts which includes image magk. 

Ifthis predictable array of subjects were not enough to indicate the general direction of 

our scribe's interest, Scnbe 2 has copied the Speculum astronorniae, which confinns the fact that 

he was very much interested in astrology and, potentially, in ma@. The eleventh chapter 

(discussed above) seeks to divide good works of magical images fkom bad. The Liber hme can be 

clearly identifïed as one ofthe "bad" texts, not only because Albert cites its name and incipit but 

also because he condemns the category of images which it employs. Mer condemning the texts 

by Hennes and Belenus, the use of the names of angels saïd to be subsewient to the images of the 

moon, as weii as incantations and suffumigations, Albert concludes, 

This is the w o m  idolatry, which, in order to render itselfcredible to some extent, observes 
the 28 mansions of the Moon and the hours of the day and night dong with certain narnes 
[given] to these days, hours and rnansions themselves. May this method be fa fiom us, for 
far be it that we should show that [sort of] honour to the creature which is due [solely] to 
the Creator-l2 

Next to this passage, either Scn'be 2 or some relatively contemporary annotator, has drawn a hand 

with a pointing finger. Thus, the scribe or a later orner was very much aware of the signincance 

of this passage to the Liber lune. Given that both the Liber lame and SpecuIm astronomiae (and 

probably the pointing hand) were d e n  by the same saibe, thae is no question that the 

presence ofthese two texts in the same codex is purposenil. 

It is not clear at all whether this interest was practicai or theoreticai, ory in fact, if the 

material was collected as part of mti-magical interests. Whatever the case may be, the m i e  has 

12Haec est iddolatria pessima, quae, ut reddat se aliquatmus fide dignam observat vignti octo 
mansiones Iunae et horas diei et noctis cum quiusdam nominibus die- horanim et mansionum 
ipsanun. A nobis longe sit iste modus: absit enim ut ex hibeamus creaturae honorem debitum 
creatore. Specu~um, 1 1; Zambelli, 24041.1 use ZmbeIli's translation. 



chosen to approach the materid through a work ofmagic theory and in wnjundon with 

astrology This fact M y  separates this work fiom all the codices contaiauig necromantic 

material in this m e y .  In my survey, the SpeçuIlunr ~ o n o m i u e  appppears once13 and the De radis 

stellmm of alalKindi appears eight times in the manuscripts w n ~ g  works on magic or in the 

larger collections of thek owners. In every case, the text of -cal theory appears together with 

works on images and în no case, except Erghome's cudices supesstitiosi (discussed in the next 

section), does it appear in a codex with ritual magic texts. As we shall see amongst works of 

magic involviog the conjuring and binduig ofspirits, there is very Little evidence of an interest in 

theory, until the sixteenth century. So ifwe were to indude the Liber lune in the category of 

necromantic magic as Albertus Uagnus has done, Digby 228 would be an unusud codex 

Classified in terms of the s c n i s  approach and other interests, the codex unquestionably belongs 

arnong collections of scholastic image rnagic. 

As a codex in this tradition, Digby 228 is entirely unexceptionai. Astrology is as 

fiindamental 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 Scnie 2 

should have had an interest in the astrologicd works written by Scnie 1. Moreover, the De rgdlis 

is Arabic and the SpecuZum crstronomiae refers to the tradition of images which is largely Arabic. 

These works also tend to be associated with speculations that there are catain fonns of magic 

which are aiiowable on the grounds ofbeing "natural-" This is an explicit argument in the case of 

the S @ m  and implicit in the De radis- The theoretical grounds for the "naniralt' fûnctions of 

an image are fundamentally oomected to the theones about occult properties. So Scnbe 1's copies 

UIt also appears in York, Austin Friars A8,159, although this codex contains no magicai 
works. 
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of such texts of naturalia as the Secrehrm secTeforum, which concenis o d t  properties, can be 

seen to be part of a coherent set of interests. 

So, the que& r d  whaher to hclude the Liber hne in generai, and this version of 

the terd in particular, under the umbrelIa ofnecxomatltic magic. It would be folly for us to attempt 

to categorize it purely on the basis of content as Albert has done. M e r  an extensive analysis of 

the astrological inheritance of Western Europe, we would ultimately have to condude that it was 

a matter of interpretation whether the angels in this text were mal, simply various flavours of 

stellar rays, or in fact demons. Ifwe wish to understand the work, we must classïQ it according to 

scnbal 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 abject at ail. He may have decided upon reflection that the Liber lune was 

indeed bad magic, and not attributable to astrological mechanisms despite what al-Kin& and 

Albertus Magnus may have said. we d never know. W e  do know that it cannot be taken as 

evidence for an interest in necromuntic magic. The smie/collector does not e x h i  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 descrÏbed as the '7Iamboyantly transgressive" rites of ritual magie." 

What our scribe rnay have decided about the Liber hme remains unclear- The finger in the 

margh pointing to the condemning passage in the SpecuIum astronomiae does not suggest 

confidence. That the s cn i  evidently broke offin the midde of copyiag the Liber lune, leavhg t 

incornpiete, may be the rait of an irnperfect exernplar. Yet almost a fùli page ofblank parchment 

"Richard Kieckhefer, Forbi&n Rires, p. 10. 



follows it, suggesting that the break may have been unplanned and motivated by doubt or caution. 

Despite the fact that this codex tends to M e r  confirm the association of image magic and the 

nahua1 world, the overwheiming impression is not one of confidence but rather of caution or 

ambivalence- 

2. Michad Northgate's Codex 1275 

The case of Michel Northgstes codex 1275 ofthe ii%>rary of St Augustine's Abbey, 

Canterbury, is a particularly interesthg one given the apparently devout nature of his life and his 

other inteilectual interests. Donated by him, this codex is largely medical in orientation although it 

includes works of naturalia such as Aibertus Magnus' Secretuni secrefomm and De 

plmrlacionih~s mbonmt, the book of experiments the Vaccaplatonis, extracts fiom the 

Kirmides, and an alchemicaf work attn'buted to Hermes. Three of the medical works concern 

surgery.Is The works on images which foilow are De quindecim stellis, and works on images 

attn'ibuted to Aburabez, Belenus, Hermes, and Thetel. At least two of these treatises, those by 
a 

Belenus and Hermes, are amongst the works explicitiy condemned by ~1bert.I~ 

Like the case of Digby 228 the scribe ofthis condemned material bas provided a 

theoretical work which could serve to explain, and perhaps even ju-, the copying and use of 

these condemned works. Another of the medical texts, Qusta ibn Luca's work De physicis 

ligaturis forms a iïnlc between the largely medical content of this codex and the relatively 

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



effectiveness ofnot only Iigatures (Le. things bound to the body for medicd reasons, often 

meaning talismans) but also images and incantations- It concludes that while the ancients niight 

have been correct in attri'buîing powa to ligatures, images, and incantations, the psychologid 

effects of beiiewing in them is suEcient to explain th& effects. The examples rewmmended by 

the ancients which he goes on to cite are not magicai images but suspended stones, or stones set 

in rings." Another text by the same titie attniuted to Dioscorides, which directly precedes it, is 

probably a collection of various medical ligatures not invoL.g rnagical images." 

There is no widence to assume the scribe considered the works of image magic to be 

medical. But it is clear that the works were directiy cormected with, or understood in relation to, 

medical fiterature and, in particular, the evaluatiom of Qusta ibn Luca The arguments provided 

by him in no way j u m  the use of talismans, but they do seek to examine and evaluate image 

magic in the context of nanual phïlosophy or the practice ofmedicine. 

3. John Erghome's [ibn sumn'osi 

The collection of John Erghome becarne a substantial part of the Iibrary of the Austin 

Friars at York sometirne in the late fourteenth century." Amongst the approximately 300 books 

which the Ii'brary cataiogue Psts as having belonged to hb, five notices include works on rnagic 

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

18 HMES I,61 1. Thomdike ref-s to a seventeenth-century copy of this text in Sloane 3848, ff. 
36-40. 



any surviving rnanuscript~?~ Most of these entries foiiow the usual patterns we have so far 

described. Erghome cataiogued one of the volumes containhg the De radiis (A8 452) under the 

general heading of Auctores etphilosophi exfraneir' Another volume containug the De m i s  (A8 

385) and two volumes coataining works on image magie (A8 375 and 383) he catalogued under 

Astronomia et astroIo@a. These latter two volumes contain a large number of works on image 

magic, including quite a few of those which Aibertus Magnus condemed, amoagst other works 

ofastrology, astrouomy, experiments, mathematics, and recipes. Ali but 362 and 364 foflow the 

pattern we have discussed so fiir. 

Volume A8 362 contains a coiiection of rnagical works unparalleled in its site and in the 

varîety of its contents? To rny knowledge, no existhg codex contains so complete a collection of 

the magical works avdable in the fourteenth century. What is signifiant for Our present purposes 

is that this codex contains not only the standard configuration o f  scholastic image magic (e-g. 

Liber veneris, Hemes de imqgïnïbus, and Liber imagimm Aristotelis) and astrologyfastronomy 

and magical theory (al-Kuidi's De radiis), but also includes a substantiai number of explicitly 

necromantic or ceremonial magic texts as weU. Erghome Iists a liber HonoHi d ' s  in 5 

tractaus wbich, as Humphreys notes, is probably the Swom Book of Honorius, a text of 

ceremonial rnagic for achieving the beatific vision It also includes numerous texts of explicit 

necromancy such as the YincuZm fiZomoni$," Liber m k s  qui alier &cihcr sapienciu 

Tork, Austin Friars AS, 362,364,37 1,375,383,385, and 452. The latter two hclude ody 
the De radiis stellraum and no practical te* on magic. 

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

22This assumes this is the same work as the one f m d  in Wellcome 1 10 at f_ 36. A sixteenth- 
century copy of an expiicitiy necromantic work. 



ni'mcie, Tractutus & penthgono Szlomoni~,~ Tractutus ad inclusionem qpinlus in 

s p e ~ t d o , ~ ~  and Tructafus ad h a b d  Zoqueïàm nm, spn7'tu et effechmi etemm. The volume also 

includes the A r s  notovia and Ars notons nova complets, texts of ritual magic which aIL upon 

angels for spintual and intellectual gifts. Severai works iike Trucfafus ak nominihs angelorum 

ordine foma et potestute et mamione are more suggestive of the pradces of the Liber lune. 

The second book (8A 364) hcludes the Liber lune, al-Kindils De r d Ï s  stellannn, another 

work on images, a Iiberpresfrsfrgrorl(m Alkaniphilosophi whkh is probably the work of the sarne 

title by Thebit ibn Qurra translated by Adelard of Bath also known as the De imaginibus? The 

Liber sucratusphi abellmdi is moa likely not by Peter Abelard but rather another copy of the 

Swonz Book of Honorius or Liber sacer also hown as Liber sacraius. While there are a few 

exceptions to the d e  that scholastic image rnagic does not tend to travel with ntud magic, 

especially necromancy, none are so substantial as thîs. Not only s this combination of image and 

ritual magic unusuai, 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 coliected under the heading "Prophecie et Supersticiosa," which 

Wrely means that on average the texts in these wdices were not regarded as legitimate natural 

philosophy, astrology, or astronomy, but superstitious. In the case of 362, the Iist provided should 

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

=This may be the Sigmmi penfaculim found in Sloane 385 1, ff. 3 lv-53. HMES 2,280. 

24~lthough this is a very common theme, this text may have been the text A d  hclu&nciUm in 
spedo. spirifum in Sloane 3884, E 57v-6 1. 

2s Burnett, "Necromancy. " 



work including ùnages and magic theory wodd be classined as superstitious when the Li& lune 

and five 0th- works on mapical images occur in another of Erghome's books in the Company of 

works on astrology, classifieci as astrological and astroaomical(375). Ai-Kindi's De r d i s  aIso 

appears twice more in Ergbow's collection (385 and 452), alsa amongst the astrologicai and 

astronornical works. A workabIe expIanation for the classification of 364 as superstitious is one 

that we have already suggested, that the last work is not a work by Peta Abelar-y no 

work exists by such a name-but the Liber sacer or sacratus also known as the Swom Book of 

Honorius, one of the most si@cant works of ritual magic cuculating in this p e n d  

This explanation for the classification makes sense in light of the fact that, where works on 

images tend to be relatively short and thus rnight not have played a part in the decision of how to 

classify a codex, the De rodiis alone would likely have occupied several quires and have taken up 

a subaantial part of any codex. In other words the fact that two other copies of this text appear 

in codices not classified as superstitious may weli be a significant matter. In addition, the 

classincation of A8 375 as astrological and astronomid would appear to have as much ifnot 

more to do with the six works on magical images at the beginning of the treatise, than with the 

only other explicitiy astronomical or astrological works, two short works by al-Kin& listed as De 

impressionibus and De subradiisplmetanmt. The treatise Philosophia by Wfiam of Conches 

bcludes astrologicd topics but might be better descxïbed as co~mographical.~ The other treatises 

are the Pronosth &rafrs Basrlei, a divinatory wo& experiments, and some biblicai material.n 

Thus it seems Uely that Erghome did not consider m a c a l  images superstitious. It is very 

26HMEs 2, 53-59. 

"For the Promstica Socratrs Basilei, see HMES 4 1 1 5. 



unlikely that he wnsidered them utterly superstitious-&*prehens&le, or a codex like A8 375 - - - -*- . -2<.- - - 

might weil have been classed in that way. 

To retum to the case of 364, Erghome has no other volumes outside the class of 

superstitious works which contain works ofneccomancy or elaborate ritual rnagic ldce the Swom 

Book of Honorius- As no works of this kind appear elsewhere in bis collection under other 

headings, it se- likely that a volume wîth eny such lengthy work of nhial magic was simply 

classified amongst the volumes of superstitious works. It might dso be that the problematic 

contents of the Liber hme rnay have moved Erghome to classifil the whole codex in this way, but 

since it appears elsewhere in scienti.6~ Jeniags, this explmation is less convincing- Given the 

breadth of material comrnonly found in individual codices, a cataloguer who had to classa an 

entire codex under a single subjeît headuig 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 ofthis codex only as an indication of 

what he thought (or wished others to assume he thought) about rnagic in generd. could not 

be taken as evidence for a synthetic approach to all rnagical texts, or an indication that Erghome 

assumed no intemal divisions existed amongst the constituent tacts. In other words, Erghome 

could weil have regarded Thebit and al-Kindi as belonging to quite a distinct category nom the 

Liber sacer, as the rest of our m i s  evidently did, and as the s c r i i s  of rnost of Erghome's 

volumes, which include magicat works, would appear to have assumed. That Erghome probably 

classitied the document cmot  be taken as evidence that he thought image magie and necromantic 

or ritual rnagic wae the same. Ifso, then the choice of constituent texts wodd have been his, and 

one would stil1 be left w o n d e ~ g  why he organized and classifiecl them in this fashion. 
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Yet t remains that Erghome may weli have had a hand in assembling these volumes. 

Erghome would have been one of vety few with the resources to compile such a collection of 

magicd works h m  such disparate tditiom, and if he did not wliect each piece individually, he 

may have combïned several volumes in a single c o d a  Not knowing how the books were 

structured (e.g., where the quire divisions might lie) would make it diflicult to offer a wnvincing 

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 fiom the contents- It is LikeIy that a wliector 

such as Erghome would have been ï l i  at ease splitting up a set of gatherings ifit wouid mean 

breaking up one ofthe texts. So t is Wrely that any pieces he acquired would have ranained as a 

single unit. Close examination of the mamer in which the texts in 362 and 364 are organked 

reveals a clustering of related topics. In tum, tbis evidence gives strong indications of how the 

volumes may have been physicdy assembled. 

Humphreys' entry for 364 runs as foliows (1 include in parentheses some ofHumphreys' 

suggestions. Square brackets indicate works 1 believe to be solidly identifiable.): 

a liber ymaginum lune 
b. liber ymagllium venais 
c. liber radiomm [more than kely al-Kin& De radiis sie~mum] 
d. liber prestigiom AUrani philosophi [possibly Thebit ibn Qurra, l i b e r p r e s t j $ o ~  

(De imugihiiarr), suis. by Abelard of Bath] 
e. I r k  sacratus Petri Abellardi [more than Wrely the Sluon~ Book of Honorius] 

Items a through d dl relate to magical images and would not be an unusual collection of 

scholastic image magic. This suggests the possibiility the volume may have been initïally split 

between items d and e Al-Kindi's De r d i s  appears elsewhere in Erghome's coilection in scientific 

volumes and although Erghome might have coasidered it incorrect natural philosophy, he would 

not likely have regarded it as superstitious. Taat the rernaining works of Unege magic were all 
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condernned by Albertus Magnus might explain their presence in a codex of niperstitious works. In 

this scenario, Erghome would have combined an othenvise ununial 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 nfth was filled in at a later date- The case of 362 argues much more convincingIy that 

these volumes are composites cf earlier coIIections. 

As it is difficult to descnie otherwise, 1 include Humphreys' complete enûy for 362. 

Liber sompniarii Ybin Cyrui' in 8 partibus et pars in cifia @umphres identines this 
as Achmet (Ahmed) ibn Sirin, Oneirocrücoq prob. tr. Leo Tuscus as in M o r d  
Bodl. Digby 103; Thomdike HMES 11-29 1 -3 .) 
liber qui inihdatur de iudiciis astronim (Humphreys suggests this may be &di.) 
9 pagines extracte de liibro venais [Liber venertF] 
brevis tractatus quatuor capitulis de sompno et visione (Humphreys identifies as 
Alkindi, tr. Gerard of Cremona) 
tractatus de openbus et occultis actioniius naturaiîum (Humphreys suggests 
Thomas Aquinas, De O C C U I ~ ~ S  open'bus natume) 
liber Hermetis de ce10 et muado distinctus in 6 partes 
theorica artis magice in 56 capWs [alalKindi, De Radiis] 
flores coniunctionis veritatis geomancîe distinctus in theoricam et practicarn 
introductorium ad geomamiam docens terminos artis 
tractatus de penthagono Salomonis 
tractatus ad inclusionem spiritus in speculo 
opus capitis magni cum alüs capitibus pertinencibus 
tractatus ymapinum secundum mouimentum planetamm et operacionïbus eonun 
(Hurnphreys suggests Belenus, de Nnagniibirs sepfem pbletmrm>) 
tractatus ymaginum Gyrgit filie Circis de opere ymaginum distincus in theoricam et 
practicam 
Hermes de ymaginibus 
idem in alio gractatu de ymegini'bus 
tractatus HyUonii de arte ymaginiius 
tractatm de nominibus angelorum et effectubus eorum 
vincuium Salomonis 
tractatus de valeriana 
tractatus de spintu aie 
tractatus de capite Satumi 
liber Honorii diuisus in 5 tractatus [Swom Book of Honorius] 
tractatus ad habendam loquelam cum spinhi  et eff-rn etemum 
aüud opus preciosurn ad magnum effectum 
liber mbeus qui aliter d i c h  sapiencia nigomancie 
experimentum bonum sortis 



ae. 

af, 
ag- 
ah* 

ai, 
ak, 
al. 
am. 
an. 
ao. 
aP- 
aq- 
ar, 

tractatus Fortunati Eleazari de arte euthontica ydaica a epytologica wümphreys 
identifies as Eleazar of Worrns o r  Salomon, De quatuor annulis, the latter seems 
more likely] 
tractatus de nominibus mgelonmi ordine forma a potestate et mansione 
tractatus de Floron 
tractatus qui dicitur sesretum philosophorum diuisum in 7 partes secundum quod 
pertractat 7 artes 
h i  veneris in tres partes diuisus [Liber veneris] 
liber ymagïnum Anstotelis 
tractatus Kermetis de ymag%'bus 
alius tractatus ymagïnum 
exceptciones horanun a Ptholomeo descripte 
fforme ymaginum in singulis signonun faciebus 
Enis artis notorie veten's 
ars notoria noua completa 
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 pnor 

codicologicai 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 b7 would seem very out of place in this collection The fact that it 

a p p a s  here strongly suggeas that it was included as part of a separately produced set of 

g a t h e ~ g s  originally composed only of works of image magic and associated items. If item e is, in 

fact, the letter of Thomas Aquinas on occult Mmies, this argument is considerably strengthened. 

The altemate scenario, in which the scn'be selected all the texts individually for copying, is fa less 

satismg. Why have these two wo* ôeen wpied into this codex as examples of supdtious 

works? Items n through r would also appear to be of a piece and s are suggestive ofthe material 

f0un.i in such texts as the Liber lune or De Muginibus of Belenus. Finally, items ah through ao 

also would appear to  have been of a piece. Again suggesthg that this section was produced 

separately before beïng included in the volume is the presence of the Secretum philosophorum 
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(item ah). Given that this tact sports rather innocent trïcks and sleights of han& Ï t  would scarcely 

quale  as superstitious in the way the Vinculznn Skzlomonis As with the astrological text 

and the work by Aquinas, it is the kiad of text commonly found with image magic and in fact 

occurs in our simple with the psaido-Ptolexnaic De imu,'itiiious in Digby 37. Separate from these 

blocks of texts are known works of nawmancy and ritual magic in addition tu other items 

apparently involving ritual magic: items k through m, t through ac, ag, and ap through aq. 

So the organkation ofthe texts in these two codices strongly suggests that they were 

assembled in pieces from other volumes. Were they ali copied at once, the presence of several 

non-magical texts would be vexy hard to explain Far from bang exceptions to the d e  that 

scholastic image magic and ritual magic tended to travel separateiy, they m e r  confirm this 

pattern. The presence of theoretical works M e r  demonstrates the association of scholastic 

image magic with theoretical interests. Even ifwe were to assume for the sake of argument that 

Erghome saw no Merences between the texts he compiled, the clustering of topics d e s  clear 

that earlier scribes did. The mon likely scenario is that Erghome assembled these books himself 

from other volumes. His classification, libri supersfitiosi, 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 mgic remaius less clear. That codices in large part devoted to 

image magic were classed as astrological suggesis that he regarded thun as a potentiaüy 

legitimate part of that discipline or at least legitimately associated with that part of the liirary. 

This would not p n n n t  hlln fkom regarding them as superstitious as web or potentially so. The 

texts of scholastic image megic were thus different fiom ritual magic, but their precise relation to 

legitimate natural philosophy remainad ambiguous. 



Conclusion of Part 1 
The Ambivalence of the Scribes 

The scri'bes of image -c w a e  generdy interestecl in issues relating to the natural 

world. Their codices suggest their principal interests were topics such as alchemy, natural 

p hilosophy, astrology, and astronomy. ûther interests represented are mathematics, secrets, 

experimentq recipes, magical stones, and other naturalia The scnies understood and interpreted 

the magical material they had with the avdable tools, in particular works ofnatural phüosophy. 

An important theoretical work, the De radis stelImm of al-Kindi ofken appears together with 

works on image magic, despite the fact that it is devoted to incantations or magîcal words. The 

Spemlum astronomiae appears Xiequently in the codices containing works of ma& but appears 

to have had some considerable Muence upon which texts were chosen for copying. The 

hctioning ofmagical images was generally understood to be potentialiy c o ~ e ~ t e d  to the naturd 

wodd and many of the s d e s  clearly assurned this to be the case. This was apparently so even in 

the case of codices containhg texts which had been condemned by Albemis Magnus, and which 

displayed features clearly suggestive of demonic involvement. 

By the same token it is not clear that the scribes unquuizjiedly regarded this material as 

scientinc. The picture presented by the manuscripts has consistent features like the consistent 

association of image rnagic with medieval scientific materiais. On the other hand, the mamiscripts 

also consistently give no due as to whether the s c n i s  or cokctors regarded them as 

unambiguas& legitimate parts of natural philosophy. Another defining feature of medieval 

attitudes towards these works lies precisely in this ambiguity? that is, in the faa that it was not 

always clear to the scribes or co~ectors themselves that image magic was iegitimate. 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 ju-g 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 concem, a selecîion of materials potentially used in the pursuit of an argument, but not an 

argument itseE In this sense, the codices contalliing theoretical works suggest doubt, where those 

which do not, suggest confidence on the part ofthe scnie as to the status of the works of magie. 

The Digby scnie may weli have decided that the Liber hme 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 magk as having some legitimate astrological status, he aiso classed these kinds of 

works under the category of superstitious works in two signincant 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 scn'bes or collectors who were not sure about the status of the works of 

image rnagic. 

Arnongst the other examples there is no evidence to suggest that the scnies and collectors 

regarded texts of image magic as unqrralzjfedy legitimate naturai pbilosophy. In facf the 

categories of "naturai magic" or "secrets" or "experiments" were not created to bring tbis kuid of 

iiterature about the natural world unquaMiedly within the circuit ofaccredited scientific or 

philosophical inquiq~ Men Albert suggested that the De ima@nibus of Thebit ibn Qurra and 

Ptolerny's work on images mi@ be legitimate, he added the qualincation that, were there some 

secretly necromantic features ofthe works, they too would be illegitllnate. h the end Albert 

himselfwas not sure. This ambivalence in the most definitive statement on texts of image magic 

accords these works a middliag stahis, an asdate  membership in naturai pbilosophy ultimately 

depeadent upon probabilities- The liminality ofimage magic is also attcsted by its m~~nuscript 

history, which was distinct fiom texts of naturai phüosophy or astrology. Texts ofimage magic 
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were cornmonly traosmitted, several at a thne, and travelied back to back in most codices. They 

were not mixed in, here and there, with other texis in most codices in a manner which would 

indicate that the scribes regardeci them as just another astrological treatise. A scribe probably had 

to make a special effort to find t h  So while they cornrnonly travelled with books ofastrology, 

they had a separate codicological status as weU, and tbis applied equdy in thek relationship to 

texts of alchemy, medicine, and secrets. To be sure, they formed a distinct topic withui the library 

of astrology and so they might be grouped together for organizational purposes. However, this 

alone cannot account for tbe almoa ubiquitous grouping of îhese texts into single codicological 

units. Their ambiguous relation to legitimate philosopbical inquiry m u a  be counted amonga the 

other possible reasons for this liminal status. 

Thus manuscripts offer no evidence that the scribes regarded relation of image magic to 

naniral philosophy as entirely unproblematic; in fact, ambivalence may well be regarded as a 

common feature of their attitudes. Perhaps driven by concerns about what rnight lurk behind 

apparently legitimate images, or that the legitimate features of the art would be rejected because 

of the apparently illegitimate ones, scn'bes 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 feahires such as incantations. They were set on the page Wre works of natwd 

phüosophy and included in codices an this subject. They were selected for copying wîth reference 

to philosophical standards as set  out in the Speculum astronomiae. For ail this, the ambivalence 

remained. It had to; image magic was attractive precisely because of its ambiguous status. 

Thomas of Cantimpre was interested in rnagicai images in particular because the 

mechanïsms which drove them were hiddeq their effects, out ofthe ordinary. Without these 

surprishg qualities, the value of much of this materid would have been lost. Of what value, in 
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Britain, is a text which o f f i  instructions for an image which will rid a place of scorpions? The 

value is clear. The &ect and the processes used are "wonderfiil." h this sense, magical images are 

like material in books of secrets, recipe collections, or  experheut literature. Merest in them is 

driven by a desire to know the unknown and to cootrol the uncontroflable. But the practice of 

image magic imrolves much more profound oppositions than tbis broder literature of ndllrdia- 

Its operations are much more powerfbi, and they draw directiy upon higher powers. At the same 

tirne, they promise (ifimplicitly) not only access to these hidden powers, but an understanding of 

them. The po tda l  dangers and sins associated with the practice of image magic were much more 

extensive and extreme than those associateci with recipes, secrets, or experUnents. Not only did 

they involve the threat of demons and numerous forms of sin, they o h  ernployed some form of 

rite. At the same tÏme, a substantiai philosophical literature offered the chance that these powerfùi 

and apparently dangaous practîces be legitimately practised by Christians. So the essentiai 

ingredient in the success and independence of these texts lies precisely in the tension between 

these potentially sinfùl, mysterious, and nightenhg qualities and the conviction that the processes 

involved are knowabie and the practices blameless. In other words, the scribes and collectors of 

image magic were particularly interesteci in magic that was aho science, rnagic that fell within the 

circuit of controlIabley identifiable mechanîsms, whiie mairrtainrn 
- - .  

g its dubious status. For this 

reason we must not read "scientific" when we see "naturd rnagic." These temis are not 

synonymous. Despite what Bonatti might have told the confiised and impoverished apothecary, 

despite his assurances that the effects ofhis image were entirely naturai, no solution could be 

offered to his dilemma, because there was not one. 



Part II: Ritual Magic 1 3 0  to 1500 

Introduction: Brother John's Diiemma 

Brother k h n  ofMongny thirsted after enlightenment.' But to pursue this by n e c r o ~ c  

means filled him with dread and fear for bis soul. He unburdened himselfto Jacob, a doctor eend, 

who suggested that the Ars mforia was his best alternative, &ce 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 infiised in 

him fkom the Holy Spirit. The suggestion lpinched JO& who was given to visions which nIled 

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 fightening 

ones3 A number of angelic appearances convind him that the art was d. In one, an angel 

demonstrateci that the prayers ofthe Solomonic Ars  notona had been impercepti'bly woven 

together with necromantic hcantations? Unknowingly he had been calling upon dernom for 

assistance, not angels. 

As a result, John gave up aU hope ofpracticing a good form of magic and dabbled in 

demonic magic, despite his fears. During this time he became so proficient in necromancy that he 

begaq and by his later account finished, a book on the a d  But he was already being plagued by a 

'The following is based upon the synopsis of Graz, Univer* Library MS 680. Claire 
Fanger, "Plundering the Egyptian Treasure: John the Monk bis Bmk of Visiorzs, and its Relation 
to the Notory Art of Solomon", in Co~zJuring Spmirrfs; Téxîs and TraaIItions of Me&Wal Ritual 
MaSc (Sutto Stroud, 1998), pp. 242-9. 

41bid., pp. 24445. 
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new set of visions. In one, an angel delivered him over to a demon to be Iolled; in anotherz Christ 

himselfappeared and convincecl John to abandon the magical arts altogether by beating him 

severe1yy6 Having M y  renounced ail ofthese magical arts, his next cycle of visions no longer 

involveci demons. Rather than filling him with dread, they filleci him with joy? There seems no 

question in John's mind that these were visions of the divine- He was, certauily, no longer plagued 

by the temfying and explosive appearances which he had experienced before. In the end, John 

requested that the Vïgin give him permission to compose a new book ofthirty simple prayers 

which would render knowledge of scriptme, the arts, and the sciences. This work wodd destroy 

and supersede the oId and evil A r s  notona. The Vigin granted his request "as though unwiIüng 

and heavily" sayhg that she would also give him the requisite eloquence to accomplish the task' 

The Prologue to the Liber Visiommr in Graz, University Libraryy MS 680, fiom which tbis 

summary is drawn, is considerably more complex than we can treat here. But this outhe of the 

story provides a crucial illustration of the process oftransmission of ritual magic texts as weli as 

the conditions and forces which surrounded t. John's two magical works (a necromautic work, 

and the Liber M'siownmr) were both written out of personal visionary experiencey and he seems to 

take t for granted, that writiug a work ofmagic was the natural product ofthese kinds of 

experiences. The L i k  visiollum was iduenced by Christian mystical wntings, and perhapsY 

philosophical discussions ofmagic. The work was also partly wmposed ofmaterial fiom the 

existing magical Lterature- But let us take a closer look at the process of traosmissioe 

%id., pp. 245-46. 

'1bid. 

'fiid., p. 247. 
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Claire Fanger has analyzed the avaiIabIe texts with particular attention to what John says 

(and does not say) about how he transformed the Solomonic Ars notoria- John claims to be 

"plundering the Egyptïan treasure,'' which is to say, that he has taken large, presumably Iegitllnate, 

portions of the Solomooic version into his new system9 Fanger demonstrates that John evidently 

regarded this 'plundering' as a part ofa divine project guided by angels and the Vmgin. His 

"pmi@ng" largely consistecl of adding to the beginning ofthe text the cycle of prayers which he 

had composed, and of stripping out from the Solomonic version the words which were said to be 

transherated fkom ancient languagedO Commenthg upon the editing procesq Nicholas Watson 

suggests that "the book creates the impression that the prayers were approved or confirmed by 

the Vugin in dreams, and that the reality of angetic intemention was assumed, more than 

experiencd" He hther suggests that the dream-visions were used more for the purpose of 

confirming work already completed and for dealing with specific que~tions.~' 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 cments in late medieval religious thought. 

He was well versed in the rhetorical fashions of mysticai writings and employed them in this 

work? He was also evidently aware of a range ofpotential theologicai problems. In one of the 

%id., pp. 225-35. 

'%id., pp. 220-22. 

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

%id Watson discusses the rhetorical fatures of the works hi relation to mysrical Wntiogs of 
the late middle ages. 



prayers he asks permission î?om the Vugin to wnte what became the Liber visionum. As Fanger 

points out, the concem he addresses here is whether t is appropriate for him to p m e  

knowledge, or whether, in in pursuit, he eght  stray too fàr into the realm ofintellectual 

S . .  

curiosity. This sensitnnty to subtle moral or theological issues may also have motivated his 

concern with dawnic involvement. Augustine w a m  againsî the use ofany strange wordq and 

Aquinas rejected the notory art, in part because t employai incomprehensi'b1e orations. These 

may have d r i v a  John to remove the verba ignofa fkom the Solomonic A r s  notoria when he 

produced the L i k  visiolt~ltl." But such a partial accommodation to aLlfhority alone would not 

serve to ju- the practices he ultimately promoted. 

Fanger regards the Liber visiollum tself as a record of John's struggles, "part of an active 

and ongoing theological conversation about an occult practice" in which "his arguments are 

fiamed partly in te- of bis own direct visionary experience, and partly terms ofbïblicai and 

doctrinal auth~rîty~"" Certainly, as Fanger suggests, he engages the arguments which major 

philosophers and doctrinal d o r i t i e s  made. Yet, the word "conversation" implies that his choices 

were not as opposed as they were- No authority or Wnter of any stature allowed that the notory 

art was even potentidy legitimate. So, unlüce a scnbe employing Albert's S m u m  asfrononriw, 

John necessady was an outsider attemptîng to argue his way in. If he was aware of the 

authoritative statements-and t appears thaî he was-his choices were, dtimately, 

"The injunctions against unknown words in magic were common and derive dtimately nom 
Augustine. See for example, Augustine, De cllocfrnla chf&ana 19-21, which appears in Gratian 
Decrettmr II, ca XXVI, q. 2, c. M. As Fanger suggests J o b  may be r&&g to the wrbo ignofa 
mentioned by Aquinas in Sununa fCleoIo@ae Secunda Secundae 96. However, it may also be that 
John is referring to Augustine or the ignofu Iinguae nominibus in the Speaiium Astronomiae 
m. 
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acco~~llllodation or dediance. It is understandabIe th- that he wodd hvoke a higher authority by 

claiming divine sanction Wïth visions ofthe divine as hi9 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 ody ajustificatory mechanism 

A good example of the important part visions played in the process ofrewriting, is the 

case of the verk i p f q  the prayers from the Solomonic Ars nororia putatively in d e n t  

languages. John removed these when he composed the Liber Msiommr. His autobiographïçal 

account gives the strong impression that this was p o w d y  motivated by the intense dread 

inspireci by the visions these prayers brought o n  But the key moment in his narrative account 

came when an angel demonstrateci that these passages were secretly necromantic. Even ifwe were 

to assume that the account of tbis vision is entirely fictïtious, it would appear that he was 

genuinely anaid ofthese portions ofthe text. Someone as bold with his unconventional opinions 

as John ofMorigny would not W y  have removed these simply due the iajunction of authody If 

he had wished to retain these portions in some wsy, then he may well have formulateci some 

justification to do so. 

AU of this argues that his visionary e m e n c e s  (whether real or the expression of his 

personal concems) were the basis upon which he made his decisions, not, finally, major 

intellectual figures or authorities. Assumîng for the sake of argument that the Liber visiotnmz was 

d e n  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 probabilÏty 

the work was composed in much the same way as the Liber visiommr, by begùinrng with e-g 

texts and modifying them or supplementiilg them based (as he says) on his qer ience in the art. 

So in principle, the important issue was personal experience, not wide reading; tnith was to be 
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found in places other than the text itself Morwverf he d d  only modify and justïfy the arts of 

ritual magic to a certain extent using orthodox sources, beyond that point, he could gain sanction 

for this work ody  through direct divine intervention So let us examine more ftlly the question of 

the relation ofthe d e n  text to the vision, and the status ofthe vision itseIf, 

John was quite confident that the visions he ultirnately achiwed were tme visions of the 

divine. Moreover, the account in the Liber Msiollum gives the impression that kbn was 

suspicious of the visions inspird by his d y  work with the Solomoriic Ar s  noforfa- Yet he is 

explicit that it was only by Ys later arperiences that he r d y  knew the visions were false and 

demonically uispired- In one case, he realïzed later that a vision, which he had taken to be a 

conversation between the members of the Trinity, was fdse. Ifhe ultimately becme confident 

that he could distinguish true firom false visions, as he implies, he had not always been so. Ihdeed, 

a section at the end ofthe prologue @.es instnictions on how to distinguish good fkom bad 

visions.15 Evidently, John was not convinced that bis readers wodd have the skill in discernent 

which he had learned, at least, not when they began to practice the art. ALI of tbis makes clear that 

the process of interpreting visions was a very important matter an4 perhaps, much trickier than 

John let on? That magical practices were fiequentiy transmitted in the form of a text fbther 

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. Evidentiy, he was confident and vocal enough about it to 

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

16~or a very useful and insightfid discussion of the problem of visions and tnitb, see WiIliam A 
Christian, Jr., A p ~ t i o n s  m Lute MeckvuZ a n i R e m ï ~ c e  S I '  -ceton University Press: 
Princeton, 198 1)- 
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various ways, his prologue reveak his suspicion of scribes and written works. The Ars mforia 

was a text which had been secretly corrupted. John's Ui@mction that the Liber visionmr not be 

changed betrays his conceni that the same h g  might happen to it The prologue also emphasizes 

the authority of vision or divine intervention over any text, men that of the Liber visiomnn itself 

Practical visionary experknce 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 visiollum k i f :  

it was with eloquence derived nom the Vigin. An angelic vision, not study and textual analysis, 

was what revealed to him the demonic d o n s  of the Ars notera- In alI these ways a suspicious 

attitude towards texts contrasts strongly with the emphasis on vision and divine intervention as 

the source of tnith. Moreover, in many of these examples, human skiIl or reason had to be 

supplemented by dMne aid in order to be su5cient to its task 

The emphasis on the centrality of divine intervention and the use of visions are radicai 

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 problernatic. 

However, he undercuts this identification of his text with tnith, by allowing that it could be 

changed, based on new revelations fiom God or the Vwginsini7 John may have done this to give 

himselfan "escape clause," in case the work was deemed hereticaf. He might have assumed the 

possibility of s c n i  errors and that new visions wodd help the readers to iden* them He also 

may have done this to formally acknowledge that God or the Vigin 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 rninuere vel mutare de omnibus que scripsllnus tam in 
oratiombus quam in figuriq ymagktioniius et iastinitiomibus, nisi a Deo ve1 V i e  gloriosa bibi 
prius fuent divinitus inspintum, 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 thai John was Smcere 

about the effectiveness and goodness of bis methods. This is particulady the case, since it results 

in some considerable ambiguity over the stahis of the volume he has d e n .  For the reader, it 

severs the authority tiom the wntten text itself Because he lefi the door open for changes to be 

made to the text based upon fcurther revelations, strïctly speaking, the text could only be regardeci 

as authoritative when John prepared k In fht, @enthe copyhg habits ofsm'bes ofritual magic 

(like the ones who John clairned had altered the Ars notoria), the chances were good that m q  

difrent versions of the "authontativeil text appear, each putatively derived through divine 

intervention and each different fiom the others. His claim that devïous s c n h  had secretly woven 

necromantic incantations into the Solomonic Ars noturia does not inspire the same confidence in 

the received texts that t does in the original. So what were later wpyists to think about the 

version they had? Presumably John assumeci that their own visions wodd provide evidence for the 

book's legitimacy or that M e r  visions of the Vugin wodd in some mamer confimi it. 

John's stmggle to discover the truth in the texts ofntud magic and in his visionary 

experiences, and the manner in which he found it (at least in the short terni), are definitive of the 

problems and solutions of scri'bes across the whole spectnrm of &al 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 lis awareness of authoritative teachings, but 

also his own religious sensiilities, conceras, and visionary experiences. It was in vision, prayer, 

and ritual that he found some surety- In short, he a p p e a l h n c e  again-to the very things wbich 

previously had rendered some very fightening tqexiences for h i .  the niiminous fatUres of 

human experience. His own deception by demons and bis efforts to help his readers avoid this 

pitfâU emphasize the problems inherent in this return Unlike the case of the SpecuIum 
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&onomiue and scholastic image magk, John's personal attempt to create an orthodox version of 

the notory art couid not, ultimateiy, appeai to any d e d  textual authority. It follows that bis 

efforts to revise the notory art had to be an original formuhion, peailiar to him This only added 

to the confùsion ofvoices characteristic ofthis genre- Moreover, the way the Liber M - S I O ~  was 

tradormed legitimizes, ait does not demand, visionary confirmation or elaboration by later 

srnies. In fact, it appears that, in the, John's text was a1tered.l' And so it goes. 

'"or example, the McMaster version (Thmilton, McMlaster University Li'brary, Umumbered 
MS) includes a section on the making of a magical ring. See Watson, pp. 206-2 15. 



Chapter 4 
The Ars noton'a and Liber Sacer 

The discovery ofa version of the Liber visiommr by Nicholas Watson in a manuscript at 

McMaster University prompted an upwelling of scholarly d v i t y  surromdhg the Iiterature of 

these kinds ofvisionary "technologies."" The fascinating convergence of magical traditions and 

mysticism in these texts espeQally in the Liber visioltum, ofken passes very close indeed to 

l e m t e  Christian practice. W e  the orthodoxy ofthese practices may justifiably be questioned, 

the essentiaiiy religious flavour, intentions, and goals cannot The case of John ofMorigny offers 

a profoundy interesthg example of a visionary and religious Hie bound up wah the traditions of 

both the notory art and necromancy. 

So linle work has been done on the notory art topic in the past that each year yields 

substantial arnounts of new evidence- As a result, the conclusions of this section must be 

considered tentative. For example, when 1 undertook the research for this project, the Liber 

visiommr had not yet been discovered. Even &er the discovery, several years passed before Claire 

Fanger found that CLM 276 and Graz 680 containeci fider and earlier versions of the text. Only 

then did the truiy fascinating features of the Liber M'sioltunt corne to light Wfi the 

autobiograpbical details and the new manuscripts, t was now possible to understand a good deal 

about the practice of the notory art and how it was written, reWTiffen, and trammittecl. It was 

also possible to iden* John with a known condemnatioa Many more copies may weil suctàce in 

tirne. 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. 

?Che collection of articles in Claire Fanger, ed., C o n m g  SpMs, includes articles by 
Nicholas Watson and Claire Fanger on the Liber visiommr and articles by Richard Kieckhefer and 
Robert Mathiesen on the Liber sacer. maassen, "Manuscripts," treats both ofthese texts and 
Camille, "Art," treats manuscripts of the Solomonic A r s  notoria 



1. The Notory Art 

The Ars notoria ascnbes its authority to Solomon It elaborates upon the acwunt in II 

Chronicles 1: 9-12 and II Kings 3: 11-12, where God appears to Solomon in the night Arnongst 

other things Solomon has asked for he is granted qientiu,  sçientia et intelZigenciaLIM That a 

wider group of people might expect these land ofgifts fiom God is suggested by Daniel 1: 17, 

where God endows Daniel and the four children with intekctual gatS, or Luke 21: 15, where 

Christ promises to endow certain Christians with the gift of wisdom. A story m the Diaogws 

mirmZorum of Caesarius of Heisterbach attests to the currency of these kinds of ideas in the 

later middle ages. A priest is &en the gift of preaching in his sleep." The cornmentary on this 

miracle refers back to the biblical story of Solomon In a similar way, the Ars nofona seeks the 

acquisition ofknowledge andor other special gifts, such as rhetorical skilis, through a programme 

of prayers, rituals, and meditations employing complex drawings- It is nom these drawings, or 

notue, that the art derives its name- 

Some necromantic d a t i o n s  ofthe notory art exist, and one sixteenth century 

necromantic manual includes a Solomonic Ars notorib? However, the genre was generaliy 

Z("Techni~ally, Solomon asks for sciencia et sapiencia and is given qiencia et mfellïgencia- 
The G20s.m 0r-u overlooks this and uses ai l  three words to designate what God bestowed 
upon Solomon The Glosa Orairamia is dent about the issue of acquiring knowledge in this 
way. GZosvr ad. II Philo.1-12 (Lyra ed.), 1139-1 140. 

UCaesarRis of Heisterbach, Didogus Mir~çuIowum, 10,4. Caesarius ofH&sterbacb, Dialogue 
on MircacZes, transi- H. von E. Scott (London: G. Routledge,L929), vol 2., p. 174; Caesarü 
Heisterbacensis, DiaIogus Miraculonmr, ed. Joseph Strange (Bruxelies: J. M Heberle, 1851), p. 
217. 

?For a necromantic emulation see Kieckhefer, Forb&n Rites, p. 193-196; CLM 849, E 3r- 
Sv. The sixteenth century necromantic collection, Sloane 3853, also contains prpyers nom the 
Solomonic Ars notoria at fE Z 59v- 1 74v. 
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confined to more innocent procedures and goals than necromancy. Analyses and condenmations 

of this form of magic rnay regard the art as demonic, but they do not conftse it with necromancy 

or image ma&. Rather, they tend to restnct themselves to the question ofwhether it is possible 

and appropriate to aupire knowledge or skills through prayers, fws, and figures? Although not 

ail forms of the art employ figures-or even cogitaboes as John of Mongny has done--aIl 

restrÏct themseives to the acquisition of inteilectual gif€s and knowledge. So, despite its name, 

the definhg feature of the notory art is not so much the use of nofae, as the goal of spintual and 

intellechial edïghtenment. 

a) An Underground Classic 

The notory art rnakes 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 ofit and Lynn Thomdike's discussion nins only to a 

paragr~iph.~~ Amongst the surviving manuscnpts, texts fiom this group recur quite ikeqyently. An 

un-systernatic search of Western European Catalogues tunis up almost f B y  fourteenth- through 

sixteenth-century manuscripts. At least six of these are of British origh or provenance." British 

medieval library catalogues tell a similar tale where tbis text is listed almost as many times as aU 

*For example Aquinasl condemnation of the art is basecl upon his demonstration that demons 
cannot illuminate the intellect although they may be able to relate some smali porrions ofthe 
sciences in words. S m m a  Theolugfa, Secundae secunda, Quaest. 96, Art. 1. 

24Sloane 3853, f 15%-174v contains an Ars  notoriu which does not klude figures or 
descriptions ofthem 

*%ee Appendix II. 



other texts ofmore eqlicitly ntual WC put together- To thk point, 1 have found seven notices, 

for a total ofthirteenn Its continuhg signincance through the sixteenth century is attesteci by 

numerous manuscript versions written in that century? 1t was also condemued by name in the 

indices of Müan and Venice of 1554 as a category paralle1 to necromancy?' In the seventeenth 

century, it appeared in print in a Latin edition and an Engiish translation, 30 In tbe, more 

"sec Appendix IV. 

Tondon, British Library, Harley 18 L contains three different versions ofthe genre- London, 
British Library, Sloane 3853 is a necromantic collection in which I have identüïed a previously 
unknown version. Mord, Bodleian, Ashmole 1515 contains an attempt at a translation of the 
Solomonic text. 1 discuss ail these examples in chapter six- 

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

3 0 ~  printed version of an Ars  notoria, not the version in Bodley 95 1, appears in at least four 
early seventeenth century editions of the Opera O-a of Cornelius Agrippa 

Three editions of Agrippa's Opera omnia may be traced to the Beringi at Lyons. Each of 
these contains the Ars  notoria. The first iine of the prenice diffas in each: "Non dubito, quem 
titulus Libri no" (Lyons, wgduni] Berïugi fiatri, [16??] A); "Non dubito quh titulus Libri nostri 
de Occul-" (Lyoos, Lugduni] Beringi fiatri, [16??] B); and "Non dubito quin titulus hiri nostri de 
Ocdta"  (Lyons, bugduoil Beringi fkatri, [16??] C). See John Ferguson, Bibliographical Notes 
on the Treatises De occulta philosophia and De inceainidine et vanitate scientianim of Cornehs 
Agrippa Privately Published by the Edinburgh Bibliographical Society (vol- XTI), 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 weli be M e r  editions. 

One, possibly two, editions of Agrippa's Opera Onmia wae published by Zetmer in 
Strasburg in the e d y  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 amibuted to the Ber- - and indeed the Mle page 
ofthe first volume employs the B h g i  seal and claims Lyons as the place of publication - the 
device and motto of Zetzner appear on p. 135 of the Appendix, 1 have examined a single codex 
containing volume one, volume two, and the Appendk (Strasburg Zetzner, 1605A). John 
Fergusson has examined a similar @erhaps the same edition) in which two of the three volumes 
appear as separate codices (Stmsburg, Zetaier, [ad1 1612 and Strasburg, Zetzner, 1605B). This, 
and a discreqancy between his description md the volume 1 have seen suggest two editions rather 
than one. See John Ferguson, Bibliogrqpphic Nutes on the Treatises De d t a  phüosophia md 
De incertitudine et vanitate scientiarum of Cornelius Agrippa, Eduiburgh: Edinburgh 
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manuscripts may di,  either W g  been catdogued as works on notarial abbrevieviations (the 

cataloguer having confiised cas not@ia with cas notm)." or, as in the case of the McMaster 

Mimuscript, having been thought to be prayer fonndaries. Why theq would the notory art have 

such a low profile relative to necromancy or other foms ofmagic? 

The low profile of the notory art in modem acamioations of medieval magic may be 

explained by its relatnrely harmless intents. We have fm records of prosecutions for using or 

possessing a work of the notory art? as opposed to the relatively fiequent occurrence of 

prosecutions for the possession ofworks of necromancy which were E e q u d y  associated with 

seditious plots. This is not surprising. The notory art posed no threat to anyone other than the 

operator, except insofàr 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 motivatïng 

discussions of magic. In part, no doubt, this also explains why the Ars  notons did not find its way 

into literary and artistic representations ofmagical practice, which are taken up almost entireiy 

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

Bibliographicai Society, l924), pp. 19-2 1. 
For an English translation, related to the version contained in Bodley 95 1 see, A r s  

Nofwio; me notmy art of SoZomon, shewmg the cakli~n-mi key of magrgrcal operafrbm.. 
translated by Robert Turner (London: Cottrel, 1657) Wrng T3326). 

"In the list of books case Warden Richard Fitzjames borrowed î?om Merton College Lîbrary 
may be found an ms notmia. The first word ofthe second folio is given as "haybala" making it 
unlikely that this text concerns notarial abbreviations. F.M. Powicke, The Me&evalBuoks of 
Merton Conege (Mord: Clareadon Press, 193 1), p. 213. 

32J0hn of Marigny's condenmation for heresy iLkeIy r d t e d  fiom the fàct that he published his 
'hdings' verbdy and in manuscript form. For a discussion of the condemnation see Watson, p. 
163-64 and Fanger, "Plundering", p. 222-25. See ais0 Les G r d s  Ciaoniipes àé France, ecL 
Iules Viard, (Paris: Société de L'histoire de France, 1920-53), vol. 9 (1937), pp. 23-24 



hell, the devil, demons, and immanence of evil and divine retriiution, providing a colourfid 

wntext and plenty ofdramatic materiai- 

The situation may also be explaineci-en justified- by the fàct that as SUTYNal rates, 

relative to necromancy, were higher, making them appear more prominent in our survey of 

manuscripts than they were- Like short necromantic arperiments, a common way for short works 

on the notory art to survive was to be tucked away in a larger coilection Such is the case with a 

number of examples in thïs survey? Ofthe volumes dedicated solely to magical practice, it seems 

Wcely that larger manusaipts of the notory art had a higher chance of survïving than sidarly 

large necromantic volumes. In part this has to do with the generally higher quality of the 

manuscripts. SUTVnraI wodd also have been improved by the relatively i~ocuous  nature ofthe 

art. The operations involve angels, not demons, and they do not seek transitive eects, but ody 

effects upon the operator. The fiecpently beautinil and moving prayers dso belie the more 

instrumental features ofthe text, so that they were sornetimes mistaken for prayer f~rmulanes-~ 

This is not the case with necromantic experiments, which are easily identifiable by the presence of 

magic circies or other fimes and by liaes like, "Coniuro w s  qpirihrs mligni- ..-If Its relative 

harmiessness alsa would have made it less womsome to catalogue, hence the large number of 

medieval notices. So, for a wide variety of reasons, the ars notoria stood a better chance ofbeing 

recorded in a catalogue, or of SUrYiving in mamiscript, than a necromantic collection It follows 

that we cannot assume that the larger number of SurYivals indicate that this practïce was more 

popular than any other f o m  ofritual magic. 

"See for example to collection ofRichard Dove, Sloane 513, disnissed below. 

YThis was the case with the manuscript ofthe first version of the Liber visiommt discovered 
by Nicholas Watson, Hamilton, McMaster University Library, Unnumbered MS. 
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NonetheIess, its considerable man-pt presence is pardeled by a large and independent 

presence in medieval descriptions of rnagic. The ffequency with which it was treated by Wnfers in 

the later middle ages IndiCates its currency in late medieval conceptions ofrnagic- Amongst those 

who discuss or condemn this text are, Mzchael Scof Thomas Aquinas, Peter Abano, Giovanni da 

Fontana, Nichole Oresme, James the Carthusian, Dionysius the Carthusian, Thomas Ebendorfkr, 

Vmcent of Beauvais, Augustinus Triumphus, and ~rithemius.~ It would not be hard to multiply 

such references and this alone suggests its importance, whetever the relative survïval rates may 

have been. In addition, its putatively holy intentions and methods posed a different set ofproblems 

for the commentators than necromancy did so thet its independent treatment was more than a 

forma1 divisionx UnquestionabIy, this text has received a good deal less attention than it merits 

f?om historians of the middle aga and early modem period alike. 

b. Transmission and the Shorter Versions 

It is diflcicult at this time to make any general comments about the texts of this genre. It 

would appear that the onguial text, or texts, have Hebraic roots and comect theinselves directly 

35Michael Scot, Introduction to Astrology. Bodleian 266. E 2 and 20 v; Aquinas, Summa, 
Secundae secunda, Quest. 96, Art. 1; Peter of Abano, Concilidor, DifE 156 and Lucidiafor, BN 
2598, fol. 101r, "ars dicta notaria fortunati @ M E S  II, 903-4); Giovanni da Fontana, S Marco 
VIII, 72 (ValentinelIi, X I ,  93), fol 26r. @ M E S  N, 171.); Oresme, De d ~ m o n i b u s  
( € M E S  III, 420-421); On James the Carthusian, see HMES IV, 287; On Dionysius the 
Carthusian, see HMES IV, 291-3; Thomas Ebendorfer, HMES TV, 295; Vincent, ofBeauvais, 
Speculm quahpïex; sive, Specuïum maius. (Graz, Akademische h c k -  u. VerlagSatlSfalt, 
1964-65.) [facsirnile reprint of B. Belleri, 1624.1, III, wiii, 3, COL 1 1 17; Tnthemnls rnakes the 
c lah  that "he had written a book gMng an occult method by wbich a person totally ignorant of 
Latin w d d  learn in an hour's time to d e  anything he wished in that language." fJMES VI, 439. 

=Sec for example AqnnaC' treatrrient of the A r s  notom as an independent problem. Smma 
theologiae Secunda Secundae, 96. 



with the figure of S010mon~ It was the Solomo~c version which first occupied the interests of 

John of Morigny, and it was in relation to this text that he composed the Liber v i s z o ~ .  A 

number ofabbreviated, adapted, or entirely new versions may also be found, especially in the 

sixteenth century. These are treated in the third section ofthis study. Many, like Sloane 3008, and 

the version found in Sloane 513, the collection of the monk Richard Dove:' are quite shorf 

ninning to only a folio in Iength- In general terms, these, like the longer versions of the notory art 

have to do with the acquisition of knowledge or intellectual slàus such as memory. 

In my sample of manuscripts, these shorter versions tend to travel in Company M a r  to 

that of images: works of astrology, alchemy, natural philosophy, rnathernati~s~ and in the case of 

the collection of Richard Dove, monk at Buckfiast, physiognomy and chiromancycy The notory art 

rarely travels with works of necrornancy prior to 1500?' Yet there is comparatively W e  

astrological content in any of the versions 1 have describeci here, from which it might be infè~~ed 

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

" Marie Thérèse d'ALverny traces the text to mooastic ongins in the twelfth century and 
ultimately to the Judaic roots. Marie Thérèse d'Alvemy, ''Récréation monastiques: les couteaux à 
manche d'ivoire," in Receuil &s frovmx ogert ù M- Clovis B m e l  (Paris: Société de l'école des 
Chartres, 1955), vol. I, p. 19. The same author's "SUryiyance del la magie Antique" in Antik rmd 
Orient im Mittehlter: MiscelIanea MediaevaIia (Berlin: de Gruyîer, l962), pp. 157-9, disaisses 
a manuscript fiom Limoges (Paris BN MS. Lat. 3713) containhg symbols like the 'sceau de 
Salomon'. 

'9. A Bell, "A Cistercian at Mord: Richard Dove of Buckfast and London," &&a 
MoMsfia 3 1 (1 989) 67-87. 

39 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 ofthe second folio (hnybah) this must 
be a work of the notory art. F. U Powicke, Merton College, pp. 213-15. The work appears in 
Erghome's compendium of supentitious works (Yo* Austin Friars AS, 362) but ais0 appears in 
another of his volumes (York, Austin Fnars A8,371) with works on n a d  philosophy and 
experîments. Sloane 3853, analyzed below contains a shortened Solomoaic Ars  mtoria See 
chapter 6. 
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works of image ma&- Certainly, Albatus Magnus' criterion that the images used must be of an 

astrological variety couid not be used to just@ use of nofae. Given that aCKindi's theorïes were 

developed principally to jujustifil the effectiveness ofmagical Incantationsy in partidary words 

putatively deziving from pristine languages7 they mi& be applicable here. Yet the verbal formuilas 

are meant to be prayers, and so, unlike al-Kindis magïcal wordq technically are not meant to 

achieve an automatic respome. While it is not impossible that these texts were co&ved of in 

similar tenns to texts ofimage magic7 this seems unlikely. That the texts ofthe notory art make no 

such pretensions tends to CO& this. A more credibe interpretation of the evidence would be 

that these versions of the A r s  notoria interested a group of people similsr 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 Iarger interest in divination It is also possible, in the case of d 

versions not appearing with other rnagical texts, that the srnail size aliowed the text to be included 

as a novelty. 

Whatever may have motivated the scribes to coilect 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 possiily three (Ashmole 1416) ofthese shorter versions Survive. By 

cornparison, ody one longer version of the text survives which can be connecteci with a medieval 

British coilector (Bodley 951). This strongly suggests that the smaller versions are over- 

represented in this sample, due to higher s u ~ v a l  rates. The four references from medieval 

catalogues, a l l  ofwhich appear to be of the longer sort, also suggest that the longer version was 

much more numerous than the current SurYnaIs w d d  indicate- 



c Bodiey 951 and the Sdomonic Ars n d o M  

From an niialysis of the Tumer Editïon and CLM 276, Fanger has suggested a tentative 

general structure for the Solomonic Ars noforia, recognkhg that both of these texts are late, and 

may themselves be compilations fiom dinaent sources. These texts are wmposed of three parts- 

The first part t reats exercises calIed the "genexais," i-e. ntuals for memory, elo<~uence, 

understanding, and perseverance, and the prayers wbich strengthen them The second part treats 

exercises cailed the "specials," which pursue the seven h'beral arts (tnvium and quadrivium), 

philosophy, and theology. Each has its requisite prayer accompanyuig a mtcr, which is a graphic 

representation of the prayer- Fanger mentions a third part as we4 the nom ms. 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 l m  conditions, and at certain times of the day. The mtae are t9 be 

employed in conjunction with these prayers and meditated upon Some of the prayen are 

composed in Latin, others in what purports to be transliterated Greeiq Hebrew, and Syriac. Lîîe 

the Liber sacer, wWch we wiU examine p r e d y ,  the procedure for the art would take some tirne 

to complete, probably weii over a week, assuming t was possiible to complete each stage 

successfUyy Presumably one w d d  progress fiom the generals through the seven liberal arts, and 

then conclude with the acquisition ofphilosophy and theology. 

Our premier example of a late medieval ars notoria manuscript is Bodley 951, a meenth- 

century large folio manuscript (12 1/8 by 17 1/8 inches) running to 21 folios. The text ofBodley 

95 1, which belongs to the Solomonic variety of the notory art, is not complete. The first quire 

contains the beginning of the Ars nofona in a two-dumn format with a formal, two-column, 

fiaming gloss. The gloss is a legitimate one with lemmata preceding commentary on the text. A 
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catchword at the end ofthe firrt quire (8v) does not match up with the followhg page, suggesting 

a Lost @ee Notes' for dl seven liieral arts, philosophy, and theology may be found in the 

followuig gatherïngs- Pdaeographlc elements suggest the manuscript may be Germanic in originm 

nie dramatic size ofthe manusaipt is matched by the fàbulously complex figures in the 

second haK They are executed in wlour and fieqyedy fili the entire large folio pages. The notes 

are superficidy similar to necromantic figures of the kind used in conjurug, but unWEe 

necromantic figures, these "notes" usually take the fonn of a formaiized presentaîïon ofa given 

prayer- They are afso wnsiderably more cornplex and recpked a high level of skill to execute- In 

one instance a prayer is -en in a thm ihe of text which spirals outwards fiom the centre of a 

circle to over 12 inches in diamettx4l In other cases the prayers are Wnffen in complex connectecl 

globes resembling cabalist trees. It must have required a considerable amount to t h e  to design 

the pages and to match the prayers to the Sze of the various shapes that were to contain them. 

The glossed text contained in the fkst quire is another interesting feature. The size of the 

document gives it a powerful and sophisticated appearance, especidy when contrasteci with the 

srnall, scrawled necromantic collections of the period. Fanger has noted that the text of part one 

appears to be cornposed of two texts, one rihial, the other discursive. In particular, she notes that 

the person of the author shats fiom Appolonius to sorneone 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, 1 have not been able to 

ident* any passage in the gioss which also appears in Tumer. Nonetheless, it may weil be that 

" Long and very fine finial strokes on the letters suggest Gerrmm ongin In addition, the 
typidy Gemianic abbreviation for "est" appears in the gloss (a vertical jagged line). 

4'Oxford, Bodleian, Bodley 95 1, E 9r. 



Tunids source document was structurecl in thk way. Converhg a giossed text to a single text 

codd result in the rather confllsing arrangement in the Turner edaion The "discursive" sections 

would, thus, derive a gloss. A Gennan manuscript of the notory art also, apparently, 

contains a glossf So Bodley 951 is not an isolated example. 

While this manuscript is singular in its size and complscity, another lengthy version of the 

Ars  nutorÏa, Sloane 1712, is simüarly continental and mrnpanied by cornplex colour images. 

Michael Camille has anaiyzed the illustrations in two other similar volumes Turin, Biblioteca 

Nazionale E. G. 13 and BN lat 933 6." Bodley 95 1 is now a solitary traveller and, given Ïts size, 

probably always has been Sloane 1712, which contaias 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 nom ail of these manuscripts is that a great deal of the,  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 notoria, takes 

as much care with t s  production as Bodley 95 1 ." 

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

Thomas Aquinas probably had access to o n e -  So this would appear to be not ody a common 

4%~es, Hospitals ni Cues 2 16. 

43Michael Camille, "Visual Art," pp- 1 10-39. 

#It is interesthg 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 Grmdes Chroniques cle France, pp. 23-24. 

450nly Royd 12 A =II, a version of the Swom Book of Honorius cornes close to these. 
Robert Mathiesen has suggested that this manuscript was probably written in the sixteenth 
century, 

qanger, "Plundering," pp. 222-25. 
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f-e of the manuscripts of this genre, but a partiCulady important one. The requirernent that the 

figures be used for contemplative purposes might serve to promote thîs khd ofpresentation. A 

mooastic setting might have fùrnished the resources for the production ofthis kïnd of manuscript- 

But more significady, the monastic tendency to associate scrï'bai activities with devotion make 

this a logical location for such a production to take place. The appearance of the text was clearly 

regardeci as an important fé~hire of its niiminous properties. The visual power of such a 

manuscript is also considerable, if due oniy to its sire- Finally, the sense of danger in owning such 

a self-consciously exemted volume, whose contents would be relatively easily identifiable, mi@ 

imbue the work with a certain power as wel. That aü of these feaaires associated the volume with 

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

d. The An Notorh iad the Mo& at St Augustine's Abbey at Canterbury 

A £ifteenth century owner of Bodley 951, Simon Maidestone, was very likely a moak of 

the same name of the Abbey of St Augustine at Canterbury. None of his other books which are 

identifieci in the medieval catalogue ofthat Iibrary betray any interest in magic. One contains 

Maidestone's wpy of a gloss on Paul's Epistle, a Smma also fiom his own pen, and a 

reperforium biblie." The argument that Maidestone was the owner of this volume is 

strengthened, not so much by bis own books, as by the occurrence of the notory art amongst the 

collections of two other monks ofthe same abbey. At least two versions of this textU also appear 

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

47Canterbury, St Augustine's Abbey 209, 1616, and 179 1. 

*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 ofthese ~Uec to r s  also had an interest in image magic, and we have discussed 

their collections in Part 1. So it would appear that the commumty ofmonks interested in ma& at 

St Augustine's, which David Pingree has identifieci, was somewhat larger than he has suggested. It 

also appears tbat their rnagical interests were broader and included the Ars notoria. as well as 

Arabic image magic. 

Both John of London and Michael Northgate were collectors ofthe standard t e  of 

image magic. Tbis raises the question ofthe relation of the notory art to image magic and also to 

the wider set of interests in which image magic was generdy located. We have already argued 

that the notory art c m o t  be justifieci in the same way that a text of image magic might. Certainiy 

no major theologian or philosopher had suggested such practices mi& be legîtimate. In addition, 

those elements of the notory art which might connect it with other works of nafirralia, such as the 

obsemance of astroIogical conditions, are minor parts ofthe procedures. FUtther, the Solomonic 

version employs not only figures, but also lengthy and incomprehensible "prayers." This would 

make it impossible to justifl according to Albert's astrologicai criteria Whatever the reason for 

collecting these texts might have beeq it probably had little to do with the theoretical interests 

which underlay the collection ofimage magic. But let us tum to an example which would appear 

to challenge this statement. 

John of London, a monk of St Augustine's, Cantdwy sometime in the late thirteenth or 

early fourteenth centiny owned the following volume.4p 

de miraculis beate marie virginis 
Item quaedam extrauagancia de papis 
Item de sentloniius quedam 
Item ars notoria Sdomonis 

"On the identity of this monk, probably known to Roger Bacon, see Montague Rhodes James, 
Ancient Librmies, p. M. 



Item hiber de ando Sdomonis 
Item tractatus de lepra et cura eius 
Item ciromancia in Gallico secundum 5.. translationes ami ommbus caractenius et 
vaietati'bus figuratonim pictism 

In this vohune, we find both the De m l o  SÙIomonis, a work of image magie, and works on 

medicine and divination, topics cornmonly appearing in collections containhg image rnagic- The 

treatise on rings was one Albertus Mhpus regarded as belonghg to the better ofthe two 

detestable varieties of image magie." At the same time the texts directly preceding the Ars 

notons, in part-dar the sermons and the text on the mkcIes of the +pis are also common 

cornpanions of the notory art. Another example is the next volume we will examine, and this is 

also a common configuration amongst the continental man~scripts.~ In the end, the volume is 

clearly a miscellany and while t 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 exampie. 

Michel Northgate was the owner of Word, Corpus Christi 221, a volume which I have 

argued rnay be an indication of a link between pastoral interests and magical images. For the most 

part his collection refiects the usual combination of image magic with scientific and medical 

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

includes prayers extracted from an Ars nofuria- 

S°Canterburyy St Augustine's Abbey 1603. This entry appears to be duplicated in entry 1538 of 
the sarne lirary- 

"See for example, Grat, Universitatsbibliothek 680, wbich contains a wide range of devotiond 
material, including sennoas, m addition to a w p y  of the L i k r  visionma of John of Morigny. 
Oxford, Bodleian Library, Lyeil51, fE 86-120, contams a section in a fifteeuth-century Austrian 
hand which includes what appears to be the Ars  nwnioiatiw together with sermons, the Ars  
predicandi, a work on the virtues and vices, and a section of the Ars  Brms of Ramon LdL 



Liber catholice fidei edmis a beato Augustine anglorum apostolo @ voumir Mande et 
in eodem Libro @se~do-Augustùie)~ 
Stimulus d s  (James of Mitan or walter Hilt011)~~ 
Angeli[s]ca Deromancie] ierarchie (poss. pseudo-Dionysius - the suggested  exclusion^ 
derive nom the M R James ed of the catalogue and suggest this reading)" 
Bartholomei de Rippa Rornea Oraciones extracte de arte notoria 
Oratio ad spïritum sanctum et incipit venï creator 
Memoria passionis dominice 
Oratio missa a beata Maria sancto m d c i o  parisiensis episcopo -ce of Sully, 1120- 
1 196?]' 
Oratio ad sanctam appolloniam pro dolore dencium 
Orationes spinaides 
Confessio generalis 
Quod homo debet preparare se ad recipiendem corpus christi et 
hier de confissione nouiciorumfl 

One need not anaiyze this codex in detail to recognize its generaUy devotional nature. It includes a 

variety of devotional and religious works in addition to several compilations of prayers. This sort 

of conte* is consistent with continental exampies ofthe notory art and strongly suggests that it 

text attri'buted to Augustinus, "Maaude de saiute sive aspiratione anmiae ad deum" 
appears in several early modem editions- There is a single, Iimited edition modern reprint. AIosti 
in FIrmdna anno M.CCCC.LXXIII : fasinrile wm & &ie ourlrte Zui&e&rh&e h k k e n  A& 
1473, intro., K Heireman (A&: Dirk Martenscomite, 1973 .) 

54This work by the late thirteenth-ce- Franciscan, James of Müaq previously was 
attriibuted to Bonaventure. A fourteenth-cenairy reworking of the text was produced by the 
English mystic, Wdter Hiltoa See Opera onuiia mcti Bo~u~enfirrae, ed. Adolphe C. Peltier, 
(Paris: L. Vwes, 1864-71), vol. Xi& pp. 63 1-703. Walter m o n ,  SfimuJus &ni m o n s  : thut is, 
The goad of dMne Iove, veryproper undprofifable for ail dkwut, (London : R & T. 
Washboume, 1907); Walter Wton, Zne g d  of love : an unpu6Iished @catslafion of the Sfnnulus 
mon', former& attributed to St. Bonaventure, ed. Clare Kirchberber, 42 (London, Faber and 
Faber 1952)- 

*'For a modem editiog see Pseudo-Dionysius, the Areopagite, D e  caeleM hierwchiu, ed- P. 
Hendrix (Leiden- E. 3. Brill, 1959). 

'6B. Gams, O. SB., Series Episcoponmr Ecclesiae CathoIicae7 (Leipzig: Verlag, 193 l), v. 2. 

"James, Ancient Lzbrmies, pp. 276. 



was conceived as bearing some relation to religious or devotiod material? A few M e r  

comments should be made about this codex before we p a s  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 notoria are, for the 

most part, very orthodox in content- In fa& if one were to encomter them independent of their 

original magical context, one would not be able to distinguish them fiom any other Christian 

prayer- For example, Sloane 3853 contains prayers extracted fiom the Solomonic version ofthe 

text. One of the prayers ends as follows. 

And yoy who are my Go4 who, in the begimhg, created the heavens, the earth, and 
everything from nothhg who formed everything in your spirit, fiilfi2 restore, and heal m y  
SOL& that I might @or@ you through every work ofmy thoughts and words. God, Father, 
confinn my prayer and augment my intellect and my memory to undertake your blessed 
vision with my Latle living body and to perceive your more than lofty and eternal essencey 
you who live and reign foreverS9 

A prayer of this flavour would be quite at home in Northgatets codex and, indeed, in any orthodox 

Christian setting- Yet, Sloane 3853 also contains prayers written in verba ignoa, making it &y 

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

these more dubious "prayers" appeared in Northgate's volume. Even if noue of the prayers in 

"Sec for example, Erfbrt, w s ~ h a f ü ï c h e  Bibliothek Amplon Quarto 28. Which contabs, 
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 dicîimmi. Graz, Universitatsbibliothek 
1 O 16, contains books two to four of lombard's Simfences and, interestingly, an exegetical not on 
Exodus 20: 20 on sacrificing to fàlse gods. See also the examples discussed above, n. 52, Graz, 
Universitâtsbibliothek 680 and Oxford, Bodleian Libraryy Lyell51, E 86-120. 

'%t tu, qui es deus meus, qui in principio creasti celum et terram et omnia ex nichilo, qui in 
spintu tu0 onniia reformas, comple, instaura, sana animam meam, ut glorificem te per omnia 
opera cogitationum m e a .  et verbonun m e o m .  Deusy pater, orationem meam confima, et 
intellectum meum auge, et mernori8111 meam ad suscipiendam beatam visionem tuam me0 vivente 
corpusdo et ad cognoscendam super excelsam et super eternam tuam essenciam, gui viuis et 
regnas per idhita d a  secdorum. f 162 v. 



unknown languages were found in this volume, it remains that the catalogue o p d y  cites the 

source of the prayers as an Ars net. So it is unlikely that they appear here h p l y  because they 

were nice prayers. 

A number offeatures of this collection suggest more involved magical interests. A general 

confession was an integral part of most forms of ritual mgic." One could only pursue these 

foms of magical exercises in a state of punty. 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 smiilarly suggests a 

collection wbich may have had more instrumental purposes that a ordinary dwotional collection 

Finally, the name Barthotomeus de Ripa Romea is associateci with rnagical topics. A collection of 

works on magical stones and images usually attriiuted to Albemis Magnus, appears in Wellcome 

110 uader the name, Bartholomeus de Rippa Romea. He is also cited in the sixteenth century on 

this topic.6' 

The apparent presence of the CelestialHiermchy of Pseudo-Dionysius in this codex 

argues much more powerfùliy that it concemeci itselfwith the instrumental features of angelic 

magic or devotion. The fist three chapters oftbis work concem human and heavenly lierarchies. 

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

"~homdike notes that the name Bartholomaeus de Ripa Romea also appears amongst the 
authorities cited by Camüo Lunardi in his 1502 work Speculum @ i .  (Venice: G. G. Sessa, 
1502), although he tentatively connects the name with Bartholomew of England, HM-S VI, p. 
3 10. London, W e h e  1 16, pp. 1-3 7, contains a work on stones and images for stones 
attriiuted to Bartholomaeus de Ripa Romea The material is actually drawn dûectly fiom the De 
mineruIihs by Albertus Mkgnus, and De Iqpdirbsy attrîibuted to hun. The fourteenth century 
date and Engüsh origin ofthe maauscript are not ïnwmpatiiIe with Thorndike's suggestion. 
However, the firct that the work is drawa duectly fhm Albert and not nom Bartholomew of 
England's encyclopedia, De proprietdhs rerumy suggests that de Ripa Romea may well have 
been a different person. 



In paaicular, the work concems itselfwith dghtenrnent, which is passed through the spiritual 

ranks in order to uplift all to the imitation of God? A partiCulady interesthg facet of thïs work is 

its concern with the use of apparently uicongruous 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-Dyonlsius' discussion of images might be 

regarded as haviag bearîng upon the notae ofthe notory art. So it would not appear coincidental 

that they occur side by side in thîs volume. Ifthe full titie given in the catalogue, "Angelisca 

ierornancîe ierarchieYw does not refer to the work by pseudo-Dîonysîus, the word "ieromancîe" is 

very suggestive ofthe p rdces  of the notory art, perhaps meaning somethhg Iike divination fiom 

the chine. In this case we may have the record of two works of the notory art here. 

Another work ako suggests the volume may have been assembled due to a coherent set of 

interests relating to the notory art. Siirn~Ius amoris is the title of a work by the Francîscan James 

of Milan which concerns meditative exercises. Unaware ofthe present codex, Nicholas Watson 

has compared this text to the cogitafrbnes which John of Morigny presents in the Liber visiornnn 

in place of the notae? John advises the reader to meditate upon these cogitafrones in much the 

"ZPaul Roren, Pseudo-Dionysius; A commenfary on the texts andan hfrudbction to their 
influence, (New York: Mord University Press, 1973), pp. 47-58. See in particdar, Celesfiai 
Hiermchy 3, for angelic enlightenrnent. 

"chaPter 2 is entitled "That divine and heavenly things are appropriately revealed, even 
through dissimilar symbols." In an elaboration ofhis apophatic theology, pseudo-Dionysius argues 
that încongnious 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 tàlse assumption. It should be 
ctear, however, that Pseudo-DionysRis principally disaisses scriptural imagery. Rorem, pp. 57-8 
and 73, 

a~atson, "John the Mo&" p. 174. It should be noted that Watson was not aware ofthis 
manuscript record when he made this astute cornparison 
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same way the original tact suggests meditations on the notae? It is conceivable that the m e n t  

volume represents a project lie that of John of Mongny, in which the nota  were stripped out to 

be replaced by cogitationes. It is also possible that Northgate (or the prior collector/mibe) 

reco@ed the parallels between the works and combineci them for this reason As the notov art 

was relatively weii known, it is unlikely that this was done in ignorance of the work's magical 

contents. So, although the precise contents, and the spint in which they were collected, are 

unclear, the volume appears to have sorne considerable coherence in subject matter. 

The compikx's interest in the notory art appears to be woven together with mystical piety 

and certainly e d s  in the presence of considerable devotional interests. In fact, he may well have 

regarded his interest, or active imrolvement, ifhe had any, as defensiily orthodox Northgate had 

collected enough volumes includuig works on image magic that the presence of a version of the 

notory art in his collection cannot be regarded as whcidentaIP6 It seems entûdy fea~131e that he 

was responsible for cornpihg it6' While the codex c a ~ o t  be used to demonstrate that he was 

practiciag the art, it certainly suggests that he had a very involved interest in the topic, an interest 

that went weil beyond simply owning the text. The presence of a classic work dealhg with angelic 

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

651t shouid 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 weil as topics such as divine union The work may be seen as part of an overd 
movernent away from abstract spiiituality, to a more Christo-centnc one. In fhct, Hilton regarded 
the work as a weapon aga& fdse mysticism. Kirchberber, ed. Sfnmclus tuno&, p. 24. 

66For analysis of Northgate's image magic collections, see above, Chapter 2. 

=The fact that Waiter Hilton had r e - d e n  the StmncIus CII I IO~S, meant thaî more English 
manuscripts cirdated under this title. This increases the poss'biiity that this texî was the one by 
Hiltoq which wodd, m t u a  make t more likely that this codex is of English origin. However, t 
remains possible that the title refas to the eariier work by James of Milan. 
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the notory art, d e s  t clear that he may weU have been explorhg the issues surroundhg the Ars  

notom That the text is an extract rather than a fùll version, mi@ suggest caution on his part. On 

the 0 t h  hancl, ZNorthgaîe wmpiled it, he would probably have had access to the copy owned 

by John of London wbïch would have been a part of the l'brary by the time Northgate was at the 

Abbey of St. Augustine. As a whole, the collection gives the impression of a carefbl but deeply 

involved examination of the text through more orthodox sources. 

2. The Liber saeer or Swum Book of Hm&s 

The prologue ofthe Liber mcer sive liber j w i s  or Swom Book of Honorius cclaims that 

the persecutions of magic by the institutional church are not only misguided, but demonically 

ins~ired.~ A reasonably crediible "papal letier" is quoteci, in which the arts of magic are 

condemned, and the church is ordered to root them out. Having been forewarned by God ofthe 

great persecutions to corne, the Masters of M a g i A e s d e d  as having a host ofwicked spirits 

under their command4ecided to compile th& art in a single book rather than destroy their 

enemies. A council of8 11 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 satidied themselves with burning trifies, wMe this volume, the core of a 

sacred, divine1y sanctioned magic, survived. The prologue ends with instructions on the 

transmission of the text, to which any owner of the volume must swear. ûnly three copies can be 

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

6%or a discussion of the prologue see Robert Mattiiesen, "Batific Vision", pp. 143-162. 
Mathiesen uses the term "beatific vision" to describe the vision to be achieved by the major fituai 
in this text, 
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one year The practitïoners must not reveaî 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 bUned with him The owner ofthe manuscript was supposed to swear 

to uphold these regdations in order to get a copy, and this is the bas& for one ofits Mes, L i k  

/"urafus-, 

The surviving versions are incomplete, containhg ody two rituals, the second for 

conjuring angels and the first to achieve what is best d e s n i  as the beatific Msioa It appears 

likely that the text was once longer, and th& we have a fragment (or fragments) or an abridgment, 

rathet than an intentionally unfinished work A table of contents Iists 92 chapters, most ofwhich 

do not appear in any version, and which correspond only vaguely with the text. The table of 

contents dso încludes what appear to be comments by an earlier scnbe, who says he has declined 

to include the last two chapters because they were contrary to the Christian W. This would be a 

subtle and udkely touch by an author w i s b g  make credible the claim that the work was once 

much bigger than what he presents. In addinon, the structure ofthe suniving chapters is more 

characteristic ofa m e n t  than of an incomplete work The first rituai would appear to be the 

summit of the magical ar&, and the piece on angel conjurùig which folbws is something of an anti- 

cIimax. Although it is odd (and unusual) for the highest rnagical exercise to corne 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 fàirly subtle (and umiecessary) touches. It seems more Wrely that the text was originally 

much longer than any of the suiviwig copies and that the survnmig texts are hgments or 
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abridgements. This wodd be consistent with the usual treatment of- magic texts, which were 

often fieely modified- 

Mer the prologue and table ofcontents, the volume begias 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 d e s c n i  and discussed in detail by Robert Mathiesen 

in his recent article? Matfiesen suggests that the ceremony probably consistai of two parts. The 

firss lasting twenty days, seeks to puri& and prepare the operator through the reciting of a cycle 

of th8ty-seven prayers. Each day the operator is to take communion and hear a Mass ofthe Holy 

Spirit into wbich several prayers are to be inserted. The aid of a sympathetic priest is essential for 

thîs process. During the nrst three days the operator must fast and recite eighteen of the thirty- 

seven prayers, in a particdar order, at Matins, Terce and Sext. During the following days a shdar 

cycle of praying ami fasting is to be foiiowed and the operator must continue to take communion 

and hear mas .  It is intereshg to note that the sixty-nine prayers are containeci in a sedon ofthe 

work entitled "Psalter" followed by a shorter text called "Litany." The prayers consist of standard 

Christian prayers and also v e h  ignofa, that is, what purports to be transüterated Syriac and 

Hebrew. 

The second section, lasting eight days, begîns with a new cycle of prayers which 

fiequently invoke a name of God. The operator must continue to f a  but, retiring to a isolated 

place, must recite biblical texts, the " L i i y "  and prayers h m  the text. Mer these, the operator is 

to recite thirty-one prayers, the "Litany," and perfonn a particular ritual. This dizzying procedure 

is to be accomplished three times a day for seven &YS. At the en4 in a clean rwm, the operator 

?tbid., p. 147-57.1 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 wfnch he must wnte the one hundrd names ofçiod, After £idter 

prayers and ablutions, he driwns a hair-shirt and black clothes, and recites a final payer. During 

the sleep that wiU follow, the text claïms, he wiii achieve a vision of God in His glory. Such a 

wearyhg programme of prayers, ritual, and fasting, could certainly acbieve some dramatic, ifnot 

believable, results. As Math9esen notes, whether or not they actually involved the divine is a 

matter for the the~logiaos.'~ 

As it appears in the survïving manuscripts, the Liber sacer has more in cornmon with the 

Ars  notoria than t does with texts ofnecromamy, 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 Iess fhn foothold in 

scriphire. The text involves an extensive cycle of the same sort of prayers and borrowings fiom 

Liturgical sources. One of the sections could involve binding spirits according to the tsrt, but the 

section can &O be used for invoking the lower levels of angels which, like demons, can be bound. 

However, there is no trace ofthe standard necromantic formulas of summoning, binding, and 

deplo ying- 

ûther elements suggest the text should be located somewhere between the notory art at 

necromancy. The text includes a sort ofdirectory of angels, spirits, and demons whom the 

magician may empioy. On the other han& the table is organized according to astroiogical 

divisions, suggesting practices and sources akin to Arabic astrai magic. In addition, the 

sympathetic, and even approving, evaluation of necromantic practices in the survivhg 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 81 1 contri't>uhg magicians had legions of demons 

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



mages who controlIed them. Later in the introduction, the powers of different peoples to work in 

magic are disaisseci. Jews and pagans canwt wnduct successful operations in -C because they 

are not Christian AIthough Jews can bind some spirits "by the power of the holy names of god 

spirrites but Jwes (sic) because they are no# signed w' the sign of g o 4  that is to saye with the 

signe of the crosse therefore they spirites wili nott answere them trewly.. 2'" The table of 

contents refers to chapters dealing with the necromantic operations of summoning and bmding 

spirits, in addition to magic ofa very nasty variety (e-g. death and destruction). So although the 

explicitly necromantic material does not appear here, the author or redactor of the sunmiing 

versions clearly regards this Iand of operation as legitimate, ifnot 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 ifwe examine the numbers of 

manuscripts. Two fourteenth-century copies surviven 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 M e r  two sixteenth-century copies survive? The manusccipts also suggest 

that the Liber sacer stands on a middle ground between the A r s  notoria and works of 

necromancy. In the SuTviving manuscripts, it travels alone or in like company," and never travels 

"Sloane 3 13 and SIoane 3854. 

73~ondon, BrÎtish Lïbraq, Sloane 3885 and London, British Library, Royal 17. A XLII. Two 
more derive fiom the seventeenth century: London, British Lïbrary, Sloane 3826, ff. 58-83 and 
London, British Library, Sloane 3 883, E 1-25. 

"Sloane 3 13 and Royal 17.AXLIT are both solitary texts. Sloane 3854, E 1 12-39, may be an 
exception as it is cwrently bound with other necromantic works one which has been identifiecl as 
Italian in ongin This version of the Liber sucer is Wriffen in a single han4 not repeated elsewhere 
in this coliection which now includes seventeenth centuty materid. Chances are gwd that this is 
not a British manuscript and that t was collected relatively late. 



with works which would indicate a general interest in the natural world. The two volumes of 

superstitious works collecteci by Erghome put the Liber m e r  together with a wide array of 

magical works, including images and al-Kindi's De r d ï s  sfehmm. But as has been 

demonstrated, its wmpanion texts in these vofumes were originally rihisl magic. 

Although, as in the case with necromantic works, there is no indication of an interest in 

naturulia or theory present in the Liber sacer, the text does present itself as an overarching 

çynthesis of magical Merature. In this sease, the closest d o g u e s  are the Piccdmc and Cornelius 

Agrippa's De occulfaphilosophia- The Piccltmc employs a characteristic Arabic blend of 

Anstoteiian epistemolology and neoplatonic cosmology, suggesting that the operator must 

employ the more base forms of magic as stepping Stones to higher and more purifïed operations 

involving planetary spirits. As wiU be discussed in the last chapter, Agrippa's project of 

synthesizing occult Merature 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 

similanties were not lost on him." Like both the Picatm and Agrippa's De oçmZftaphilosophia, it 

blends the more base forms of magic with the high fiown goals of contact with the divine- Like 

Agrippa, it does so in an explicitly Christian fomi. The signüïcance of this text, thus, lies not only 

in ts somewhat subversive relation to orthodox Christian pra~tice,'~ 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 ma te  a synthetic work one 

76"~onorRis explicitly and powerfully challenges the ideological foundation on which the 
'insiders' of bis age were busily constnicting the power and authorïty of the late medieval church 
and the date in Western Europe. It is because ofthis challenge above dl else, that the Sworn 
Book of Honorius merits fiir more attention fiom mediwalists than it has received in the past." 
Mathiesen, p. 143. 
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which subsumes necromantic practices under the vkionary technologies ofthe notory may be 

as much a matter ofwish-fdilment, as an attempt at creatiag something others might value. As 

we tum to our exploration of M e r  foms of ntual magic, the considerable diversby ofthis 

literature wili becorne more apparent. For now, it is worth observing that this text, probably 

dating nom the first part of the thirteenth c e ~ t u r y , ~  undertakes substantially the same project as 

the Picatmc long before that work became a significaut presence in the West, and some three 

hundred years More the publication of Agrippa's De occulfaphilosophia 

Conclusion 

Some of the manuscripts containing an A r s  notoria contain works similar to those 

comrnonly coIlected with image magic. Some of the cofiectors who were interesteci in image 

magic, in particular7 John of London and Michael Northgate, were also interested in the notory 

art. The occurrence of the Ars notons 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 

smder versions. Northgate's codex, containing exfracts nom the Ars  notoriu, demonstrates how 

differently this text was treated fkom a work of image magic. The A r s  notona occupied a codex 

separate nom those containiog 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 coUected the nototy art together with prayers, sermons, works of affective 

devotion and meditation, and the Celestru[ Hierwchy of Pseudo-Dionysius- The perspective 

involved in the examination and performance of image magic is that of the audie~ce or analyst: 

77~athiesen definitively dates the work to the thirteenth century7 probably the papacy of 
Gregory IX Mathiesen, p- 14547. Peters and Thomdike assign a similar date without discussion 
Peters, pp. 110-12. HMES II, 279-81. 
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one watched the wondrous went occur. The perspective involved in the practictice ofthe notory 

art-as it is in the practice of affective devotioa-was one of the participant: the magical event 

occurred within or around onesel£ 

The immediacy ofthese arts, sets them apart nom image magic. Just as the religious uses 

of image magic Merahire are more distaut nom the magical event, the religious dimensions ofthis 

visionary magic in the Ars noton'a and Liber sacer are much more pronound. Northgate's 

volume suggests that he interpreted the notory art through dwotiond and rnystical texts. It ais0 

suggests that he understood the notory art as continuous with Christian dwotion, in some sense. 

The prologue to the Liber sacer seIf-~~IlSCiously sets the work outside Christian orthodoxy as 

dehed by the institutional church. At the same tirne it insists upon the holiness of its practices. 

The necromancers are the holy protagonists, banling to survive the onslaught of a demonically 

inspired persecution by the bishops and pope. That the principal ritual in the b v h g  portions of 

the work seeks the beatific vision, ùisists that we understand the text not only withîn the history of 

mapical practice, but also wîthin the history of religious dissent. 

While the dwotiod aspects ofthese texts need to be taken seriously, we cannot forget 

that more dangerous elements lurk in the background. The story of John of Marigny's sometime 

interest in necrommcy, and the approving evaluation of necromancy in the Liber sracer, suggest 

that there was some considerable fluidity between necromaacy 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 Iiterature, a fiscination with both the holy and the un- 

holy, a fascination which drew upon the effects, not only of wonder, but off-?* 

7gFor a very insightftl discussion ofthe question of religion and necrornancy see Kieckhefer, 
"Holy- " 
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Central to this study is the treatment ofthe texts end manuscripts. The scribes of both the 

notory art and the Liber sucer reflect similar in their treatment and transmission of texts. In 

generai they show a willingness, ifnot an inchation, to r e - d e  the texts. In this, John of 

Mongay's story illustrates many fùrther details cornmon to the smies of thîs Iiterature. Both texts 

are principally transmitted through personal connectionsf although both &O appear in medieval 

hirary catalogueses There is no great consistency in the contents of notory art mmuSCnpts, and it 

would appear than many of the t a s  are compilations fiom diffèrent sources. The Liber m e r  

desmies itselfas a compendium, and the survïving version appears to b e  an abbrwi-ated version. 

Finally, both are vision inspirecl. The Solomoaic Ars notoria was said to have been dictated by an 

angel, the Blessed Viigin and angels aided John in the composition of the Liver visiommt, and the 

Liber sacer was d e n  by Honorius wÏth angelic guidance. The angeiic direction in this process 

may either taken l i t d y  or as a cover-up for re-writing to one's own taste. In either case, it was 

religious sensibüities which dictated the contents of the work. 

Scribes cannot have been unaware of the resuiting fluidity of texts. In both cases, we can 

see efforts to deai with this problem. Features of the book and its transmission are sanctifieci. If 

the texts of the notory art were not consistent or "solid in any 0 t h  respect, the powerful and 

numinous apFearance 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 cornplex d e s  goveming 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 deai with the muitiplicity ofvoices in this tradition rnay 

be the pater  project of the Liber sacer. It was not seIf-~~nsciously and explicitly syntheticc; 

rather the work presents itself as a compendium. Yet it treats the magicd traditions as a coherent 
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whole, something which couid be epitomized and coiiected into a single, systematic volume. The 

work was a constructive project, prob&Iy driven by a desire for solidity and systematizatïon In 

this, the work wouid ultimately fi3, and ïts abbrmevlated remeias would, in fjict, wntn'bute to the 

confiision which had initidy inspüed its composition- 



Chapter 5 
Necromancy and other Rifpd mgic 

... by the vertu of all the ho& masses & g-s devyne -ce &prqwis srad & song in 
euety holy place vniirerm2L.. 

Necromancy is one ofthe more @ar progeny spawned in the rich, turbid waters where 

Arabic, Hebraic, Gr* and other ancient literature flowed together in twelfb and thirteenth- 

century Latin Christendom There is sometbhg of Frankenstein's monster about it. Stïtched 

together fi-om improbable and varied sourcesy it acquired a confüsed but dramstic life of its own, 

and it sunives in one form or another to the present day.' Like some versions ofthe A r s  

noton'a-.t,ut Imlike Arabic image rnagic-it was a very Christian art- Despite the instrumentai, 

seIfIfcentrecl, and often puerile nature of its goals, the practaoners of necromancy were deeply 

concemed with creating or perfiorming ntuals of Christian origin UnWEe scribes of image magie, 

who tended to wpy th& texts in much the same way they would a work on natural philosophy, 

smîes of naial magic tended to traasform the nhial content of th& sources into a Christian form 

As we shall see, the fiequently ulsophisticated nature ofthis transformation ofien resuited in odd 

combinations of practices, caught somewhere between seemingly incompauible traditions. 

The word necrornmtiu originaiiy meant divination from the dead. But the Christian 

doctrine that the souls of the dead could not be wmmunicated wîth, and that any thing appearing 

to be a ghost wodd have to be a demon, helped shift the meanhg of necromunfia to the c o n ~ g  

of demons, rather than ghosts. Because the term retained its obvious etymological comections to 

"divination fiom the dead," the temi was dm fiequently rendered nigromuntia-a less ambiguous 

te- having a litexai meaning of something iike "bIack magie." Although the precise origins of 

1 See for example, Mamn Coleman, Communing wirh Spirits (York Beach, ME: Samuel 

Weiser, 1988). 



much of this literature rernain unclear, certain elements c m  be identifieci. The structure of a ritual 

for exactiog fiom an other-worldly being, Le. preparation, prayers, invocations, 

constraims, d e s t a t i o n ,  petition, and dismissal, was nxed in custorn already in ancient tunec 

The Hebraic tradition oEaed cornplex hierarchies of angels and their names. The Arabic writers 

offered a tradition of "astral ma&'' which ofien involved a high degree of rituaI performance 

fiequendy involving astrological images and "planetary deities." Because it worked w i t b  an 

astrological and neoplatonic fiamework, the effects ofthis kind of magic extended, in an 

automatic fahion, fiom beings unaware that they were being "imrokd," ifthey were d e n t  at 

aK3 It did not, therdore, hvolve the difficult issues surrounding the use of visions and powerfùl, 

sentient beings of one form or another- The Christian tradition offered the crucial elements which 

made the magical practices at once powerfùl, wnvincing, titillating, and dangerous: the liturgy 

and various other programmecl practices of the church, in particular, exorcism.' 

Richard Kieckhefer bas idenMeci the idea ofexorcism, exorcist manuals, and a c l d  

underworld as key elements in the development of necromancy.' That exorcizclfi'o and coniuratzo 

are used interchangeably in necromantic treatises strongiy suggests this comection More 

significantly, it t a s  part of the Christian tradition of exorcism that the power of God could be 

invoked by an uprîght Christian to mmmand a demon. The way to do this was described in the 

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

S. M Butler, Rirual Magic, p. 17. 

' F O ~  the classic text see David Pingree, ed, P i . :  The Latin wrsion of the Ghayat Al- 
Hakim (London: Warburg Instmite, 1986). 

'l'bid., pp. 151-56. 



judgement or caution were the only elements necessary for the birth ofnecromancy- The texts 

which developed demandesi an extensive and wearying program of fasts, pugation~, se>aial 

abstinence, prayers, confession, co~lllllunicafion, and hearuig of mass, as requisite for the 

perEorxnance of any necromantic operation. In short, the necromancer had to bemme something 

of an ascetic, saint, or religious fanatic in order to begin practicing the art. A clerical dhg,  thus, 

may well have helped not oniy in practical ways, such as the t h e  t afforded, but because of its 

direct, regular involvanent 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 ofa priest in the 

rituals, the fim*arity with the Iitur8yy not to mention the prereqiileqiilsite Latinity aii suggest this 

group.6 Yet there seems no reason to assume pfacticiug necromancers were Iimited to the lower 

clergy. Many appear to have monastic connections, and the literary representations of 

necromancers fkequently describe them as monks, rather than pnests or clerics in lower orders? 

While the practices may have been bom amongst monks and clerics, a number of more diniise 

contri'buting factors must also be taken into account to explain not only the b i i  but also the 

longevity, of thk art. 

The deep concem in the Latin West with the precise and appropriate and d o m  

performance of Christian nhlai wouid have to be refïected in its magieal traditions. As in the case 

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

'One of the more dramatic and entertainhg examples is the Romance of Eusîace the Monk 
mentioned by Kitterege. Eustace, trained at Toledo by the devil, ultimately becornes a powerful 
necromancer and pirate. Kitterege, Witchmaft, p. 45-6 See Henry Lewis Cannon, "The Battle of 
Sandwich and Eustace the Monk," in Engïlish HistoPiml Review, XXCII (1912), 649670. Roman 
d'Eustache le Moine, ed- Francisque Michel (Silvestre: Paris, 1834); Eustache le Moriie, ed 
Wendelin Foerster and Iohann Trost Halie, 1891). Harkian MS 636, fol 201. 



rihial could be performed, the modes ofpreparations (ofien including a specinc mass), gesture9 

the direction the operator fàced, the h d s  of clothuig worq the tone of voice, and the prayers. 

Sometimes the Services of an ordained priest were also required. Unlike the orthodox analogues, 

such as the mas, the lack of official sanction made it necessary for the operator to be morally 

pure in order for the rituais to be efiicacious. In this sense, the pfacticai requiremerits were even 

more strict than those of the church. 

The great signiscance which Cbristianay granted to demonic forces also accorded 

necromancy a special status as a window into that dark world. The morally neutrai presentation of 

necromancers in many late medieval sources may be related to the rather useM role nemomancers 

played as literary devices. They could offer credible and colourîùl details about the nature of ed, 

demons, the devil, and Hell.' In this sense, necromancy should be understood as part of a wider 

medievai interest in other-worldly visions. Yet the unselfconscious way they are represented in 

literature may also derive fiom a very real role they played in medieval society, which, in tirm, 

suggests another source for necromantic practices. 

Amongst the colourful figures who appeared before the inquisitor Jacques Fournier, was a 

man who mediateci b-een deceased members ofthe community and their fàmilies. 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, bas& upon his observations, he would suggest the acts necessary to fiee a 

sou1 fiom purgatory? A similar role was played by the necromancer in a Franciscan chronide. 

'Kieckhefér has noted this positive treatment of necromancyY Kieckhefèr, "Holy." 

9 Jean Duvemoy, ed., Le registre Ghqurqursifisifion &, Jacques EE0urnier, évêque de Pmiers (1318- 
1325) (Toulouse: Bibliothèque Meridionale, 1965), pp. 128-43. This formed the basis for a 
discussion in Emmanuel Le Roy Ladurie, Montkullour The Promiisd Lumiof Er-, transl. 
Barbara Bray (New York George Bradert 1978), pp. 342-56. 



Here, the necromancer conjured the sou1 of a departed bishop nom Hel1 for the pope:' In a story 

fiom Caesarius of Heisterbach, mentioned above, demons dragged a living man directly to HelJ, 

and a necromancer was able to assist in rdrievhg him Although it mi& have been diflicult to 

jus* in theoIogica1 terms, the story suggests a certain fluidity between the living and the dead 

into which the necromcer had some insght." In this report, the necromancer even had some 

Wed Muence over the fàte of the unfortunate man as an advocate- As we SU see, pracfical 

exercises for mediating between the lMng and the dead occasionaliy ocnir in the texts of 

necromamic magie." So the idea and practice of communicating with the dead through a mednnn 

also must be counted amongst the sources for necromancy- Yet ai l  ofthese duences do not 

speak to the rebellious or transgresshe feaaies of this a 

The negative views of necromansr, in particuiar its use of dernom, undoubtedly dissuaded 

most fiom practicïng it. Yet these features also may have added to its attraction for others. R L 

Moore has discussed the power that heretical leaders wuld gain by vimie of their confident and 

wild tratl~gressions.'~ The developing tradition of necromancy drew heavily upon liturgy as a 

source for rituals. When compared with the orthodox dogues ,  the practices of necromaacy 

wodd have had p o w d  negative associations. The boldness of necromantic appropriations from 

'%seph L. Baird et. al. transl., Ek ChronicIe of &limbene rle Aribni (Binghamton, l986), pp. 
6-7. MGH Scriptores XXW, p. 3 2. 

"Caesarius of Heïsterbach, Dialogue on MirucIes, V. 4. Caesarius Heisterbacensis, Dialogus 
rniradonmt, ed. Joseph Strange (Cologne, Bonn, and Brussels: L M Heberle, 1851), pp. 279- 
81- 

%ee for example, Mord, Rawlhson D. 252, fF. 66v-67v. 

l3'Wew sects and Secret Meetings: Association and Authority in the Eleventh and Twelfth 
Centuriesvv by R 1. Moore, in VO- Religion, eds. W. J. Sheils and Diam Wood (Blackwell, 
1986), pp. 47-68. 
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the liturgy, the shocking interplay of ho1y and u n h ~ l y , ~ ~  and Ïts inordinate claims to power would 

certainly be analogous to the clramatic transgressions of hereticai leaders. Its dure as a Iiterary 

device, ifnot as a practice, must in part be aîtriiuted to its %ad attitude." 

1. Generai Features of the Minuscripts 

In establishing rny sources for this study, ï t  has been necessary to distinguish between 

necromancy proper and necromancy as a rhetoncal designation Although Albertus Magnus 

insisted that the vast majority ofimage megic was secretly necromantic, he meant by this that the 

astrological features were merely a disguise for magic which relied on demonic aid. Afthough 

Albert might have grotiped these texts together for rhetorid purposes, he wodd certainly have 

recognked the difference beîween a text whose rituais expLicitiy involved bindllig demons, and 

one which made the pretence of being purely astrological. For us to descnie texts Wre the Liber 

Zme as necromantic would be problematic. It is not at d clear that the authors or scribes ofthis 

text regarded its magic to be demonic, since, as we have demonstrated, these sorts of texts were 

interpreted, as thqr were intended to be, through the discipline of astrology. Further, even in the 

popular imagination, necromancy was oniy occasionaiiy associateci with astrology or natural 

philosophy, and much more fteqyently with hierarchies of demons, conjufing biading, and the 

explicit, transgressive use of Christian ntuals. Its practitioners were not astrologers, but priests 

and rnonks. As Iiterary devices, necromancers provided a dramatic way of discussing the nature of 

evil, demons, and the horrors of He& not issues related to astrology. Further, none of the 

standard texts of scholastic image magic which we have examined refer to theinsehtes as 
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necr~mantic.~~ Those which do, involve extensive rituai practïces and assume that the discipline 

they promote employs spiritual beings. 

In a recent article, Cbarles Burnett discusses taxonomies which name necromancy as one 

of the liberal arts. He uses the LÏberprestiigionmr by Theb'ï ibn Qurra as an example ofa text 

which may explain this categoruâaon. The taxonomies to which Bumett reférs suggest that there 

is a good portion of necromancy, i.e. necrornancy according to science7 which is, in essence, 

astrological image magic. Although his discussion is very usefbl in understanding how such a 

taxonomy could have been conceiveci, t does not speak to the content of tnily necromantic 

treatises. Given Albertus Magnus' use ofthe term, not to mention its popular usage, it is very 

unükely that any late medieval practitioner or collecter ofimage rnagic wodd  have referred to 

their image magic texts as necromantic. Atthough texts imrolving astrology appear in necromantic 

collections, the seledion ofmatenats for this chapter begins with the assumption that necroïnancy 

involves the explicit use of spirinial beings7 usually demous, who are bound by the operatot 

through ritual procedures. Excluded are those texts where the author and scribes clearly conflated 

such a spintual being with an astrological influence, where alceKindi's theories about images wuld 

adequately explain the procedures, or where the interpretive structure brought to bear upon the 

text was clearly that ofnatural philosophy. These texts were relegated to the group of texts for 

Part 1 of this study. Where such works occur together with necromantic materials they are, of 

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

"This is not the case with the Pi& which, in its Latin translation, refers to its astral magïc 
as neommancy. Because this text does not appear amongst British manuscripts of msgic until wel 
into the sixteenth cenhiry, it has not been possible to include t in the analysis. However, such 
practices appear blended in amongst necromantic works in coliections of necrornancy and appear 
to have been considered to be part of the science. My distinction here relates principdy to the 
material discussed in the nrSt part of this study, the texts ofscholastic image magic. 
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was generally intended to be in the service of necromantk 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 fiequently not identifiable by bibliographic means. Like 

recipe literature, these collections have a fluid, largely anonymous content, the heage ofwhich 

would be very diilicult to trace- Therefore, an adequate study of this literature cannot be 

accomplished fiom a reading oftexts identifiabIe by standard bibliographic tags (We, 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. Wah the exception of the 

Ars  notoria, the modern printed volumes ofritual magic derived fkom texts which first appeared, 

or were written, in the sixteenth centuryturyi6 (As a result, Butler's swey, Ritual Magic, did not 

treat a substantial portion of the late medieval literatwe> 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 colldom An entry found in the indenture ofthe 

Merton College Lihary dated 1483 mentions a "book ofnecromancy."" The fifteenth-ceatury 

Liber uk angelis is another interesting but discrete text? In some other meentb-century 

'6Robert Mathiesen has suggested that the Cliwiculir &Iomonis translated by S. Lidell 
MacGregor Mathers, and fiequently referred to as medieval (or oren more ancient) in origin, first 
occurs in Latin in the sbaexmth century- Medieval references to the same title refkr instead to the 
S e p k  Ranel. Paper delivered at The 32nd International Congress on Medieval Studies, 
Kalamazoo Michigan, 1997. 



material. Aithough the Swom Book of Honorius clairns to be the combineci knowledge of a 

- - 
council of 89 masters with power over dernoas and maintauis a positive opinion ofnecromancy, 

no expiïcitly necromantic exercises are contained in any of its manuscript witnesses. The eariiest 

surviving coliectîons for our study are Rawiinson D. 252, Sloane 3849, ff 17-19, and Society of 

Antiquaries of London 39, E 1-17, all wrîtten in the fBeenth century- %y cornparison, the Ars 

notorirr and the standard works of Arabic image magic survive in thirteentb-, fourteenth-, and 

fifteenth-century versions. Befiore moving on to discuss the manuscnpts in more detail, a fw 

obsenrations should be made about the SuMvai and transmission of the maniscripts of 

necromancy dating fkom before the sixteenth ceutury. 

It would be an understandable, but false, assumption that works of naid magic are more 

prone to forgery than any other form of medieval ma&. The texts of ritual magic which were of 

principal interest in the seventeenth and subsequent centunes, such as the ClLNimla Salomonis, 

did not derive fiom the Latin middle ages. When forgeries of the medieval works have been 

madey the market for them would have beea smali, if t  existeci at ail, and the forger's time would 

have been better spent on more lucrative projects. In a few cases scri'bes have used anachronistic 

hands which have resulted in misdatùig, but this was merely a way to imbue the book with 

numinous quaiities, not an attempt to deceive the reader- As these cases derive nom the sixteenth 

century they wiU be discussed in the third part of tbis 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 powerfùl Zookng book Beause the use of an intentionaliy anachronistic hand was not 

"~uris Lidaka, "The Book ofhgels,  Rings, Characters and Images of the Planeis: Attriiuted 
to Osbem Bokenham," in ConjMng Spi* pp. 32-75. 
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meant to deceive the reader7 the saïfis ofthese works lefk a great many obvious signs ofthe 

book's tme age. So the fèw cases which might be considered forgeries are no+ This fact, 

cornbïned with the low quplisr ofmost ofthe other rnanuscripts, makes it very unlikely that any of 

the manuscripts analyzed in this section are forgeries. 

Of the tm fourteenth- and iifleenth-ceatury manuscripts of ntual or necromantic magic 

which we examine here, two do not survive, and four were not WEely preserved due to an interest 

in necroman~y.~~ A fifteenth-century hand has recorded a short anonymous necromantic 

experiment on the last leafof a fourteenth-century codex containhg a text on geomancy and 

Chaucer's Conchrsom of the Astrohbe." An experiment for seeing angels in the nails ofa  boy 

also appears in the CommonpZuce Book of Robert Reynes of Acle, in the company of charms." A 

necromantic expairnent d e d  by Richard Kieckhefèr occurs at the end of a short collection of 

experîments for achieving a woman's affections, mody sleights of hand and the me, and not in 

the Ieast necromantic.* Finally, a short work ofritual magic involving angels and planetary 

squares, e d e d  Liber de Angelis, is wntained in three discrete bifolia, originally from another 

collectionf) These bifolia were stitched hto the centre of a gathering in a medical coUection. 

Thus, accidental survivais coastitute a large portion of the swiving ritual msgic collections (three 

out of seven occurrences bdore 1500). However, this is not Wrely representatïve of the original. 

"See Appendix IV. 

Tondon, British Library, Sloane 3 1 4  E 106v. 

''Cameron Louis, ed., The Cornmonphce Book of Ro6ert Reynes of Acle; An EZfrion of 
Tamer MS 407 (London: Gari8114 1980), p. 169. Quoted in Richard Kieckhefer7 F w b i d h  
Rites, p. 97. 

?London, British Library, Sloane 121,90v- 93v. Kieckhefer, Magic, pp. 171. 

23 Cambridge, University Library, Ddxi-45, fE 134-3 9- 



There were much better reasons to preserve a common place book or a work by Chaucer, thsn a 

wretchedy exemted collection ofnecromantic magic, lacking in any redeeLning features. Further, 

there were good reasom-personal ifnot l e g a h o  hide one's necromarrtlc coilection or to 

destroy it, ifone's interest in the subject waned. Ifit passed into someone else's hands, it also ran a 

high risk ofbeing destroyed. This is what would appear to have happened to the two necromantic 

coiIections mentioaed 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 cenhiry, when Rirwlinson 

acquired than. 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 ofonly two such 

examples, the other deriving fiom the deenth century (Rawl. D. 253). The SUrVlvai of 

Rawlinson D. 252 would appear to have been more a matter of chance than the result of any 

occult interests on the part of the collecter. Although the Sloane coiiection preserves a large 

nurnber of n e c r o d c  or ritual magic coilections, most of these derive fkom the sixteenth or 

24~ork, Austin Friars A8 362 and Oxford, Merton CoUege (Medieval Catalogue) 1053. The 
maouscript at York, owned by John Erghome, contained sections which were dram fkom a 
necromantic collection The manuscript at Merton was borrowed by Warden Richard Fitjames 
on 19 May 1483. One of the works is dem'bes simply as "a book of necr~mancy~" This need not 
mean that it literaly contained either true necromancy, or that it was a collection. However, the 
record of the volume is fkom the fifteenth century which makes it unli'kely that it was a work of 
image magic. The use ofthe term "necromanfian to descnibe image magic appears to have been an 
earlier habit. Assuming the contents were necromantic, it is likeiy that it was a collection, as that is 
the usual fom of this genre when î t  occupies an entire codex See F M  Powicke, Merton 
College, pp. 213. 

Z(I. Philip, Ine Bdeian Library in the Seventeenth md Eighfeenth Cenfunes (Mord: 
Clarendon Press, 1983), pp. 93-98. 



seventeenth centuries. Only one, Sloane 3849, contains material d e n  in Britain during the 

fiReenth ce~lfuzy~~ The three bifolia contaùiùlg the Liber & Angelis were preserved because they 

were stitched into the centre of a gathering in a medical collection, perhaps sùnply II-g been 

s M e d  there at some point?' Simüarly, the Society of Antiquaries manuscript was not Eely 

preserved due to the portion dealnig with nhtal magic. According to the description b i d e  the 

fiont cover, the volume was in private coiiections until1807. That this codex was deemed 

valuable at d probably had to do with the veflum portion dealing with images, which had been 

d e n  by John Argentine. The scrawled cursive ofthe îkst portion, which records the ntual 

magic section oftbis codex, is very unattractive and of iittie apparent value. M y  a wilector 

interested in the occult might have seen fit to preseme the manuscript for the sake of this part, 

but, as we have noted, the interests of occultists d e r  1650 had shifted away from such texts. It is 

just as like1y that purely antiqUanan interests drove the preservation, and that the second section 

was the principal interest. AU of this suggests that the attrition rate for nnial rnagic collections 

was probably very high and the likelihood of forgery very low. 

2. General Fcaturts of Necromantic Collections 

In what follows, the necromantic collection will form the basis for my discussion, as 

opposed to the isolated occurrences of necromantic experirnents in larger, non-necromantic 

codices. Ifmy arguments are correct that there was a high attrition rate amongst manuscripts of 

necromancy, collections of conjuring texts would have been the more fiequent context in which 

%here some sixteenth-centwy manuscripts manageci to find their way into the eerly major 
book collections, a large number ofthese were co11ected because they were copies owned by such 
significant figures as Simon Foreman, not necessarily because of their necromantic content. 

"Cambridge, University Library Dd. xi. 45, E 134-39. 



thïs material was transmitted, despite the fact that thqr account for only halfof the Survnring 

manuscripts. In addition, in the four examples where necromantic texts accompany non-magical 

material, the ioformation they Sord about the signifïcance of necro~~l~t~~tic magic is îhquentiy 

ambiguous. They may have been recordeci as curiosities. Certainly, the survival of these texts had 

to do with the other matexid in the codices, so they cannot be taken as representatve- Further, 

only the example fiom the commonpIace book was written by the primary scribe of the codex 

The necromantic expriment in Sloane 121 is part of a small collection of tncks and sleights of 

hand to impress a woman The wIIection is not, in itseE a necromantic work, at least, not 

obviously so, and only a d part of a larger codex, which maka it diflicuit to assess the reason 

for its presence? In the other examples, one text was added by a later scn i  (Sloane 3 14) and the 

other text, contained in three previously independent bifolia, was added to a &eady complete 

book (CUL Dd.xi.45, ff. 134-139). So these examples tell us little about how necromantic texts 

were regarded. For our preseat examination, the necromantic coilection is more auitful for 

analysis than the single text codices or codices iacluding a single necromantic experünent- 

As we examine these collections, it will be found that, a signiscant general fature of 

collections of necromantic ritual magic wvered in this study is a lack of interest in astrological 

iiterature, dchemy, books of secrets, naturd philosophy and other nahualia, in short, the interests 

usudy accompanying the standard texts of Arabic image magic. This is especially the case prior 

to 1500. In addition, despite the fact that they were widely available, 1 have yet to find a single 

=Sloane 121,90v-93v. Kieckhefer mentions this manuscript and aiso ponders over the 
question of the presence of necromantic experiment amongst these tricks and sleights of band. 
Mugic, p. 171. In bis later book Fcnbicl;len Rites, he suggests that we regard the creation of 
illusion as category ofmagicai performancece This manuscript wouîd suggest that inusion megic 
was a genre which cut across usually distinct f o m  of magic, fkom to parlour tncks to demonic 
conjurations. 
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instance where one of  these works ofscholastic image rnagic ocairs in a rituaI magie collection 

prior to 1570. To be sure, other works concemeci with magical images do occur in this coatext- 

But, usually, such astrologicai material has been absorbeci under the umbrella ofnecromantic 

practice, in such a way, that the technical details of astrology may not have Surviveci or are not a 

central concem The two sorts of magical collections are dso transmitted in fimdamentally 

different ways. Where the standard texts ofimage magic were transIated with an eye to preserving 

their original form and, in partidar, th& astrologicd connections, image magic texts in ritual 

coIlections have been altered in ways which indicate a p a t e r  concern with transforming the 

originai ritual elements into a Christian forn Further, the cdectors of rituai ma@ texts were 

eequently less concerned with preserving the text as a whole or mentionhg the author or source. 

Another si@cant feature of ritmi rnagic collectors, and one also in evidence among enthusiasts 

of the notory art, was a tendency to innovation and synthesis. Uniike image magic collections, 

these texts were not copied with an eye to preserving the original text. Rather, the scribes 

moclSed, enhanced, or synthesized the existiag material in order to make them more efficacious 

or acceptable. In short, coUections of rituai magic are very different fiom those of image magic. 

Not only does this difference relate to content, but to the translation of the texts, their 

transrnissioq and mode of collection, In fact, t seems likely that two streams of transmission ran 

side by side. While cross-overs may &ce in a more extensive swey of continental manuscripts, 

it cannot be taken lightly that ail the examples in this w e y  speak with a single voice. F d y ,  the 

most important feature of these rnanumipts, and one which in large measure explains their 

distinctive nature, is the deep concem they have with ritual practices, in partida-, rites of a 

Christian variety 



3. Astmiogid or Ritual Mrgic: Society of Antiquuic~ 39 

Although the second portion of this codex was owned and d e n  by John Argentine, a 

cokctor of image magic, there is no evidence that he had any connection with the first 17 folios. 

The first section is d e n  on parchment, the second on paper, and the earliest foliation (of the 

entire codex) is at least sateenth-century. Ifhis scri'bal practices were at ail consistent, his 

controUed, even severe hand is altogether different fkom the sprawhg fif'td-cenniry cursive 

which records the tex& in this collection The scn'be is usually accurate, y@ fieqyentiy does not 

bother with abbreviatlon marks ifthe meanhg is clear without them The three magical treatises 

which comprise the collection may be distinguished fkom one another with some effort, but the 

standard Wnting technologies for distinguishing between chapters and texts are carelessly applied, 

making t dÏEicult to do this at a glance. The collection was clearly for personal use. As the three 

existing texts are complete and no internal quires are rnissing, the codex may be complete in its 

current form. On the other hanci, an early foliation begins on the first folio with seventeen, and the 

exïsting collection is short. So it may have hcluded other works of magic at one time. 

The kst text concerns the construction ofmagical rings, although nothing remains of the 

introduction which might have made t possible to identm it with one ofthe texts conderrmed by 

Albert. The remainder of the text is reguiar in its organization and appears otherwise complete. 

The first chapter begins d e r  two mutilatecl lines, which reveal nothing about the text. The 

chapters give instructions on the wostniction of rings in each of the twenty-eight mansions ofthe 

rnoon. They are divided by Iines across the page, but are ideminable only by the number of the 

mansion listed in the fht  &nee The text is complete insofar as t treats each of the mlinsions. The 

instructions are @e forrnulaic making it possible for the scri'be or author to abbreviate the later 



chapters considerably. A single chapter wiii thus suflice to give a good impression of the text and 

the technigues it promotes. 

In the third mamion let a concave gold ring be made- In its hollow put undded 
parchment, on whïch is d e n  in humaa blood these names: denetica aübiat stablacctis 
virciseri. At the beginomg ofdawn on the following day, with the ring thus completed, 
take it before an open field and sufhmigate t with the Dlood(?)] of a dead man and say 
this prayer, on bended hee facing the field. "Lord God Omnipotent, who, fiom the 
remotest heaven, looks upon the abyss7 who made man in his image and likeness-tbrough 
wbich abundance ofmercy the living iive and the dying die-I entreat that as 1 touch the 
ring with my saliva, on whatever day or hou. those very spirits whose naines are endosecl 
should make battimg, armed knights to appear before the eyes ofwfioever 1 wi&" In so 
doing, touch the ground with the rîng while making t h  sign [symbol]. Afterwardq wrap it 
in black cotton and keep t very clean When you wish to operate, Say, touchhg the ring 
with your saliva, 'O you spirits whose names are enclosed, 1 conjure you through h h ,  to 
whom you chiefly must yield obedience, that you accomplish what 1 desire." This baving 
been said, you wiiI see wondrous things? 

Each chapter instnicts the reader to Wnte figures and names on parchment, and to enclose them in 

a ring. These actions are to be performed in a given mansion of  the mooq accompanied by 

prayers and ntual practices. In each case, the power of the ring is invoked by touchiag it with 

one's saliva- Presumably the operator is intended to su~eptitiously touch the ring to his tongue. 

The names, figures, mfEmigations7 and substances used for writing Vary fiom section to section. 

Aithough the prayers remain substantially the same, they shift slighdy so that the biblical 

%t miütes armati belJantes vkleatlir [punctuation mine-angle brackets indicate mutilation] In 
mancione 3a fac fien anulum auream coacavum, in cuius concauitate ponas pergameneum virgineum, 
in quo sunt scripta de sanguine hominis hec nomina: denetica alibiat stablacctis virciseri, Ando sic 
completo, tene ipsum die sequenti Qn> auront introitu alicuïus campi et suaimiga ipsum cwn <...> 
hominis mortui et dic, fiexis geni'bus versus campum, hanc oracionem Domine deus omnipotens, qui 
de dtimo ce10 vides abissos, qui homines ad ymaginem et similittidinem tuam formasti, per quem 
viuunt viuentes et moriwair morientes largïtatem tue benignitatis, exom quatinus quacumque die vel 
hora tangam anulum de saliua mea isti Spiritus, quonun nomina sunt intus inclusa, faciant armatas 
miLites bellantes ante occuIos ilIarom, qyiius voluero apperere. In hoc facto, tange terram cum ando 
faciendo bac signum [symbol]. Postea involucre findone ni- et custo eum muadissime, et c m  
volueris operari, dic, tangendo cum saliua tua anuhun,"O vos spintus, quo= nornïna intus sunt 
inclusa, coniwo vos per ilium, cui debetis pdncipaliter obedire. quatinus quod desidem f&atis." hoc 
dicto videbis mirabilia, f. 2v-3r. 



155 

references have something to do with the power of the ring. The ring to make an ausory river 

appear requires a prayer which refeis to the stories fiom Exodus in which Pharaoh's army was 

drowned in the sea, and water flowed fiom the rock stnick by Moses3' 

Some superficiai feaîures ofthese texts are sùnilar to those used in the image magic te- 

we have examined. Rings are employed, although in tbis case the names and figures are insmied 

on parchment not on the ring itselfor the Stone it holds. Simple figures and angel names are 

&en, and the rings are suf2Ùmigated with various substances. The rings are constructeci in the 

twenty-eight mansions ofthe moon, much Like the images in the Liher lune. Finally, Wre the 

standard works on image magic, the work is relatively short and systematïc in its presentation 

Here, however, the SimEIarities end. 

Closer examintition of the rituals rweals that the practices are much more akh  to 

necromancy. Amongst the works of image magic we have examined to this point, binding rihials 

are implicit ifpresent at d. Albertus Magnus argued that the astrologicai connections could be 

simply a disguise for necromantic activites, which is to say, attempts to force spirits to do one's 

bidding. If he is correct, the disguise is such that the binding is not an obvious feature. Even the 

most objectionable image magic texts, like the Liber lime, do not employ rihids which, in 

themselves, suggest the binding of a spirit, except iasofar as a sufhnigation or the reciting of 

angel names might be regarded as an act of worship or part of an illicit pact. In the present text, 

binding is more explicitly represented by enclosing the spirits' names in rings. A prayer învoking 

God's aid in achiwing this en4 duplicates the necromantic practice of iuvoking a higher power to 

%id., f. 2r. For a discussion of the use of these "historiolan, see David F e = ,  
"Narrahg Power. The Theory and Practice of the Magicd Hjstoriola in Ritual Spefls," in Ancienf 
Magic andRitual Power, ed. MaMn Meyer and Paul Mirecki (Leiden: E. J. BriIi, 1995), pp. 457- 
76. 
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bind a Iower one. Although the words comrnonly used in conjuring texts to refér to this pracess 

do not appear here (colt~fngere, vrimZhnn, etc.) the meanhg is clear. Necromantic texts employ a 

combination of good and evil powers to bhd demons, but also regularly employ prayers to God 

or the names ofGod to bind the= So this somewbat simpler method ofcompelling spirits to do 

one's bidding bears al l  the marks of a necromantic treatise and would certainly have d e m e d  

Albert's condemnation. 

nie final verbat formula is not a prayer at ail. but directly commands the spirits by the 

power of God This rnakes somewhat peculiar the claim that the spirits employed are angek The 

use of the word mgelirs as synonymous with ~ p i ~ h r s  is relatively unusual in necromantic 

Literature, which generdy recognkes thaï, wMe it is not irnpmper or impossible to compel a 

demon, an angel's help may only be requested by prayer. Technically, the tact may have meant 

angefi mali, Le. demons, where it simply says angeli Once again, this is not g e n d y  the tem 

used in the necromantic literature for demons, where they are more often refaed to as spirÏtus or 

spiritus maligni or &mones. The confiation of angels with particular stars or astrological 

conditions is somewhat more understandable, and this, as we have seen, wmmonly occurs in the 

translations of Arabic image magic texts. The names of the angels used in the Liber Lune each 

correspond to one of the maosions ofthe mwn; other texts have d a r  stn~ctures.~~ As we have 

noted, the combination of simple images, names, and sdlhigations is also common to Arabic 

material. Michael Swartz has examinecl simüar kmds of techniqpes in medieval Jewish magical 

material, where d e t s  are used to invoke angels though God's power." So the use of augel 

" ~ e e  for example our discussion ofthe De imaghihs of Belenus. 

3%~hael S. Swartz, "Sonbal Magie and its Rhetonc: Formal Patterns in Medieval Hebrew and 
Aramaic Lacanfation Texts fkom the Cairo Genk&," in H m d  ~ o I o g i ~ 2 R e v i e w  83:2 (1990) 
163-80, 
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names, in addition to these other feahieq suggest eiuier Arabic or Hebraic sources. The use of 

explicit bmding nhials and e x t e e  prayers is Iess wmmon m Arabic literature, at least in the 

material which appeared in the Latin West under Arabic names- Prayers iike the one quoted above 

which refer to the OH Testamenf, might conceivab1y be Hebraic in ongin and the use of these 

kînd of fistorioia was also common in Iewish amuletsn But one prayerI referring to the miracle 

of the water tmndiorrned into wine, ciearly identifies the text as, at le& in part, Christian," So it 

seems likely that we have a text or practice7 Hebraic or possiby Arabic in origio, which has been 

re-worked in an expIicitly Christian fom. As we shall see, whatever the origin of this text may 

have b e e q  this ChristianiPng process is one ofthe features wmmon to coilections of necromantic 

magic. 

The next text in the collection identifies itself at Tractalus ak desigis septem piùnettmrrnr et 

am& quite possibly the text on m e n  rings text attn'buted to H e m  which Albertus Magnus 

condemn~.~~ Although the text attn'butes authorslip to one Philos the fact that the text goes on to 

discuss the use ofsigils as the "first philosophy" is suggestive of Hennes Trismegistus, ofien 

regarded as one of the worid's &st phüosophers. Each of the fjrst seven chapters disaisses one of 

the planets, its si& angel, and ring. The subsequent chapters concem the use ofthe rings or 

sigils. One, for example, which employs the sigil and ange1 of the suri. seeks to provide the 

331bid. On hisfonola see David FrdcîÙrter, "Narrating Powern. The article discusses the use 
of these kinds of formulas in ancient magic. 

M ~ ~ ~ e  deus omnïpotens qui o h  aqyam in vinum transumtasti et qui de ultimo ce10 vides 
abbissas .... Ibid,, f 3r- John 2: 1-10, 

3%t est mus hiber De sepem artuiis septem phnefarum qui sic incipit: DMsio b u e  p h  
impZefafirerit etc Albertus Magnus, Spcuium monomiae, XI. ZambeUi, p. 244. 
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operator with a -c horses UnWEe the fht, this text is more astrological and does not involve 

ritual bhding or explicitly Christian ritual. The beings involved are said to be angels, not demons. 

Aithough less systematic than a text Iike the L i k  hme, it is in every way consistent with the 

material from Arabic sources. F S y ,  there is no guestion that tbis text would f d  amongst 

Albertus' condemned texts. Tt not only involves angel names but the fk more dubious ntual 

practices of animal sacrifice and fbthg- The question which this, and the astrological nature of 

this text, raises is why this text might be present in this collection, and whether t might be 

suggestive of the interests elsewhere connected with the more mainStream texts of scholastic 

image magic? But only an evaluation of the whole coIIection can give use a clear idea ofwhat 

interests may have drïven the coilector. 

At first glance, the third text in this collection appears to c o b  the association of 

astrology with mapical images and fbther suggests the set of interests which connected them. The 

text, Preceptuallis m s  magke, sets out in systematic form the astrological conditions and hours in 

whch various kinds of "experïments" should be conducted. Yet these experiments are not of the 

variety we have generally found in the coUections of image magic. Rather, the text explicitly 

descnbes them as "ex mte ex~rsiulfioni,~~ which is to Say, experirnents in the conjuring of demons. 

Mer  a list of the standard preparations for necromantic operators, nich as shaving, washing, the 

wearing of clean clothes, and the avoidance of sio, the te- lists the operations appropriate to 

various days. It goes on to explain how, for certain operatiomi, one must take care to observe the 

astrological conditions and their humoural qualities. The discussion is comparable to the 

discussion of astrological conditions at the begimring of the Liber hme and, aside fiom the 

%e text ofappears &er the fint chapter at f 6v, but belongs later in the text whae its 
incipit is given as the h t  chapter in a seven which discuss the use of the sigiis of the planets at f 
8v- 



explicitly necromante nature of the operations in question, there is ultimately linle difference 

between the two- 

Yet after tfiree folios, this discussion is foliowed by two chapters concerning the hours of 

the day and night appropriate for necromantic operatiom. Here tbings taise a decidedly no* 

Also note that anyone caa exorcize welI in any hour ofthe oight, excepting the hour of 
matins, or in which maths are sung, for many spirits fear to corne while the hours are 
sacred, because the d k ï d y  ofgod q e l s  demons, and on that account, that hour is not 
good to begin an exorcisxmn 

In fkt, the discussion of necromantic operations in the hours of the day and night throughout this 

chapter takes into account the canonical hours. 

Note that four principal kings cannot be bound in any hour of the day, except in the 
darbess of night- Likewise the spirits called kings can not be bound in any hour of the day 
except before Prime- Likewise the princes, fiom Terce up to midday, and fiom the next 
hour to Vespers, or to Compline. Nexi mich-es [text mutilatedl fiom the next hour to 
Compline or nom Compline to the setting of the sun of day? 

Very much unlike the Liber Lune, the astroIogical hours are complemented by the observation of 

canonical hours. Once again, if the ongin of this text was origbdly Arabic or Hebraicy Ï t  has been 

thoroughly Chisti&ed. 

As Charies Bumet has demonstrated, when the work on images by Thebit ibn Qurra was 

translateci by John of Seville, the incantations were stnpped out." If the resulting translation had 

37~tem nota quod qwlibet bene potest facere exorsismus in quali'bet hora noctis excepta hora 
matutinali vel qua canta[n]tnr matutine nam spiritus multi abhorient venire dum hore sunt sacre quia 
diuinitas dei expeut &mones et ideo in illa hora non est bona hceptio exorsismonun, Ibid, f. 16v. 

" ~ o t a  quod quatuor reges princip[a]les non possunt constringi in aliqua hora diei nisi in 
crepusculo nm*s Item spiritus dic[t]i reges non possunt wnstringi nisi ante primam Item principes, a 
tertia usque rnendiem, et a iuxta nsque ad vesperas, uel ad co[rn]p1etorium, Item michec..ses, a iuxta 
hora usque ad completorium, vel ad completoria usque ad defeccam solis diei. Ibid., f. 17v, 

3gCharles Burnett, "Talismaas: rnagic as science?" 
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any value, it was by virtue of the Eict that the remahing text was, in theory, purely astrological. 

By Christian standards, the alteration brought the ùnage magic text closer to astrology and naairal 

philosophy. The texts were also trammitteci with, and in the same mamer as, works of natural 

phüosophy. The opposite procas has occurred with texts appearing in ritual magic collections. 

Rather than attempting to emphasize the astrological feaîures of the texts, the authors or 

tramlators of ritual magic texts explicitly employed binding ntuals to achieve the aid of demons or 

angels. Rather than stripping out the incantations and other nhial praaices, the scribes or authors 

have translateci them into Christian ritual. The use of the liturgical hours in the last text is one 

such adaptation The alterations made to the rÎtuals in the first text also translate the ritual into a 

Christian form- Rather than simply preserving the astrological feahies, which translated relatively 

e d y ,  efforts were made to translate the ritual features into a fom understandable to and 

resonant with the sensiibilities of the Latin West. In this case, this involveci the use of prayers of a 

Christian variety and hisforioh fiom the New Testament. So despite the ubiquity ofastrology in 

these texts, the ritual features are clealy central to the way in which the material was transmitted 

and transformed- 

If  there are any features common to all of these texts in this collection which may explain 

why they came together in the fom they did, it would have to be that they ail concern thanselves 

deeply with rituai in the practice of magie and that they have been transfomeci accordinglyY Both 

the fint and last texts involve the explicit, rituaI binding of spirits and the observation of hours of 

the day and night pertaining to Christian ntuals. The first employs Christian historoh and 

prayers. The middle text does not M v e  the same kind ofexplidy necromantic ritual but 

employs ~ g a t i o 1 1 ~ ,  food prohiitions, and animal samitices. These texts also fonn a sort of 

anti-ritual in the sense thai they explicitly-and most likely s e I f - w ~ o u s l y d o  what illicit works 
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of magic were assumed to do, that is, by the use of Christian ritual, they conjure demons. 

Uniilce works of image magk which cling to oaairal phüosophy for legitïmacy, these works either 

rejected the orthodox M e w  on necromancy as wroog, or simpLy persevered in the niCe ofit 

It should also be noted that this collection contains none ofthe usual explicit rituais for 

conjuring demons and serves to demonstrate the diversity of ritual magic p&ce presenred in 

Latin rnanuscripts. Kieckhefds perceptive discussion ofthe psychology ofthe necromancer refers 

principally to those works which conceni the actuai summoning ofdernom, where the operator is 

supposeci to actually see the demon appear? W e  the texts in this collection involve the binding 

of demons or angels, they do not seek to summon them ûnly the last treatise suggests this kind of 

operation, and it provides ody the correct times to cany out the operations. It is not impossible 

that the text was used only in pursuit of the kind ofmagic d e s c r i i  in the preceding two texts. 

There is certaidy no firm evidence that the collecter was interested in the direct conjuring of 

demons. Thus, the cornplex dynamics hvolved in the fearfùl relation to the numinous wbich 

Kieckhefer has descriied, in Iiis discussion of what might be cailed "visionary necromancy," may 

not apply in this case. The magical operations d e s m i  here involve a sornewhat more distant 

relation to dernoris and angels, and. at least insofiv as the texts d e s m i  it, involve no fearsome 

and explosive appearances. The more mystical necromancer who stares up the nostril ofthe devil 

is, in part, motivated by these dramatic and numinous features. He may weil have been les  

satisfied with this text in which the scent of brimstone is not so strong. But let us to an 

example of more explicit necromantic practice. 



4. The Rawliawon Necromamen: Rawlinson ID. 252 

a) The Structure of tbe Coda 

In Rawlinson D. 252, a fifteenth-century necromancer's collection, two informal hands 

have copied a wide varie@ of short texts in a personal notebook Quires 7 through 9 (ff 63-80) of 

this manuscript are written by a fifteenth-century Engüsh han4 and the remahder of the volume, 

excluding some seventeenth-century annotations, was also d e n  in the meenth ceatury by an 

English scribe. The scribe of @es seven through nine fills these @es and neither scnk nins 

onto pages writtea by the other. So, it is impossible to ascertain m what order, when, or by whom 

it may have been added. Aithough they are in roughly contemporaqr hands they could, 

technically, have been joined as late as the seventeenth century when they were fb t  foliated. The 

nfteenth-century part of a table of contents at f. 98v skips over the texts in quires seven through 

nine. This table refers ody to the larger texts on conjurhg in the first six quires, so the scriie 

might simply not have bothered to record any of the texts in quires seven thmugh nine. The 

seventeenth-centuxy collecter did take the time to record the tities and folios of this section, 

including the short texts. Aithough he filled in the folio numbers beside the Meenth-century Est, 

he did not supplement it. Ifhis conCern was to produce a complete table of contents for the entire 

volume to that point, he wouid have had to add many smaü works in the list for the fïrst six 

quires, somethuig he did not do. If he had found the volume in its current condition, why update 

only that section and not the whole? One possibüity is that he also recognited this hand as a later 

addition and recorded its contents for that reason. This might explain why the quires mur in the 

niidde of the volume rather than at the en4 which would be a more logical place to insert them. 

Someone who was being carefid about the contents rnight have figured out that they were 

separate and put them there. The other possibihty is that the seventeenth--century smîe compileci 



the two, which might explain his conceni to include thw on the table ofcontents. ThDt he 

included the three different quires after quire six could be explainecl by the fàct that this was a 

point at which they could be included without breakkg up the flow of a text in the original 

volume. In either case, it is probable that quires seven through nine were originally a separate 

collection, or derived fkom another larger collectioa In what follows we will treat them separately 

as "Rawlinson B." Unless 1 refér specifi:caliy to the B section, it con be assumeci that am speaking 

about the A part. 

The collections were likely intendeci for personal use only. Both hands are rough cursive 

and, beyond section markers, the notebook uses only rudirnentary textual aids, sometimes l e d g  

it unclear where one text ends and the next begïns. The table of contents, which appears about 

half way through the codex, lists only the major works of wnjuriog in the volume, excludùig a 

wide assortmeut of smaller texts. Yet there is a greater coherence to the volume than first 

appears. For example, there are some indications of connections between the texts. In some cases, 

one text refers to another. For example, one conjuration ends with a reference to the VnIcuIrhmi 

SaZornonis a conjuration to be used in the case o f a  spirit who refùses to appear- The text appears 

elsewhere in the volume but the scribe does not provide a cross referencell In most of the cases, 

not even a titie is @en which might indicate to where one's ritual pdomuuice should proceed. 

At one point, with no exp ldon ,  the complete text of the first chapter ofthe Gospel of John 

appears, 6 t h  no indications about where or how this may have been used in magical operations." 

This is only one of perhaps thirty such small texts scattered throughout the codeq each lachg in 

"The initial reference to the Y-mcufum Sdomonis appears at E62v. The text itselfappears at f 
87v. 
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cues as to where they might be used The scribe had no need to give such instructions as the text 

was intended for personal use only and no other reader was assumeci. 

The f m  that the te- are not organized in a linear fashion, and that there is fiwently no 

obvious coherence to the order in which the work has been assembleci, should not be taken as an 

indication that the scn'be did not kuow what he was doing. As in the case of the VincuIultl 

Salomorziis. some texts wouid have been applicabie only in certain circumstauces, but could be 

used in the case of any conjuration Logidy, they would not be copied out several times at the 

appropriate point in the ritual, but would appear once in the codex for use when needed. The lack 

of sections at the beginning ofthe wnjuratiom which describe purification rituals does not 

indicate that the scribe dismissed such activities. Rather, as such general instructions do appear in 

other places in the text, the practitioner likely applied them in each case rather than wp-g out 

the same d e s  again and again" But let us turn to a concrete demomtration of this method of 

organization. 

A seventeenth-century scnie, who was forced to add numerous cross-references to the 

collection in order to make it usefid, points out the ways in which the text was to be used. In 

RawIinson 4 for example, a Coniuracio licencialis appears at 36v. This is to be said to get the 

spint to depart in a peacefbi manner, followiag a rnagical operation, and to enwe a peaceful and 

subse~ent rehim, when the spint is cunjured again This text and folio are referenced by the 

seventeenth-century band at the end of two fùll conjurations, the point in those performances 

where this text ought to be used? Cross-reférences in this same hand fill the book. All this 

4 3 ~ o r  example Reguh imcucafronis are listed at E 12ûv which list preparatory prayers for 
conjuration. Another example is a Section eafitled [Coniu]raciones &en& in omne operuciones, 
at 36r- 

44E 40v-47v and 48r-59r- 



suggests a much higher levd of sophistication in this personal wflection than is immedi-ately 

obvious fiom the disorderd and ofien carelessly copied text. More signincdy, the lack of 

explicit orgaoizatiotl--which necessitated cross-referencing when a later owaer used the 

coilectio~suggests very strongly that the collection was not copied as a whoie, but was 

compiled Only a scribe very fhiliar with the noteboolg having compileci it personally, would be 

able to use it easily without such cues. 

Not every necromancer's manual is organized in this manner- The Munich haadbook, for 

ewnpfe, preserves the Urtegrity ofthe original texts, as do other exampies nom the fifleenth and 

sixteenth century in th& survey? Yet a cornmon attitude towards the texîs of magic may be 

detected in al i  of these cases. The srnies ofmost texts ofritual magie felt free to rewrite the text 

in some manner. For the Rawlioson s a i s  (andlor their source texts), this attitude extendeci to 

the manner in which the material was recorded, in the sense that tbqr felt free to reorganize and 

extract fkom the originals (ii indeed, they had ever been more coherent). Lie many other feahies 

of h a 1  magic collections, this has the effect of de-emphasinng the importance of the text &sers 

in the sense that there is no longer a direct correspondence between the organization of text and 

the ceremony. 

When John of Moringy rewrote the Salomonic Ars  notcwia he was fàr less concemed 

about the source of the original material than the authenticity of his new work Similarly, the 

Rawlinson scribes had Iittle regard for the source. Whereas manuscripts ofimage magic 

consistently i d e  the author or source of the text and usually strive to preserve the whole text, 

"sec for example, Kieckhefér, Forbi&n &-tes (an edition of CLM 849) and Society of 
Antiquaries of London 39. Both of these manuscripts are compilations of more or  less complete 
works. Although they are not as fiedy extracteci as the Rawiinson manuscript, th& consîituent 
works have also been re-written and adapted. 
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the Rawlinson scribes seem more concerneci with content in one example eom Rawllnson B, we 

fhd material which may derive f?om simüar sources as the standard works of image rnagic- The 

instructions for only two rings are recorde4 witbout mention ofsource or author. The fàct that 

the rings are identifiecl with the planets suggests that it mi@ have derived h m  a text with h g s  

for each ofthe planets? The texts which follow have to do with the consecration of rings, but 

this fact is not immediately obbvius, as they are treated as if* were a new section Ifthey all 

denved fiom the same source, there is no Indication ofthis- One way or another, they are ahost 

certainly only extracts, especially given the very short length of the t a s .  Were material fkom a 

text of scholastic image magic to appear here, t would probably have been broken into bits and 

pieces, wÏth no introduction or mention of the author. In this sense these coliections have more in 

common with the Cornmonphce Book of Robert of Acle, mentioned above, or a recipe book, than 

coIlections including scholastic image magic texts. The presentation on the page, the organization 

of texts, the ways they are extracted, and the ways they are identifieci (or not) make this collection 

quite different fiom image rnagic wilections. As we sidi see, these superficial Mmences are also 

reflected in the a c t d  content of the collection~~ Each is an expression of a general attitude 

amongst scribes of ritual magic. Tmth was not associated with the received texts of the tradition, 

that is with accurately wpied t a s ,  but with an authentic and efficacious dual, however that 

might have been derived. 

b) An Overview of the Contents 

The vast buk ofthe codex is devoted to conjwing, cornpiete with crude illustrations of 

pentagrams and other magicai figures? lengthy prayers, incantations, successive operations for 
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summoning, binding, and dismissing demons. Far more than any other type of magic, these texts 

are concerned with elaborate rihial ped?ormances, such as fasting, preparation of materials or 

tools wearhg of special clothes, sufhnigations, consecratiom, exorcisms, conjurations, and 

prayers. The ritual @orances are devoted to the standard goals offiading treasure or stolen 

goods, detecting a thi4 getting spirits to do your bidding, dùcovering secret information, or 

creating illusions. One of the standard texts which appears here is the Vinc1(Ium Womonis, which 

is employed to deal with a recdcïtrant spirit, who will not appear when summoned This title 

appears amongst those listed by John Erghome in his 1i6n sqwrsfrsfrtiosi and appears again in a 

sixteenth-~enfllf~ collection in Wellwme 110:' The coliection also includes a ceriain amount of 

necromantic magic employîng astrological conditions which might be classed as "astral magic," 

dthough, as we shd  see, it has been largely incorporateci into necromantic practices. 

ûne of the principal techniques employed by Scribe A is the conjuring of spixiîs with the 

use of a young boy? Typicaüy, the ceremonies involve the conjuriag and binding of demons in 

much the same way as would occur without the use of a young boy. After the usual dramatic 

prayers, sdbnigations, gestures, and creation of magic diagrams, the child was then supposed to 

be able to see demons or spirits, either in some object such as glass or fingemails, or in the air. 

The technique is an old one. John of Salisbury mentions that a priest attempted to use him for this 

purpose when he was a boy, but that he could see n~thing!~ The conjuration which Benvenuto 

47York Austin Friars A8 362 t. Wellcome 100 beginning at f. 36. 

"Ff 1-23,92-94, 109- 1 10, 13 9 ~ 4 2 ,  and 15962, for example, are taken up with a number of 
experiments of this kind- 

of Salisbury, Frivdties of COUICI~~S mdFoopn'nts of Phlosopkers, trans. Joseph B. 
Pike (London: Mord University Press, 193 8), pp. 146-7. Kieckhefer, Magrc, pp. 151. HMES II, 
168. 
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Cellini attended in the colosseum was also accomplished with a boy medium and serves as a good 

record ofthe d r d c  results which could be achieved with a suggestible or creative and 

imaginative childdm In this case, the boy saw dernoas in the smoke and darkness, and manageci to 

thoroughly temfy the aduIt participants in the ceremony. The nict that this technique e n d d  may 

wefl be attn'butd to the more dependable results t retumed- In an age when every Iiving addt 

be1ieved in the immanence and power of demoas, a child, imrolved in the wmplex and evocative 

ntuals recordeci here, wdd &y be convinced that he couid see ~ornahing~ He codd also 

discover that he had a marvellous power bypretendmgthat he could. One way or another, the 

results for the operator would be just as effective and satisfymg. 

The Rawlinson A collection devotes meny ofïts pages to treasure hmtiog, i d e n m g  

thieves, and finding stolen goods practices most often associated with the professional practice of 

necromancy. Much less dangerous than efforts to iaflict harm by occult methods o r  to curry 

favour in politics, these practices addressed common and real wncems for people, and so, may 

wefl have made it possible to make something of a Living- There is very linle in thïs collection 

which does not directly correspond with what we know about professional necromancers in 

EngIand in the late middle ages. The standard professional services included treasure huntingS1 

discovery ofthieves or stolen goods,= and relating to love and chastity? A large number of the 

5%eovenuto Cebi, LbSv-Lrv. For an English trantslation, see nie Autobiogrq& of 
Benvemrto Cehi, tramll by John Addington Symonds (Doubleday: Garden City, N X ,  1946), pp. 
1 18-22. For and Italian edition, see Yita (BUR- Milan, 1985), pp. 240-46. 

'yf, 156. 

103-109 109-1 l8v, 121v-24v7 and 126-30 

%hgs for love occur at E 45-6. An experiment to discover who has known a woman may be 
found at E 109-10. 
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texts are also devoted to achieving oracles with the aid of a young boy." The prediction ofthe 

fimire was dso a standard senice of a magical practitioner and, as we have noted, we have 

recorded cases ofthe use ofboys for such things- Uany of the invocations have no pre-d&ed 

purpose." By way of cornparison, the Munich Mmual and the other collections in our survey 

devote Littte ifany space to treasure huntiag and detection of thieves. As 1 have demonstrated, the 

way the collection is laid out on the page suggests tbat it was assembled by the sc r i i  and was not 

copied as a whole fiom a single source- Assuming this represents the mteresîs of the scribe, rather 

than an oddly selective set of sources avdable to him, our m i e  may well have been a 

professional practitioner Certainly, at some point in the transmission of the texts, a concentration 

of materials on this topic occurred. 

The constant feahue of the texts in these collections is not a theoretical fhmework but a 

common interest in elaborate rituals. In particulaq the scribes and authors ofthis matexid 

evidently consida contemporary orthodox rituals, and more or less credible elahrations upon 

them, as particularfy powerfùi or desirable in -cd operatiom. A formula for confession 

appears on f 49, althou@ in this case, a wncluding section has been added expficitly designed for 

the protection &a necromancer. A ritual for those with "dolorem in oculis" would seem out of 

place in tbis volume, except that it involves the use ofa Psah (perhaps a kind of analogue for a 

secret of nature in a volume interesteci in image magic)." An interesthg section at f. 8 1 demands 

that whoever desires saivation mu* before ail else in this work, hold to the catholic fillth. The 

- 

54The experïments on E 1-29 all employ this technique. 

''For exatnple, most of the experiments involving young boys just cited have no pre-defined 
purpose. The fb î ,  for example, proposes to render the tnrth on any matter, E Ir. 



section goes on to provide the Chalcedonian TrïnÏt010gy, the Nicene Cbnstology, the Litany of 

the Saints, and assorteci prayers?" Psalms appear at various points.5g The chapter of Iohq which 

Scribe A has incIuded for rituai purposes, was recited at the end ofevery mass in late mdeval 

England." Its use in the rnass and also in exorcinq not its philosophical tone, are the c o n t a s  

nom which it derived its sigdicance for the operator. Its power derived nom its use in orthodox 

rihiaL In the codex, this bibücal text is assumed to have magical power in its own right, in the 

same fmhion as the various invocations or  orations In addition, tbis kind of borrowiag reveals an 

active and creative religiosïty- Since this passage Ïs not contained withgi one of the constituent 

treatises on conjunng, but stands on its owa, the practitioner may weiî have inwrporated 

contemporary religious practices into his magical operations himseif 

By cornparison, texts on images tend to be relatively transparent witnesses to their Arabic 

or Hebraic sources. ûniy one sirnilar example occurs in the texts of image magic, where Thomas 

of Cantimpre records a blessing for a stone. Here, howwer, we have the repetition of a prior 

author's suggestion, not the active creation of a new ritual practice. In addition, Thomas did not 

mean the work to be practicai, but rather sought to draw the reader to dewotion by the awe it 

rnight inspire as a story or report- What dominates the image rnagic text is not the rituai 

procedure, but the occult power in the stone or image. In collections containing scholastic image 

magic texts, the occult power in the Stones or images and the associated fhme ofinterpretation 

are the centre of focus, rather than the ritual procedures. While they might have had religious 

57 Quicumque d t  saiuus esse, ante omnia opus est in isto opere ut teneat cathoiicam fidem. 
Quam nisi quisque integram inuiolatamcpe senüuerit, absque dubio in etemurn penbi. E 81r. 

'' For exampIe f. 38v and 63r. 

'%amon hiffy, The Stripping of the AZtws: Traditional Religion in England c. 1400-c 1580 
(New Hava Yale University Press, 1992), p. 124. 
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goals or have been meaut to inspire religious devotion, they are not the records of personal, albeït 

unorthodoq religious exercises. To put it another way, where manuscripts of image -c tend to 

represent the impulse to presewe and analyze, the Rawlinson Coilectïon represents active and 

ongoing synthesis and elaboratio~~, 

c) Astrology and Image Magie in the Rawhson CoUtctions 

The standard works ofschoIastic image magie are entire1y absent fkom the Rwvlinson 

Collections despite the fact that raw probabriity would predict the opposite. This codex runs to 

160 folios and hcludes approxhately 70 separate items, each beîween a few lines and 5 folios in 

length. One might reasonably expect one of these image magic texts to appear here, especi*aIly as 

they were at least as numerous as n e c r o d c  texts and7 given their presence in the major 

Libraries (e.g. St Augustine's Abbey and York Austin Friars), wrnparatively accessible. Were one 

of the scribes interesteci in any number of occult topics corn alchemy to the notory art, these 

texts could well have appeared in the same codices, makiog exposure to scholastic image magic 

more Wrely. It is understandable that a rnight not include a text of conjuring in an 

astrological code& since t might be prudent to hide your conjuring text. There is no reason to 

exclude a text like Thebit's De ima@OUs in your collection of conjuring texts, if you were 

interesteci in mch things. Amongst the texts of necromancy, in this m e y 7  which were compiled 

before 1500, this does not happen. The only exception is Erghome's collection of "supdous"  

works, and this codex betrays the same division of ritual magïc and image magic within itselç 

probably having been compiled fiom sources in which the two f o m  of magic were independentta 

In fact, short sections on rings or images do mur in necromantic collections, but they appear to 
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derive h m  a distinct set ofmanuscript or oral sources. Ifthey were ultimateiy derived nom the 

same sources as scholastic image magic, they have become different h d s  of texts in a distinct 

and p d e i  strearn of transmission, The Rawüason Collections suggest the same- Some of the 

techniques they employ are informecl by astrology or stnictured around astrolopicai conditions, 

yet there is scant evidence ofthe kuid of interests in aatural pbilosophy or mtmalia wbich we 

have found in the coflections of scholastic image magic- 

The fgct that M a r  h d s  of techniques and interests seem to be represented in both the 

necromantic and image magic  collection^ demands carefùl e xamination. A section in Rawlinson A, 

containing several texts (2%-35r), presents rnateiial usualiy assockted with images7 in a f'ashion 

reminiscent of works iike the L i k  lune. The texts fiirmsh an array of astrologicai information, 

such as "the howses of the vîi planettsn and "the natures and kinde of the xii synes perteynyng to 

the elernent~."~' That lists of angel m e s ,  more astrologîcal details7 and dfbigations appear 

amongst the subsequent pages is fÙrther suggestive ofthe practices of Arabic image magic. Just as 

in the case of the Liber lune, the material is presented in a qstematic marner- Each of the 

elements of the magical process appears in a separate section, organized according to the t h e  of 

operation. 

Closer andysis reveals that this portion of the text should probably be regarded as two 

independent sections, and that the goals of the magical practices presemted in them are very 

different nom scholastic image @cc The first section of astrological uiformation concludes with 

a folio and a halfof instructions, a srnail portion of which wül d c e  to demonstrate how the 

scribe employed them 



When the sun is in a wam and dry figure, it is good to conjure i n f d  spirits, when in 
warm and wet, ariel spirits, when cold and humid, aquatic spirits, and when cold and dry. 
terrene spirits.62 

The pursuit ofthe "magic artn is also Iisted under one of the conditions (ad frnerscfum mfis 

mayce Ti-e., majice]) which might imply sometbing dinerent, like astrological image magic, but Ï t  

is accompanied by the activities of speaking with spirits and finding stolen goods (d Loque& 

spÏn'bzcs [sic] etfiata harberacfa). Whiie the verb coniuro might conceivably be applied to the 

processes involved in standard image mapicf more instructions, somewhat fùrther on, make clear 

that the technique proposeci is, in fact, the creation of the standard necromantic Ncle for a 

conjuration- 

Therefore see to it always that the air is clear before you begin to make the circle. But if 
clouds arise when you are making the circle, do not do any more. But ifclouds &se after 
you have made the circle and completed if then operate, since the sign is that you will 
have no impediment -a 

At least to this point in the section, necromantic practices are the central goal. Whüe image magic 

texts were ofim identified as necromantic, they do not explicitly involve talking with spirits or 

angels or the creation of necromautic circles. Where a conjuration might be used to get a spirit to 

do your bidding or to give you information, the effêcts of the standard image magie texts were 

almost invariably funited to such t h g s  as binding toques or protection fÏom enemies. 

W~th the conclusion oftbis section, the scribe retums to a discussion of astrology. This 

tirne, however, the topic s M s  from the appropriate astrological conditions for conjuring demons, 

=@ando sol est in figure d i d o  et sicco, bonum est wniume spiritwn infiefnales- In &no 
calido et humido, spiritus aereos. In signo fkigïdo et humido, spiritus aquaticos. In signo @#do et 
sicco, spiritus temeos. Ibid. 

63 Vide erg0 semper q y d  aura sit serena antequam incipias facere circulum. Si autem, in 
f'aciendo circulum, surrexenrnt nubes, noli amplius fkcere- Si autem, pst fjictum circuium et 
peractum, surrexenmt nubes, tunc operare, quia sigmun est quod bene expedies ... f. 3 1r 



to ange1 magic. Once again, this section contains di the elements ofArabic image mepic= 

although, unWEe m a .  ofthem, it does not deal with lunar mansions. Several tables in Latin Link 

planets with hours. There follow three tables correlating angels and suflhigations with the &YS 

of the week, whkh are, of course, iisted by their standard planetary names? In some instances, 

works of image magic aiso detail astrological conditions, appropriate hours for operation, and the 

sutfllmigatiom and angel names associated with them. 

Closer examination, however, reveals important elements which are quite d e  the 

standard works of image magic. To begio wit4 no descriptions of images appear here. Given the 

personal nature ofthe book, it is conceivable (aithough unlikely) that the images were descn'bed 

elsewhere, were not transcn'bed fiom the original text, or were not written down for the purposes 

of secrecy. It is also possible that the angel names themselves were the only written or engraveci 

sign to be employd The Iack of astrological symbols would d e  the text considerably harder to 

jus* accordhg to the standards of scholastic thought. A number of other features make it clear 

that we are dealing with quite a different kind of text. The angel names are Hebraic, not Arabic.6' 

This codd suggest a Hebiaic source, or, in a pattern that w e  have aIready seen, that the Arabic 

names have been replaced in a Christian context, where the Hebrew names would have been 

regarded as more acceptable or efficacious. Although the materials are simila., the sdlùmigations 

do not correspond with patterns in Arabic sources which 1 have s e e n  The Liber lune and Amertus 

6 5 ~ h e  same angel names appear next to each day ofthe week on E 33v but the order shifts in a 
circular fàshion wîth each day. The fourth angel of the cment day becornes the first angel ofthe 
subsequent day. In a c i r d a r  f'ashion the fkst three are moved to the end of the subsequent &y. 
Hence the first three days ofthe week nin as foilows: 

Die dominica, Raphael. Auael Michael Gabriel Captiel Samael Satquiel 
Die lune. Gabriel CaptieI Satquiel Samael Raphael AuaeI Michael 
Die Mirth. Samael Raphael Auael Michael Gabriel Captiel Satcpiel 



Magnus's discussion of image magic both hold that certain suffumgations are to be used for good 

purposes and othas for bad. Rather than associathg a sdknigation with the nature of the 

magical activity7 the Rawlinson scri'be Iinks a sufnimigation to each day of the week and, 

interestingly7 assigns a final one to the magical operator (Subfimrigmu tua)! Sdbmigating the 

operator might well d&e fkom the use of intense in the mass, since Arabic magie 

characteristically suitùmigaies only the image.= The single, short prayer included in this section is 

addressed to God and invokes the Trinity. This is a f d a r  pattern in ritual magic texts, in which 

Christian elements have been superimposed upon what appear to be practices or structures 

originally deriving f?om Arabic or Hebraic sources. F d e r ,  the prayer to God and the aagels in 

this section iocludes the line "....and you aforemeritioned giorious angels know the questions 

which I desire to as15 helpers and hearers to me in ail my bus in es^...."^ Asking questions of 

angels, which would appear to be, at least, part of the intent of this text, is well outside the 

bounds of the scholastic image rnagic texts. 

Only one short section in the Rawliason B collection camot be demorïstrated to be 

motivated by an interest in conjuring or simüar kinds of activities. Yet even in this case, involving 

the makllig oftwo rings, the astrology is unsophisticated and the practices overlaid with Ch<istian 

ritual. The second instruction for the making of a ring appears to be something of a composite 

te- more focused on making an image on goat skin than the ring which it ioitially diScusses. 

The ring of Mercury ought to be made fiom wpper, just like nizars, in order to have every 
howledge and victory in wery struggle with any lord, and that you will not be 

%e materials correspond mamellously with the charact&stics of the planets which are 
associateci with the days. For example, Aloe is used for Monday, pepper for Tuesday (Mars), and 
red sandaiwood and &on for Sunday. E 34v. 

6 7 ~ t  vos Angeli gloriosi prenominati mee questiones quam vol0 querere scitis, aW1iPtores et mihi 
omnibus negociis meis adiutores .... f. 33v. 



condemned by any judge. When you wish to operate, fàst on the &y of mercury 
(Wednesday) to the evening- That same oight, make this character [illustration] and the 
aame of the angel, which is Yparon, with the blood of a fox or cat on the skin of a he- 
goat When you corne before the judge or any other man, write this character on your 
chest or forehead [sic] with the name ofthe Angel. Hold the document in your hand, and 
he wiU not have the power to wndemn you. Make the ring in day of mercury and his 
heur? 

Very M a r  to some ofthe instructions in the Society of Antimes collection, both a ring and a 

leather arnulet are mentioned here. In the passage which follows, evidently meant to be connected 

wÏth the preceding two passages, the rings and, presumably, the leather amulet, are refierred to as 

"creatures ofthe planets" and "exorcised" to make them effective. The spirits ofthe planets are 

said to have created the powers ofthe rings by the power ofthe angels Uiyel, Salatiel and Acoel. 

The prayer exorcises the planetq materials in preparation for their magical use, through the 

power of ~ o d - "  A subsequent prayer to God, invohg the Tetragrammaton, e>rplicitly requests 

68An~us merwij debet fieri de cupro, sicut est mars. ad habendum omnem scienciam et victonam 
in omni placito cuiuscunque domini, et quod non condempnaberis ab &quo iudice. Quand0 vis 
operare, sis ieiulnlus die <si@ for mer- usque ad noctem Eodem nocte, aim sanguine Milpis vel 
mureligi, fac istum m m  [figure] et nomen angeli, que est yparon, in peu hirti, et quand0 venis 
coram iudice vel aliquo alio homine, scribe hunc karactar in pectore tu0 vel in hnte  cum nomine 
Angeli, et tene cedulam in manu tua, et ipse non habebit potestatem condempnandi te, et facies 
anulum in die <si@ for me- et eius hora. f. 79v 

6%xorcizo vos creaturas planetarum dediCatas eorum spirïtibus et in eanun horis fâbncatas et 
earum potencia fbbsy per .Uryel Salatiel Awel et per potenciam, que vobis condomta est in 
creacione vestra in prinupio, quibus dicens "Relinquo mwiera que sunt preciosa, ita quod vos ad 
illa adiuuetis que desiderare vol0 et petere, et quod tale adiuuamentum prebeaîis ad quale 
particulos estis fkbricate vel scripte estis per virtutem per qwun vos wnstrinn estis prestante de0 
in secula seculorum amen- II exorcise you, creatures of the planetsY consecraîed to their spirits 
and constnicted in their hours and made by their power, through uryel, salatiei, acoel, and through 
the power which was bestowed upon you in yow creation in the begirmllig, sayhg to them De 
uyel etc.]: "1 relïnquish gats which are precious so that you may funiish benefit to those things 
which 1 wish to desire and sedg and so that you may furnsh such benefit to those particulam, you 
[i-e. the rings] were mnstructed and you were i n s c r i i  through the power by which 1 have 
constrained you: you exist with ûod disposing forever and ever, amee" ] 

It is interesthg to note that the openîng line echoes the ikst line in the standard exorcism 
for salt in the preparation of holy water. "Exorcisa te creatura salis per deum + ...." MamraIe ad 
zïsm percelebds ecdesfe san'burensfs, ed. A J e s e s  Colluis (Henry Bradshaw Society: 
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that the ring may be effective- We have here the basic material for Arabic image M c ,  Le. an 

astrologicd image engraved under certain astrological conditions and a cosmology which 

conflates astrologicai influences with the planetary "spirits." On the other hand, the astroiogy is 

not sophisticated, referrùig only to planetary hours and days. The angel names are, once again, 

Hebraic, not Arabic. F d e r ,  the processes involve a number of ritual performances, including an 

exorcism (which echoes the standard exorcism for sait in the preparaîion of holy water), the 

invokïng of higher powers, and Christian payer. Finally, the ring has become only a part of the 

process, displaced to a large extent by the leather amdet. AM of these, suggest not only that this 

text is at least a "hybrid," but that, as in dl the rest of the collstituent texts, the saï  in centraily 

concerned to elaborate an authentic, or at least believable, Christian magicd ritual This interest in 

rituai, and apparent disinterest in the technical details of astr010gy, may be detected in other 

features of these two coilections- 

Neither collection coutains a hint ofinterest in natural philosophy, theones ofmagic, or 

even naizrralia in general, despite the presence ofastrological material. Some portions of the 

Rawluwn notebook seek to provide general information which, in theory, a p p k  to all cases. For 

example, the scribe provides general discussions of astrological conditions the association of 

certain plaaets with certain days sdhnigatiom for each day, and days which are not good for 

magical operations." Similarly, we have "orationes dicenda[e] in omni opera"" But none ofthis 

amounts to an sbstract, philosophical analysis of the processes which underlie the magical 

London, 1960), p. 1. See also, M d e  Romamma; Medohi, 1474 (Henry Bradshaw Society: 
London, 1899), p. x x x  
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operations, such as was known to, or actuaily copied out by, the scribes of image magic. Finally, 

no texts of naturai wonders, secrets, astronomy/astrology, alchemy, nahnal philosophy, or 

rnagicai theory appear here which mi& point to a cornmon interest in these materials ifnot a 

theoretical orientation. Some written charms appear, "goode to bere upon a bedy for many 

causis ..." At one point (f 62v) a short table identifies the usual shorthand symbols for the planets, 

which is the closest this volume gets to "secrets", astrology, astroaomy, or nahiral philosophy- 

Thus, the texts ofthe Rawlinson Collections contain magical practïces which are superficially 

d a r  to those f o d  in collections of scholastic image magic. But Iüce Society ofAntïquaries 39, 

ff 1-17, these practices are employed, understood, traosmitted, and coiiected are almosî entirely 

different ways. 

d) Angdr, Dcmons, and Hidden Knowledge in the Raniinson Coïiecüons 

Albertus Magnus was dubious about the use of angels in magic and regardeci angel names 

as a poor camouflage for demonic involvement. On the other hand, some, iike John of Morigny, 

took the division very seriously indeed. So long as John felt he was able to make the distinction 

between angelic and demonic magic, he avoided aecromancy. Yet when he felt this was not 

possible, he abandon4 his hopes for good magic and pradced necromancy for a period. This 

raises two questions. Fir* how did practitioners of nemmancy regard ange1 magic? Second, 

what are the commonalities between the two which might encourage John to choose necromantic 

magic as a replacement for bis failed attempts at angelic magic. 

We have already discussed two principal features common to necrornancy and the notory 

art-and, in fact, cornmon to ahnost ail the constituent texts of ritual magic. They are unif4 in 

their interest in ritual, and they are transmitted in Simüady "creative" ways. To these feiitures we 



can add three more. First, angelic and demonic magic are inextricable in necromautic practice. 

Second, their processes are open-ended. By defidion, visions and their interpretations will vary 

widely, whatever the operators may have assumai about them So, whatever controls mi@ be 

placed on what the operator saw through suggestions in the instructions, the r d t s  would WEely 

have been different for each practîtioner. This bdt-in principle ofvariation was kther 

complicated by the regular occurrence of open-ended instnictions. The rituals themselves 0 t h  

have no pre-detennined results. In him, the new texts produceci by practitioners varieci because 

the scribes employed these open ended rituPls to build upoq mo-, or correct their practices. 

Finally, no doubt due to the resuiting chaos and lack of systematization, they sought to rely upon 

angelic or divine guidance to i d e  the tnith. 

Broadly speaking, a common interest in visions and ritual link necromancy and the notory 

art. Yet the association goes deeper, in the sense that angelic and demonic magic are ofien 

practiced simuitaneously by the same people and in some cases were blended together- In magical 

coUections of al1 varïeties, we have seen a non-gnostic use of augels names in the constniction of 

magical images. The Ars notoria involveci purely angelic magic but the Liber sucer was only 

largely so. Ahhough more higbiy ritualized than the practices of the standard image magic texts, 

necromancers also employed angels in aid of rnagicai images, sornetimes as protection, sornetimes 

even in binding rituals. In part, the similar cosmologicai status of planetary deities or spirits, 

angels, and demons meant that they were ofien conflated, especialiy where a translater of an 

Arabic or Hebraic text felt compelled to nudge a category like a planetary deity into a Christian 

cosmology. Whüe no one would have argued that demons were indistinct fiom angels, the Society 

of Antiquaries collection which we have discussed is a good example of how ambiguous the 
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resulting blendîng cm be. Whüe this confusion of categories appears more or fess accidental, the 

"dMnatoryW use of angels in necromancy was not. 

The acquisition of knowledge, pariicularly assocïated with the notory art, finds analogues 

in necromantic practices. The first passage in the necromancers m~ulual edited by Richard 

Kieckhefer (CLM 849) is an interesthg exampIe? Undoubtedly modeled upon an Ars noturia, ï t  

promises knowledge of the hiberal arts7 employs Hebraic soundnig angel names, and seeks to 

achiwe its goals through dream visions. Bid instead of supplicating, the operator conjures; ïnstead 

of notae, we have CircuIi- In short, the text is necromantic. No n e c r o d c  collection in my 

sample, prior to 1500, contains this sort of explicit blending, although it may prove to be more 

common when a survey ofcontinental manuscripts has been accomplished. The Rawlinson 

collectors record magical operations which, like the notory art, employ angeis in the purs& of 

visions and knowledge, but there is no evidence that the authors mimicked or drew upon the 

tradition of the notory art, as the scribe of CLM 849 has done. M e r 7  these naials seek 

knowledge more applicable to the goals and probiems of necromantic practïce. 

In some cases angels were employed for treesure hmhg or detecting thieves and stolen 

goods. A prayer wrhten by Scnie A at f. 50 seeks the aid of a guardian angel to protect the 

necromancer firom worldiy evüs, but also fkom evii demons. Given the large number of treawre 

hunting and thief detection rituals, one suspects this piece was a support for the pursuit of these 

goals. The very 1st folio in the collection contaias a prayer for a dream vision (Ad visionenr in 

sompno (f. 162r)). Unf~rtunately~ as it ocaipies the last folio of the original manuscript, it is 

badly wom. Although very short, t is similar to an Ars  notwia in the sense that it seeks a dream 

in which an angel appears to reveaI thhgs. The initial prayer asks for information about "this 

n C L ~  849,3r-5v. Kieckhefer, Forbidalén Rites, pp. 193-1 96. 
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h g " ,  indicating that the reader is to i5.U in the specifics, but it &es no due as to what the thhg 

might be (ut abceant et re.sponUléeani michi rec- vennfatem isfrsfrus rez N.). The plurd would be 

more suggestive of the general fonn of lrwwledge sought through the Ars noIoria. Although 

otherwise bady mutüated, that Iast page contains a prayer, which d d d y  makes request 

concenimg a treasure- One m e n t  of its te- seerns to imply that gold, Silva, or gems are to be 

trandierred nom their hiding place." Thus, it appears likely that the "thing" mentioned in the k t  

section was simply treasure, and unlikely that this was a figurative way of speaking about a 

storehouse of knowledge. 

Most of the passages, however, are unspecifïc about the kind of know1edge they seek 

One example at f. 14v makes use ofa magical image (a pentagram ïnscr i i  with the names of 

five angels) and an abbreviated prayer. The short passage, amomting to a few lines ody, invokes 

several "good angels" in pursuit of answers to "my questions."" The nature of the knowledge is 

not specified. Another passage amongst the astrologicai matexid in section A describes angels as 

"helpers and supporters in ail my business," but also as ones who "know the questions which 1 

desire to ask."" So the principle that angels have a particular role in providmg ImowIedge, in 

response to general or specinc questions, recurs throughout the collection. 

Another mure extensive passage bears the somewhat more evocative title "Concerning the 

old bearded man (de sene bmba;ro))." The instructions purport to bring on a vision of an old man 

who will appear and reveal things. After extensive rituai performances, including prayers and the 

. . [de?] aliquo loco th- Anerat silicet A m  Argentun aut g--. - f. 162~.  

74Pr0 bonis angelis dic istud. Raphael Gabriel, Michael, Cherubyn, Ceraphyn, Arriel, 
Pantasaon, Mucraton, Sandalon, et vos angeli gloriosi mee questiones quam vol0 etc. f 14v. 

7%t vos Angeli gloriosi prenominati mee questiones quam vol0 querere scitis d a t o r e s  et 
mihi omnibus negociis meis adiutores .... f 34. 
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creation of a cornplex magical figure, the text concludes, "then take yourselfto bed and an old, 

bearded man will corne to you who will respond to you concemhg e~erything-"~~ The technique is 

simila to that of the Swom Book of Honrïus- The goal of dream visions also may be found in 

some versions ofthe Ars ~otoria? While one is Ieft to infer the identity of the old man, the 

prayer, addressed to Go4 refers to hïm as a messenger (ltunfius) whom God is to send. So the 

assumption wouid appear to be tbat he is an angel In the end, we can dely  assume that S c n i  A 

would have employed this mgel in a manner consistent wÎth Ïts cosmological statu and in the 

pursuit of specific kinds of Uiformation, What howledge the old, bearded one reveal to the 

sleeping operator is not s p d d  The modest size and tone ofthe piece (one folio) do not 

suggest the grand goals ofthe notory art. Certainly, no indication is given that the old man is 

capable of infushg spiritual or intellechial gifts. Instead, hÏs f'unction seems to be limitecl to the 

verbal communication ofunspecified information." Given the praaical goals of many ofthe 

ntuals, one suspects that the scribes1 questions might be sirnilarly practical and worIdlyy yet there 

is no mention of treasure or stolen goods here, and the nature of what the old man might rwed is 

Other passages wbich seek knowledge suggest that the information sought may have 

concernai the practice of magic itself. One contains a prayer in which the operator seeks dMne 

and angelic aid. Whüe the "aid" uitimately might have been employed in the pursuit ofpeçuniary, 

or at least worldly goals, the intermediate goals and the language it employs suggest otherwise. 

76Deinde pone te ad lectum et ad te veniat senex barbatus qui tiii de omnibus respondebit- f 
9% 

"See for example HarIey 18 1, f. 7%-8 IV. 1 discuss tbis portion of this sixteenth-century 
manuscript in Ch. 6, sect. 2. 

"This is also the case in the Harley example just cited. 



Let irreprehetl~liIe memory, incomprehensi'bIe wisdom, undeniable power 6U my abode. 
Let your wisdom, sweetness and graces flow upon my mind. Let every one ofyour holy 
angels with al l  the powers of the heavens, desire to look upon and illiiminate my fàce and 
heart without end. La the wisdom by which you made eveqtbhg, the intelligence by 
which you traosformed everything the enduring blessedness by which you estabfished the 
angeIs, and the love and generous charity through which you tau@ Adam every science7 
form me, fill me anew7 instruct me, correct me, restore me, and make me anew t h  1 
m i g .  be made m-se in u m k r d g  and tmkrtakritg the laws of yow angels and h the 
vision andknawledge of spinfs, in salvation of body and mind and the salvation of 
everyone beüeving in your name which is blessed forever. Amee Btalics mine] 

Therefore, 1 pray to you mdivided Father of aU, and I trust in all your pity. So harken to 
my petition, you who mercifllly hear those clistmctly crying out to you. Grant me, I 
entreat, Lord my God, in grace, wisdom, virtue, and power, that an angel or  angels that 
is7 this one or these Fe. f3l in ~me(s)J  would appear benïgnly to me whenever 1 invoke 
them a d o r  fiüfil my tndhfùl petition thn,ugh your glorious majesty and holy name, 
blessed in eternity7 God who lives and r- forever Amen? 

The prayer fds into two parts. As is typical, the first &on sets the tone, reminds God of past 

giories and mercies, and serves to assure Him of the operator's holy intentions. The second rnakes 

the specinc request. But the nature of the ''tmMÙI petition" is unspecified. It is d e l y  that the 

prayer is simply a kind of general request for God's aid in the pursuit of angelic and demonic 

magic, which might or might not involve visions. The prayer asks that the aogels involveci appear 

in a non-threatenïng form and this certainly suggests a vision. Further, as the operator is supposeci 

'?Mernona irreprehensiiilis, sapiencia inwmprehensïbilis, efficacia inwntradici'bilis impleat 
consticionem meam. Sapiencia tua dulcedo et gratie tue mentem meam inn[e]at. Omnes sancti 
angeli tui, cum omnibus virtutiius celi, fàciem meam et cor meum sine fine intueri et illuminare 
desiderent. Sapiencia qua omnia fecisti, mtellïgencia qua omnia refo- beatitudinis 
perseverancia qua angelos constittiisti, dilectio et largitatis caritas, qua adam omnem scienciam 
docuisti, idionnet, repleaî, instniat, corrïgat, instaure& et reficiat me, ut fiam prudens in mandatis 
inteuigendis et suscipiendis angelorum tuonun et spintuum visione et noticia [for noticinm], in 
salutatem corporis et anime mee et omnium credeacium, in nomine tuo, quod est benedictum in 
secula Amen 

Te igitur omnium pater simplex exoro, et in tua pietate tota confido. Exaudi erg0 
petitionern meam, qui rtd te denote clamantes benigniter exaudis. Da, queso, domine deus meus in 
graciam sapienciam virtutem et potenciam, quatinus angelus vel angeli, silicet iste vel isti N., 
quociens ipsum vel ipsos inuocauo, mihi benigniter appereat, vel aut et peticionem meam veracem 
sufficiant perimplere, per gioriosam magestatem tuam et nomen san- benedictum in eternum, 
qui MvÏt et regnat, deus per omnia d a  seculonim Amen f 78 
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to tiU in the specinc petition, the prayer would not appear to serve as a generd prayer for success, 

but rather an operation in its own right Typicdy, the hisforÏ0kà in a prayer or incantation refiezt 

the reqyest. The operator's reminder to God ofthe wisdom @en to Adam and the repeated 

references to wisdom, memory, and knowledge suggest that the goals sought in the second 

section have to do with acquiring knowledge. As in the examples fkom Scribe A, the knowledge 

sought mi@ be very specific, and there is no way of Ireowhg what an individuai practitîoner may 

have done with the prayer, given its rather open-ended nature- While it would be pmdent to 

assume that the- goals of the text were instrumental, a few observations about what these 

passages cari tell us about theproces of magic must be made. 

Whiie wnceivable (as magical literature contains such examples), it wodd be incongruous 

to use this operation to ianict harm or gain the favour ofa lady. The content strongly suggests 

that the appropriate use would have been the pursuit of some kind of knowledge or information. 

So it is very interesthg that aside fiom the hisforiolir about Adam, the ody s p d c  reference to 

knowledge in either passage has to do with becoming Wise in "understanding and undertaking the 

laws of your angels and in the vision and knowledge of spirits." There are a number of ways of 

interpreting this phrase, each of which lead in fhitfbi directions. First, the passage rnakes clear 

that angelic magic and demonic magic are of a piece and not to be separateci. Second, the passage 

suggests that a central issue for a necromancer was to know the laws which govem the angels, or 

perhaps which extend fkom the angels. It also seeks wisdom in the vision and knowledge of 

spirits. We may well detect in this the voice of an operator, Iike John of Morigny, who is 

stniggling to decide whether what has appeared is an angel or a demon, and, ifa demon has 

appeared, in what measure it may be tnisted. This question lads to the most significant feahie of 



this passage, that is, tbe way in which it bears upon the relation of ntual magie to truth or 

knowIedge. 

The "truthl' for a milector of image magic was to be found in the iiterature ofnrihiral 

philosophy and in the accurate rendering ofthe text- As we have demonstrated, and as our 

examples will continue to dem~nstrate~ necromantic treatises were fieely extracted, modifie& and 

transfomeci. They could not rely on a broader litetature which supporteci the idea that the th& 

magical processes could be safe and effective- Rather, the confidence that what they were reading 

or seeuig was tnie had to be achiwed in other ways. This problem was the basis of John of 

Marigny's stniggles. In the case ofthis praya, truth could ody be assureci by an appeai to God, 

angels or saints. Further, ifthe operations were intended to pursue information about angels and 

demons, and this seems Iïkely, the prayer indicates one ofthe ways in whicb new knowledge could 

be attained, assuming the appeal for a vision was successfùi- Ethe operator was unsuccessfd in 

his pwsuit of visions of thk lcind, it iadicates, at least, an openness in the Iiterature to knowledge 

acquired in this way or to the principle that the text itselfwas not the final word. The 

necromancer assuned his rnagic to be fluid and something upon which he wuid b d d  with fiuther 

operation. This is to say that ritual magk was regarded by its practitioners as a M g  process, not 

limited to the instructions provided in the volume. Further, dthough t does not assume the lsnd 

of culminative and progressive acquisition of knowledge charactexistic of Arabic thought, and the 

Piçan?x in particdar, the parallel with this classic of Arabic rnagic is significant. 

That the scribes, collectors, and authors of dual rnagic texts altered, extracted, and 

transfomeci them as fkely as they did indicaies that this open-endedness is very much a feature of 

the tradition. We have s e m  how, in the transmission of rihial magic texts, scribes wouid 

incorporate ritual practices which had numùious associations for them. It is not so different for 



such a person to appeal directly to experiences ofthe numinous to correct, transform, or 

supplement his art, assumiag such things had occufzed. The appeals for angelic visions may weli 

be one way in which these transformations took place. Another such example is more exphcitly 

In a procedure d e s c n i  by Scribe B a demon is conjurd After this, the s c n i  goes on, 

When the spiryt is apperyd: What is thy name? Under what state and what dynite Re. 
dignity] hast thow? What is thy powyr and thy owse? Undyr what planet and sygn art 
thow. Ofwhat parte arte thow ofthe world? Oîwhich elanen. art thow? Whych is thy 
rnonyth? Whaî is thy &y and tnyn owyr? What is tbyne home, day or  syght? Whych is 
thy *de? What be they caretes that thow abyst to? Whych is thy mansion and thy day? 
Which is thy sterre? Which is thy stone? Which is thy erbe? What is thyne of&= to do. 
What is thy metale? What is thyne Aungeliys name that thow moste obeyst to. And in 
what lykenes aperyst thow? How many commyst thow wythan?" 

In short, the process is entirely open-ended, and the author, assuming he was able to achieve a 

vision or employ an effective medium, would be able to record new information to be used in 

subsequent operatiom. A similar passage was recordecl by Scribe A followiog a conjuration: 

And if [the spirit] appears, show him the pentacle of Solomon and ask him his name and 
his office and what is character is and under what govemor he is and what his days, hours, 
and months are, etc. 

Once this kind of infonaafion was attained, the scri i  couid employ it in operations Wre the 

general purpose conjuraton ofany mal@ spirit (cuiuscurnque spiritus maligni).n In this example, 

the operator was r@ed to supply only the name ofthe spirit, but presumably, if more 

information had been acquired, it could also be employed to coastruct conjurations taïforeci to a 

spedc spirit. These kinds of operations implicitly recognke that the knowledge contained in the 



texts is linnted and caa be supplemented. Image magic scflk tex& had a more or less static 

philosophical systern to appeal to, these scribes did not In fact, the way in which they bransmitted 

the texts was antithetiical to the development ofsystemic soiidity- The consistent demands in 

demonic invocations that the demons speak trulf or desist h m  mocking the operator,= and the 

prayers for divine and angelic aid in dîscerning the tnith in visions, underlute the fact that there is 

some doubt that the &mis may provide the operator wÏth the tnith. It only cornpounded the 

problem that the necromancer had to twn again to the numinous for aîd in discernIng that truth. 

Unlike image magie, where the whole result of the operation is i d d e d ,  the passages 

seeking hidden Icnowledge-and a considerable number ofthe other ritusrlî-are open ended, 

relying upon visions and th& imerpretatio~ Even in the case ofthe pursuit of treasure through 

visions, the operator would have had far more diflicuity in discerning the truth, than in a more 

controiled divinatory exercise such as geomancy- This open-endedness also characterizes the way 

in which the art was supposed to be learned and practiced- The Waers clearly assumed that ski11 

in necromancy did not derive fkom a book, but fiom progressively acquired skins and qezience, 

not to mention divine aid- Unlüce coilectors ofimage magic, who codd derive confirmation, 

explanation, or mendation of thei. texts in natural philosophy, practitoners of ritual magic had to 

look to difEerent, non-textual sources. These might be theu own spirituai resources-perhaps 

bolstered by the power of the rituaIs they employebor visions and dreams which could provide 

both confidence, confirmation, and, presumably, information. Even ifthe "visions" or divine 

%ee for example E 22v, 12v, and 14r. 

84f, 37. 
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influences upon the operator were less direcf "more assumeci than eXpenenced,"a it makes little 

difference. What is important is that, in princîple, additional trtrths could be derived Eom these 

niuninous sources, truths which might or might not be avaüable in the texts. This aainiRlde which 

locates tmth outside the text, is in part driven by the fluid, unsystematic, and unstable nature of 

the wrïtten tradition; it also compounds this situation. W~ such forces at worlg it is not hard to 

understand why scribes engaged so l'berally in the perennial re-invention ofritual magic. 

The use of Christian liturgy, prayers, creeds, and scnpture throughout the work may, thus, 

be seen to fùndon in severai ways. The numinous power of this material would have been beyond 

question for anone, and may have servesi to convince initiates that the art was in some measure 

acceptable. It may have served as an implicit argument against those who would condemn t. It 

could certainly have served to dispose the practitîoner or a boy medium to suggestiiility. But aU 

of these may be secondary to the part they played in convincing the practitioner not only that the 

art was acceptable in religious terms, but that t h  might be derïved fiom it. The balance they 

helped to eEect between holy and unholy, thus, was underlaid with another balancing act between 

reveaied truth and the received text, true interpretation and confusion, tnith and deception 

gW~cholas Watson uses this phrase to characterize the impression which John of Moringy 
gives in bis descriptions of his own visions. Watson, p. 168. 



Part III 
The Sixteenth Century 

Chapter 6 
Collections of the Sixteenth Century 

While fàith in natural magic and astrology, in sympathy and anfipathy, md the like, may be 
seen as great and widespfead during the period which we have just reviewed as in any 
precedmg age, use of superstitious ceremomal and rnagical rite, ofincantation, word and 
number, has fUen off markedly. ûccult virtues and relstionships in nature are stïü believed 
hq but magical procedure is largely abandoneci. Thus the way is open for mafhematical and 
scientific mettiod-' 

These wordq which conclude Thomdike's volwnes of the H i s f o ~  of Magic a d  

Experimental Science on the sixteenth century, epitomize a perspective on the tiistorical relation 

between early modem magic and science fkom which later scholarship has not radically deviated- 

Frances Yates argued for the presence of a magid tradition variously styled "hexmetic" or 

"cabbaiist and hennetic" that fùeiied the scientific revolution- Her works have themselves been re- 

evaluated by a new generation of scholars who argue for a middle course, insisting upon the 

importance of occuitism as a feature of the sixteenth-century worldview, without making it into a 

major motive force behind the scientSc revolution Yet throughout the debates, most participants 

have not taken issue with Thomdike's focus upon the medieval traditions ofnaturd magîc. Most 

assume tbis to be the principle area of continuity-or at least the most significant one- between 

the medieval and the renaissance traditions of magic. 

The intent to purchase a place in the history of science has serveci to legaimize the 

topic, but it has also left a great deal of material unexaminecl. In particular, it has driven historians 

to focus on the "high points" of sixteenth-century occultism, such as Ficho, Agrippa, and Joha 



rnagic- As Claire Fanger has recently suggested, scholars have tended to take disavowals of 

medieval rituai rnagic by renaissance occultists at face value, assuming thereby that ritual magic 

was not a sigdicaut influence upon them2 In marked contrast to thk assumptions we h d  a vast 

lïterature of naial megic in sixteenth-century hands, apparently the overwhelming majority of the 

practical magical literature in manuscript, which treats natural magie as a secondary feaîure, if& 

includes it at d. It may be thaî the reason so little work has been done on sixîeenth- 

magical collections is due to the lack ofmaterid in manuscript which confïrms assumptions about 

the importance of natural magic. m e v e r  the explanation may be, t rernains that many of the 

available sources, and the inteUectual climate which surrouuded them, have not been ade<luateIy 

examined in relation to renaissance occultism. Clulee's position that we need to c a r H y  

distinguish between various forms ofmagical practice in the sixteenth century is c l d y  correct? 

To be sure, nahiral magic continueci to be an important part of renaissance discussions of occuit 

topics, and little explicit reference is made to medieval sources in those settings. Howwer, the 

records of those actuaily practicing the art of magic-those who were not merely employing 

magical ideas for rhetorical or philosophical purposes, or purchashg magical texts as a 

curiosity-tell a cliffiirent story. 

While manuscripts of scholastic image magic vimially disappeared around 1500, ritual 

magic texts flourished in manuscript. Medievai texts such as the Liber sacer, VmcUIum 

'Claire Fanger, "Medieval and Early Modem Angels: Some Observations," International 
Congress on Medieval Studies, Kalamazoo Michigan, May 1998. 

3Nicholas H. Clulee, "At the Crossroads of Magic and Science: John Dee's Achemastrie, " in B. 
Vickers, ed., Occulr andScienfzïj5c Menfalities, pp. 57-71. Cldee fÙrther argues that we must 
take care not to assume that the various rnagical interests of such thinkers as John Dee were of a 
continuous whole. His interest in megic as science, for example, was profouadly Mirent and 
distinct fiom his interest in angel conjuiing- 



,SSrIomonisY and various versions of the notory art, continuecl to be copied and transfiormed 

through the ce-, and a aumber of new texts appear amongst the texts of necromancy and 

angel conjunng- Inciuding manuscripts of the notory art, Liber sucer, necromantic collections, 

and other ntual magic material, my survey CO- twelve mamiscripts of ritual mqic  fiom the 

meenth century, twenty-two in the sixteenth, and even greater nimbas in the ~eventeenth-~ 

Interest in this kind of literature was also represented in printed works. Three editions of the 

Fourth book of O c d t  Philosop& (a work conceniing ritual magic, which cirdated under 

Agrippa's name) and a sirnilm text called Arbatel were printed around the middle of the si>deenth 

cent~ry.~ This is not to mention the multiple editions and transtations ofboth the De vifa coelihrs 

c o m p a r ~  ofMarsilio Ficino and the De occultaphilosophia of  grippa? That these works 

'See Appendix V. This Est has been growing s t d y  through the period ofmy research. 1 
suspect a good deal more material wül SUTfàce in time. 

*'The spurious F d  Book of Occuit PhiPosophy passed through three Latin editions 
(Marburgy 1559 and Paris 1565 and 1567). It was also published in English translation in London, 
1655, 

6~ Latin edition of the F ~ t h  Book of O c 4  PhÏiosophy appeared in the 1600 and 1630 
editions of Agrippa's Opera Omnia published at Lyon The work also appeared in two English 
editions in London, 1655 and 1665. There were three printed editions of the De occulfa 
phiiosophia in the sixteenth century. The edition published at Cologne in 1533 by Johannes Soter 
was overseen personally by Agrippa Its publication had been delayed by the intervention of the 
Dominican InpuiStor Conrad Kollin of Ulm. A partial edition may have been printed at Antwerp 
in 153 land in Paris by Christianus Wechelus. Subsequent editions include three early seventeenth- 
century editioas of his Opera onmia pubfished at Lyons, one or two a -  Strasbourg, and an Engiish 
edition, London 165 1. See above, p. 112, n. 30 for more extensive information on the editions of 
the Opera Omnia John Ferguson, BibIiogrqhid Notes on the Tredses De occulta phiiosophia 
und De incerfitudine et vanitate scientianim of Corneiius Agrippa Edinburgh 
Bibliographical Society, 1924). 

An ars notona is included in at least one of Agrippa's Opera Ommu editions. Another was 
published in English W a t i o n  in London, 1657. 

A wide variety of other texts conceniiog ntual U@C were dso pubLished in the mious 
Beringos Fratres editions of Agrippa's Opeta omnia For example, the copy used for the Georg 
O h  Verlag reprint (EiUdesheim and New Yo& 1970) includes such texts as "De speciebus 
magiae ceremonialis.. .," "De ülonun daemonum qui sub lunari collimitio versantUr- ..," and "Libri 



192 

were circulating in Britain is amply aitesteci by h i  records and the copies widently made ftom 

themf The multiple publications ofthe Berihgos Fratres in seventeenth-century Lyons, the 

English translation o f  the Solomonic Ars notoria and the Fourth Book of OccuZt PhiZmphy, and 

other such printed works continued the pattern in the seventeenth centwy. In the end, it would be 

difficult to attempt to compare the popularity ofritual magic in the fifteenth with the d e e n t h  

century on the basis of such shifting evidence. At the same tunet it camot be denied that the 

traditions were flourishing and in no danger of diminishing in popularity in the sixteenth cenhuy. 

In this chapter 1 will attempt to demonstrate the strong continuities the sixteenth-cent~llcy 

ritual magic wilections had wÎth those of the preceding century- It d be found that most of the 

changes in the coUections and the interests they reflect may be expiained with reference to the 

traditions of rituai magic itself. While the great mugi of  the renaissance may offer a detailed look 

at how an intefigent practitioner of magic would ùiterpret and reinvent the tradition, they do not 

alter the tradition in any hdamental way, at least as it is represented by sixteenth-century 

coilections- 1 wïil also demoastrate that (with two exceptions) the texts commonly associated with 

theories of natural magk disappear fiom maouscript coiiections until the seventeenth century, and 

arbateI magiae.. 2 
The British Library Short Title Catalogue lists the following 13 editions of the De frrplicu 

vita the thûd part ofwhich is the De vira cuelihrs c o m p a r e  Florence, 1489; Elorence, 1490; 
1501; Argen.., 151 1; Veni~e?~ 1525?; Basel, 1532; Paris, 1547; Lyon, 1560; 1584; Paris?, 1616; 
Strasburg, 152 1; Venice7 1498; 1520?. 

7 For example, the 1489 &on of the De biplica Mta appears in at Syon Monastery iibrary in 
the early sixîeenth century. Mary Bateson, ed., Wdogue of the Library of the Syon Momséery, 
IsZauorfh, (Cambridge: Cambridge University Press, 1898), B 27. Sixteenth-century probate 
inventories list occurrences of the works as well. Private Aibrmes in R e ~ ~ e  Engliatd: A 
colZection and Cafaogue of Twdor mdEmly Stuart Book-Lists @inghampton, New York: 
Medieval and Renaissance Texts and Studies, 1995), Vol IV. For the De ~ecuZtaphiZmophia see 
94.16 in the collection of Lewis Jones. For the De fnpIica vita see 110.230 in the cdlection of 
Philip Johnson. For a wUection containing both see 112.78 & 166 in the coiieztion of John 
Tatham. For examples of copies of Agrippa and pseudo-Agrippa see Ch 6, sect. 1. 
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do not, for the rnost part, appear independently in p*. To retum to the quotation with which 

this section began, 1 hope to dernonstrate that, fir nom diminishing, an interesî in "ceremomal and 

magical rite" fiourished in the sixteenth centurycentury Further, 1 wilI argue thai we need to re-evaluate 

our assumptions about the centrality ofnatural magic ui renaissance o c c u l t i ~  in particular where 

the odtists had practical interests. 

1. Rituil Magie Coiiections: The Eumple o f  Slome 3tB3 

Although we may detect new influences and perhaps a broader inteUeCfllitl horizon in these 

collections, neither the texts nor the way they were regarded and transmitted changed a great deal 

with the coming ofthe renai-ssance- The same texts which had comprïsed these collections in the 

meenth century stiU populated the manuals ofthe sixteenth, although with a few additions which 

did not alter the landscape a great deal. Necromancy and the notory art were stül the most 

prominent focus of ritual practices. In addition, the same kinds of conditions surround the 

treatrnent and transmission ofthe texts. A focus on resonant rinial over pr&se transmission, a 

tendency to seek the rnirh in appeals to the numinous areas of human aCpenence, these did not 

change. The transmission of texts remained a fluid and creative process. So aiso continued the 

concern with discovering the tnith, both in the texts themselves and in the practical results they 

might produce. But let us turn to a case woich may be taken as exemplary of skteenth-century 

collections. 

Textuai and palaeographic evidence suggests that Sloane 3853 was composed in the 

middle or latter part of the sixteenth century. The first part of the volume is written in a sixteenth- 

century British secretary hand (K3-45 and 14 1 v-74), and an italic hand fills in one section and 

completes the volume (E 138-41r and 176-266). Although the secretary hand could suggest a 



date wnsiderably earliay the scri'be does what most scribes of nhial magic did after 1533: he 

refers to Cornelius Agrippa (f 53v.). It is possible, but relaiively unlikely, that the scribe had 

access to an &y manusaipt version ofAgrippals De 0cmZfaphiZosophia (wmpleted by 1510). 

The balance ofthe evidence, howwer, suggests that the manuscript must be dated to after the 

printed edition of De occulta philosophia in 1533. The scribe refers to one of bis own texts as "De 

occulta philosophia" The borrowing of the Me of Agrippa's ma- ops  suggests a later date, 

when Agrippa's renom had spread sufficiently to encourage such emdation Other palaeographic 

evidence also suggests a later date- On f 140v, the secretary hand follows the potenîjaily later 

ïtalic, and the table of contents, which is Wfiffen in secretaq, records the contents of the sections 

in italic. The trro sections have evidently been composed by the same scribe or by two srnies 

working contemporaneously. This pushes the date more towards the middle or latter part of the 

mtury- 

With a few possible exceptions, the collection does not Mer a great deal fiom the 

fifteenth-century collections we have examined. It begins with a long work d e d  the Inesourrmr 

qin'hnmr. At 42 folios this is a relatively extensive single work on con@ing, which corresponds 

roughly to the text of the same work in Sloane 3885, ff. 25-57 (S. xvi). It involves instructions for 

the binding and deploying ofdemons, involvhg the standard set ofpreparations, the construction 

of magical circles, the construction of a magical r o m  the composition o f a  magic circle, its 

consecration, and its inscription with characters and sigils. The second text is the Sephnr Iian'eI, a 

text ofHebraic ongin, which 1 will discuss in more detail below. There follow a wide spectrum of 

conjurations, materials for the performance ofangelic magic, and consecrations. The italic haad 

then records another work for wnjuring the "four kings," a practice mentioned fiom the to time 



in the litetature? In cornparison to the Rawlinson colle&om, this text is weIl organized and more 

respectfùl ofthe i n t e e  ofindividuai works. But in this way it is more akùi to other m d -  
century manuals like CLM 849 or the ritual section of London Society of  Antiquaries 39. It might 

be argued that the preseme ofthe Sephar RaneI indicates a new interest in more explidy 

Hebraic matesial, but the "Hebraic" texts had been a cornmon f m e  of rnagical coIlectiom for 

hundreds of years by the thne this manuscript was Wnffen- 

The usual medieval pattern of coilection in which the genres ofnecromancy and the notory 

art travelied in separate codices continued in the deenîh  centurytury9 It is thus wnceivable that the 

presence of an ms notoria at E 13841  might mark a change nom standard practïces of medievai 

coilectors. But once again, the evidence is inconclusive. Circum~fantial evidence suggests that the 

occurrence of an Ars nofofia and necromantic works in the same manuscript was either not new 

or the result of patterns already detectable in the meenth century. A necromantic notory art 

appears in CLM 849, the Meenth-cenniry handbook fiom Gennany, edited by Richard 

Kieckhefer. Sùnilarly, the ambivalences of John 0fM0rigny suggest that the lines between the 

genres may not have been so firmly drawn as the sumiving manuscripts suggest. 

One ofthe fkst fkatures one notices in Sloane 3853 is the crude cypher used to disguise 

certain words in the headings. The scribe replaces each vowet with the consonant which follows it 

in the alphabet. Thus, con@rafro is rendered cpni@rbli$. Whüe a little startling at first, the cypher 

'The p d c e  is mentioned in a list ofoperations suitable for partîcular hours ofthe day or 
night in London, Society of Antiquaries 39, fE 15-17. It also appears in Rawlinson D. 252,3 IV in 
a similar List. 

'The other versions 1 have examined d folow this pattern: London, British Lïbrary, HarIey 
18 1; Mord, Bodleian, Ashmole 15 15; and Simon Foreman's wpy, Bodley 8909 (Jones l), dated 
1601. 
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would not deter or fool anyone ofnonaal intefigeme, especiDaIiy since Ï t  is appiied only to certain 

sipifiutnt words which can be inferrd nom context. Rather, the practice senred to lend a certain 

air of mystery to the codex This lchd of self-comcious production of a book which lmh magical 

may also be seen in Royal 17A XLIi, a manuscript containhg a trauslation of the Liber sacer 

composed in bIack Ietter on parchment- The mock Eontispiece for Sloane 3847, f. 2r also has the 

effect of loudly advertising the contents of the volume. Wlde the texts of fifteenth-century magic 

could involve self-coIISClous efforts to impress the reader visually, only scriies ofthe notory art 

had expendeci this much energy on design in order to make the text qpetw magicaL The kinds of 

overt attention to the design of magical texts evident in the sixteenth century may be in response 

to a more tolerant inte1lectua.i environment or the vogue rnagic enjoyed in this period. As with the 

late medieval manuscripts of the notory art, these scribal affectations may have been an attempt to 

make the manuscript appear mwe efficacious or credibie, or in order to impress a reader or 

potentid pur~haser~ But Iüce the earlier examples ofthe notory art, these efforts rnay also be part 

of a contiauing desire to associate the text with the numinous with power and tnith 

The references to, borrowings nom, and emulations ofAgrippa also demonstrate the need 

for a solid landmark around which the tradition couid orient itself. No single author is referred to 

as ofien, with the possible exception of Solomon. In Sloane 3853, the scribe uses the M e  "De 

occuita philosophia" to describe the first text which is the ~e~ pirihnmr of Robert the 

Turk, an obvious forni of emulation of Afippa's work. Further, a note on 53v refers to the 

Cornelius Agrippa either as a source for information or as a point of cornparison- Arnongst the 

other works which also refer to the @*pp is the Royal manuscript just mentioned. Robert 

Mathiesen has demonstrateci that 2s mie  drew direcfly fkom the De accuZfapiuloqy>hia to add 



to tbis version ofthe Liber sacer.1° Others simply mention Agrippa by namee1' Still others wntain 

extracts fiom the spurious Fourfh Bwkof Occul" Philoop& or refèrences to it." AU of these 

references, copies, emulations, and additions or co~~ectïons to manuscripts occmred within îifty 

years of the publication ofthese two books. The speed with which Agrippa's work h a m e  the 

standard ref~ence must be attnibuted not only to the synthesizing genius of the work itseE but 

also to the wider need for an orientation point in an otherwiSe chaotic tradition_ 

To Sulltnafizey athough riîuai magie manwxîpts on the whole may have lmkd more 

magical in the deenth  century, the self-consciously produced magical work was not new to the 

sixteenth-century collection The desire for authority which may have driva these efforts to 

co~mect the text with the numinous on a visual 1- may also have motivated the use of 

Agrippa's wntiogs as a stable standard. Necromantic p h c e  continueci to form the greatest 

portion of the coiiections and continueci to be mîxed &e&y with angel magic, even "pure" fonns of 

the notory art. The co~rtinuing presence of the notory art indicates, as weli, that the core texts of 

the fifteenthentury tradition ofritual magic, necromaacy and the notory art, remaiaed centriil in 

the sixteenth century- The appearance of the Hebraic S e p h  M e 1  may suggest renaissance 

influence, but Hebraic material had already been of sigmficant interest to scrï'bes of rnagic for 

centuries. Finallyy the extracteci prayers ofthe notory art and the emendations fkom Agrippa 

indicate that the practice of m o m g  and adapting the received texts continueci. 

"Sloane 3849, E 38v and Mord, Bodleian, e. Mus 238, f 4r, 3v, and 2r. 

"See for example, Sloane 3884, E 4ûv-44 refèrs to Cornelius Agrippa and Peter Abano 
whose spurious works ocan together in editions of the FoMih Book of OccuIf PhiImphyhv 
Sloane 3 85 1, E 75-9 1 wntains the entire text of this work and Additional 36674, E 23 contaias 
extracts, 



2. Adaptations 

Ritual magic adapted itselfto its surroundings from generation to generation and nom 

smiie to s m k  While the texts of schoiastic image rnagic were altered somewhaî eariy in th& 

transmission to the Latin West, they were tramfiormed according to a static set of asswnptiofl~~ 

epitomized in the Specuhmr Asfronomiae. As a result, texts containesi in this group and their 

contents remaineci relatively static to the end of the nfteenth ceahlly- The ritual ma@ tradition 

had no such Iandmsirk by which to evaluate 3s texts- Atthough Agrippa fili in technicd 

information, or serve in general ways to direct interest. his obscure writiogs were shy on practical 

instruction and wuld not have been used to establish any khd of orthodoxy- Rather, what was 

transmitted in the manuscript tradition continued to be what worked, or what was deemed iikely 

to work Material was chosen and changes were made accordhg to what was most resonant with 

the practitioners and scriies. As a result, the tradition maintained its crediiility and its numinous 

associations over time. This fluid mode of transmission also tended to increase the diversity of 

systems and approaches, which in turn kept the material fiom becoming systematized, stagnant, or 

locked in relation to a partidar perïod or orthodoxy 

Among the early changes, we have noted how some Arabic, Hebraic, or Greek texts of 

image magic were transformeci to adapt them to Christian rituai sensibilities. Necromancy itseif 

began as a combination of the Christian p d c e  of exorcian and a variety of other magicai 

traditions. Amongst the fourteenth- and meenth-century adaptationsy we have noted the Liber 

visiommt of John of Marigny, the vision-inspired adaptation of the Solomonic A r s  noto~a. 

AIthough not as dramatic as the work ofBrother John, adaptations in the sixteenth-century texts 

are numerous, diverse, and ofien curious. The adaptability of thïs tradition wiU be in evidence 



throughout this chapter but let us examine a féw intereshg examples wliich wiü demotistrate the 

wide range of variations the tradition p r o d u d  

Harley 18 1, a manuscript ofthe late sorteenth cenhiry, contains three texts m the tradition 

of the Ars noforim The first begias "Ifthou wilt be pediect in phisik and surgery- thou must begyn 

this arte in a fiydaye in lent in the waxinge of the ~oone. .  The text that follows provides 

instructions for the perforrnaace ofthe ten constituent sets of orations and preparatory exercises. 

Despite the iatroductory words, nothing more is said about medical skills. The gifts which the text 

promises, cl* ofmind, good m e r s ,  virtuousness, and understanding, might be seen as 

contn'buting to the practice of medicine- But they are amongst the goals of the standard notory art 

and are not specific to the p d c e  of medicine. Tt would appear that we have a rather simple 

adaptation, perhaps for the purpose of s e h g  the book to a specific person, perhaps rdectkg the 

particular interests of the scnie. 

The last text in the collection is another variation on the notory art, entitled De d e  

cruczjbi- The operator is instnicted to fashion a wooden cross. This is to be consecrateci and put 

in a secret room under certain ceremonial conditions. Mer a programme of prayers, the operator 

will receive a dream vision in which a wide array of information may be provided by Christ. 

And if you proceed well in this operation and do it regularly, there will appear to you for 
some time, wen when not asked for, the crucified Christ and he Win speak with yoy face 
to face, just like one fnead to another, instructing you concerning many tmtbs h m  which 
you will be able to know the truth of every uncertain question either for you or for 
someone else. For, through thïs art the past pr-t and friture, the counsels and secrets of 
kings, the rites of spirits, the sïns of men, the status of the dead are knowe We [Sc] wiil 
even be able to lcaow hidden thought and their actions, a ftture ment, a hidden treasure, a 
thiec a robber, health of a fiend or enemy- Through this expriment you WU &y attain 
the fullness of the arts, akhemy, medicine, theology and the remaioing sciences and arts, 
mllieralq powers, virtues, the power of Stones, the bindings of words, the offices and 



names and characters of spirits, good and bac& the properties ofcreatures and other things 
in the world which are knowable,x4 

It is i n t e r d g  to note that Christ wïil appear even when not d e d  upon This qdifjing phrase 

suggests that the author or scribe ofthis passage did not expect to have wntrol over his visionary 

experïences. The phnise may have been a self-wmcïous effort to emulate the -ences ofmore 

orthodox mystics, few of whom had any controI over their visions. It is also possible that it may 

express the real experiences ofthe author who, iike John ofMorigny, found himselfplagued by 

unrequested visions. In either casey the author wishes to connect the text with authentic visioaary 

experiences which have few pre-detemhed results. 

The list ofinformation sought in thk operation is interesthg for a number of reasons. 

First, it is suggestive of the kinds of mterests the scribe might have had, or the ones which were 

deemed appropriate. The list contains the common goals of rituai magic practices and suggests 

the typical interests ofthat genre, such as discovery oftreasurey detection oftheft, and gettïng 

access to secret information- But the additions are noteworthy. The interest in powers of stones is 

more typical of image magic texts. The arts of alchemy and medicine also figure very prorninently, 

suggesting that the mention of "phisik and surgery" in the first te* was not accidental. So in 

cornparison to ritual magic texts of the fïfleenth century we have two new features: e s t ,  the 

1 4 ~ t  si bene in operatione processeris, ipsamque in consuetudinem duxeriq appareb'it tibi 
CRUCIFIXUS ioterdum aiam non rogatus, loqueturque tecum ore ad os, sicut amicus ad 
amicum, docens in pluribus veritetem a qua poteris scire omnis questionis dubie veritatem, vel pro 
te vel pro alio. Nam per hanc artem cognoscuntur preterita, presentia, et fùtura, consilia et semeta 
regum, rita spirituum, peccata homin- stanis mortuortun Etiam scire poterimus occultas 
cogitaciones, et earum actiones, eventum nituronun [ r d  fi~tumm], thesaunnn absconditum, 
h e m ,  latronem, vdetudinem amici et inimici. Complernentum artium, AUa'rmiam, rnedicinam, 
theologiam, reliquasque scienîk vel artes, nimeras, ,vires, Vimites, lapidnrm vim, et colligatioaes 
verbonrm, officia et nomina spirituum, atque karacteres bonorum et malorum, proprietatesque 
creaturanrm, cetempe in mundo sabiüa per istud Qcperimentum l d e r  consequeris- Wey 18 1, 
f, 80 v. 
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users' interest in the practïce of medicine is made quite explie and second, the user's interests 

also include more diverse topics in the area of natural philosophy. However, other features of this 

text remain congruent with eariier texts: we have the continued use of visions to acquire 

information which can, in tmq be used for other magïcd operations; the operation has few pre- 

determineci results; and the author wishes to wnnect t with authentic visionary experiences. In 

other words, the open-ended and self-generaîhg nature ofthe rituai magic tradition continues in 

the sixteenth century* h g  with the concern with disceming the tmth 

The breadth of information attainable with this ritual deserves M e r  comment as it goes 

far beyond the earlier versions of the mtory art we have examineci ui this study. It covers not only 

the standard arts and sciences but also offers information about a wide variety of other occuit arts, 

including necrornancycy It dso proposes to answer the kinds ofquestions characteristicdy covered 

by necromantic experirnents, such as the l d o n  oftreasure or stolen goods, or the status of the 

dead. In short, the genre has expandeci its scope considerably ova earlier versions. Like the case 

of Sloane 3853, the boundaries between the notory art and other fonns of ritual magic appear to 

be less defined than they used to be. It is possible that the monastic scribes of the earlier versions 

were more inclineci to separate the notory art from necromancy. This would be particularly 

understandable if; as seems Wrely in some cases, they regarded it as a work of afEdve devotion 

Thus the "corruption" of the notory art in these post-dissoIution maauscripts may not be a matter 

of renaissance synthetic tendencies, but merely the pred id l e  result of the lack of this built-in 

control. Certainly, the change (ifit is a change at all) is a predictable elaboration of the medieval 

traditions, @en the interest in hidden howledge in fifteenth-century necromantic coliections and 

the prier cross-overs between the two genres we have already mentioned. But let us turn to a 

simpler adaptation and one which we can more easily locate in contemporary trends. 
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Like Harley 18 1, an increasing number of the texts of ritual magic were Wntten, at least in 

part, in the vernacular- Aueady a ferme of the fiileenth-cenfur~ coilections such as Rawliason D. 

252, this habit becomes much more common in the sorteenth century- The rnajority of the 

sixteenth-century examples include English, especidy for the headîngs or introductions. It is also 

much more cornmon to find English translations ofthe larger works such as the Ars notoria, 

CIbvicuIa LZiIIomonis, and Liber sacer- For exemple, AshmoIe 15 15 confains an aborted attempt 

to produce a translation ofthe Ars notovia, and Royal 17-A-XII contains a translation of the 

Liber mcer. The latter manuscript was a rather ostentatious production on vellum in a shaky 

effort at black-letter which we have discussed as an example of an "archaizing band." In general, 

the original language ofthe incantations or prayers is maintained, i.e., Lath, "Hebrew," and 

" S yriac- " 

Sloane 3849 is a particularly interesthg example in which the use of the vernacular is of a 

more radical nature than most. Texts of ritual magic, especially those wriaen pnor to the end of 

the fifteenth century, tend to employ prayers in Latin, in particular where they were onginaüy 

derived fiom the Liturgy or the bible. Some versions of the notory art insist that the oratiom could 

not be translatai because the words of the original language containeci rnagicai properties. The De 

radis steZZ0rum of alalKindi also associates magical qualites with words nom ancient languages.'' 

In short, ancient lariguages or the languages of religious ceremony can evoke a sense of the 

numinous, and this association wouid have been strengthened by the common assumption that 

ancient languages had some sort of primordial power. This quaMy in the incantations is generally 

valued more than whether the operator understands what is k g  said Ln fàct, 

"De radis, 6- AI-Kin& de M i s ,  eds. M T. d'AIverny and F. Hudry in Archiws d'hisfoire 
docfrrfrrmIe et litteraire ciir moyen âge, 41 (1974) 233-50. 



incomprehensi'b*ty might well have hcreased th& perceiveci power. Io the case of this 

manuscript, howwer, aU of the biblical passages andprayers appear in Englisb. 

The Latinity of the smbe may have been Limited, as is suggested by the occasional 

phonetic spelling (eg, meserere for miserere). Certaùily, the work was produced for use by 

people more cornfortable in the vemacuiar and for whom the vernacular was as good as Latin had 

been for prior practitioners. By the time tbis text was d e n ,  sometime around the middle ofthe 

sixteenth century, the vemacular had seen signincant lihirgical uses for some tirne? Many of the 

texts t employs, Iike the Psalrns, had been CircuIating in tnmslations for even longer. It is thus 

Iikely that we have a magical manuscript which marks one oftwo transitions. 1t wuld be taken as 

an indication that the vernacular texts had been in use long enough to have beguu to accrue the 

necessary numinous associations desirable in rnagical practices. It could also be taken as an 

indication that the scnie wnsidered the understanding of the prayers more signincant than the 

traditional form. Either way, the text has been modined to accommodate changing retigious 

semiilities. 

So texts of rituai magic continued to be adapted to new conditions and sensibüities, such 

as the growing use of the vernacuiar in religious rituaI, or the interests of the professional groups 

which transmiffed them (e-g., medical practitioners). The texts a h  moved in what may be new 

directions. In one example the notory art effectvely subsumes necromancy and topics in aatural 

magic within itself. Yet al i  of these adaptations n a M y  extend 6om the medieval traditions of 

ritual ma& and cmot, in themselves, be associated wah the renaissance. 

I6For a useful discussion ofthe use of the vemacular which goes beyond the association of 
literacy and heresy, see Anne Hudson, The Premdure Reformafron (Mord: Clarendon Press, 
1988), pp. 390-445. 



3. New Te- 

We have seen how medievai scri'bes of ritual magic adapted, rnodifïed, extcacted, or re- 

created existing texts fiom a wide range ofsomceses Sixteenth-century scribes contirnieci this 

tradition and sïmîiarly added new material. EEaving examineci a number of fifteenthi.Rntwy 

examples in detail in the prwious chapter, we are better situated to recognize new entries to the 

tradition and to evaluate what they might teil us about changing scriial interests. The evidence 

suggests2 once again, that the changes were relatnrely minor. Whüe the inclusion of new material 

conceivably could have been driven by renaissance tastes, there is nothhg m the nature of any of 

these texts which would have prevented them fiom behg included in similar collections pnor to 

1500, 

Often described as a classic of medieval magic, the P i c e  also makes its e s t  appearance 

in England in the latter part of the ce- in Ashmole 244 and SLoane 3822. m e  this text had a 

continental presence fm eariier, t is interesthg to note how long it was before the text travelled to 

England. The first hint of its influence may be f m d  in the cornmonplace book of John 

Argentine." nie personal nature of the transmission of the more dubious texts of magic might 

well explain its slow progress. No example of the text is known to have been in England before 

the middle of the sixteenth ceoturyeotury It would appear that, fer from being a classic of medievai 

magic (at least in England), it probably had its greatest Suence in the latter part of the sixteenth 

and the seventeenth centuries.1* This raises two questions. Does the appearance of this text mark 

a change in interests and was it driva by renaissance interests? 

"Pingree, Ine Lutin PiCah.ljc, pp. xv-LW. See also Pingree, 'The Diffusion of Arabic -cal 
Texts in Western Europe2' p. 102. 



The magic ofthe Pi- is more characteristic ofthe material which commonly appears 

in &al inagïc collections despite the fact that it is centrally concerned with image magic. UnWre 

the largeiy Arabic texts ofscholastic image magic, this text uicludes a wide range of W 

practices. These invoke entities, such as planetary deities, commonly assumed by Latin authors to 

be demons. A phüosopbical justification of these practices, which the text refen to as 

"necromantic," accompanies the pfactical ïnstn~ctiom. 1t argues that the sage must employ lower 

f o m  of magic and wodr his way upwards in a process which wül ultimately lead to spintuai 

enlightenment. The text wodd have been very diflicult to justiSr accordhg to scholastic 

standards, but the kinds of pracîices it contained and its goal of enlightenment were cornmon in 

ritual magic co1lections prior to 1500. So the fact that t occurs in sixteenth-century rituai magie 

collections does not suggest a change in iaterests, except insofar as the astral magic it proposes 

was more sophisticated than what we have seen in fifteemîh-oentury collections. While its 

appearance in the sixteenth cenhiry might conceivably have been dictated by renaissance 

influences (such as Ficino's use of the text), the interests and tendencies of Meenth-century 

srnies are su86.cient to explain its presence. This being said, a detailed examination ofthe 

continental manuscripts wouid be necessary to establishing this with any certainty. 

Another noticeable addition to the contents ofthe ritual rnagic collections are two texts 

claiming ancient Hebraic roots, the Sephar RaneZ and the Ckwicu&z SzIomonis. Neither text 

appears in our siarey until the sixteenth centuryturyw The Se* R d  appears in Sloane 3853, E 

'gRobert Mathiesen has suggested that the CJirvrJirvrcuIa &Iomonis probabiy first appears in Latm 
in the sixteenth century and that references to the text prior to this date are probably to the 
S e p b  RazrëZ. The CCavi'lir was probably the most significant text of ceremonid magic in the 
seventeenth d subsequent centuries. Paper presented at 32nd h t d o n a l  Congres on 
Medieval Studies, May 8- 1 1, 1997. A modern edition by S. LiddeI lMathers draws upon some of 
the early English translations S. L. m e r s ,  ed., The Greater Key of Solomon (Chicago: De 
Lawence Co., 1914). 



41-53 and more often in the seventeenth centwy. The CIavimuI appears in Sloane 3847, E 2-66, 

and British Library, Additional 36674, ff. 5-22. Notes on both texts appear in Ashrnole 1790, fE 

116, possibly in the hand ofRichard ~ a p i e r ?  While both texts pre-date this period, the 

renaissance interest in Hebrew as a mystical and pristine language, which u d y  took the form of 

cabbalist studies, could conceivably bave driven the introduction ofthese texts." On the other 

hand, Wre the Pimtttr, these texts would be in no way out ofplace in a Beenth-century 

coilection. Both employ magicai figures and ceremonies and both appeal to angelic or demonic 

forces. They are not cabbalist texîs and can be connecteci with that tradition only iasofir as they 

are Hebraic and employ divine names. Finally, the versions which appear in Sloane 3847 are 

Christianised in the way rnost texts absorbed into the Latin ntual magic tradition were? On 

balance, the evidence suggests that the inclusion of these texts was entire1y in keeping with the 

habits and interests of medieval scn'bes- 

Sloane 3847 is also significant since it is the first codex of ritual magic which also includes 

three of the standard works of scholastic image magic. De qz&&Cnn stells, De ymagrnihs of 

Thetel, and Liber hugmUm Zeael (Sahl ibn Bishr) aiî appear at folios 84-1 12, foilowing the 

CZmicuIa Saiomonis (which ~omprises more than haif ofthe 114 folios in this coliection) and 

another work on images attn'buted to Solomon, De quaor amriis- The scribe dates the codex 

william Henry Blaclg A Descr@five, AnaZytical, and Crinical C'fogue of the M ~ s c r Ï p f s  
Bequeafhed unto the University of Oxford by Elias Ashole ( M o r d :  Oxford University Press, 
1845), 1502. 

"The premier example of Christian cabbaiism is Johamies Reuchlin, De m e  crrbbalistica, 
trans. Martin and Sarah Goodman (&hcok University of Nebraska Press, 1993). 

%e for srample the CWcuIa Uomonis in Sbane 3847? E 2-66 where masses and 
Christian prayers are employed. 
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1572, a date which 1 can h d  no convincing reason to reject? This combination or rituaI magic 

with scholastic image magic texts is very rare pnor to this period, but it becornes a common 

feature of seventeenth-centmy collections? It mi& be argued that these texts appear hece 

because the s d e s  of ntual magic had developed a new an interest in naturai rnagic. The instance 

of a notory art promisng iaforma.on about naturd magic, which I have discussed above, tends to 

cortnmi this line ofreasoning- However, the only hiut in Sloane 3847 ofthe naniralia which 

characterîstidly accompanied scholastic image magic in the fourteenth and fifteenth centunes is a 

singie recipe entitled "An excellent medicine for the stone" (f 82) and a List of "Egyptïan daysn 

(9%). Whatever may have driven the inclusion ofthe texts of scholastic image rnagic in this 

codex, this alteration in the usual pattern ofcopying is si@- and 1 wiIl rehirn below to the 

question ofwhy this shül may have taken place. For the tune being ït should be recalled that 

Mage magic had appeared in rituai magic texts in the middle ages and was not in itselfforeign to 

the interests of ritual magic scri'bes pnor to the renaissance. 

In summary, ritual magic absorbed a number ofnew &es to t s  codices in the sixteenth 

century7 but none ofthese texts suggest that suibal interests had departed in any signifiant way 

fiom those of medieval scn'bes of ritual magic. In no case would renaissance tastes be necessary to 

explah the changes. As image magic had been a constituent part of ritual rnagic texts in the 

middle ages, there is no reason to regard the presence of these texts in such skteenth-century 

" f 1. As there would have been littie value in misdating such a work by fifty years or so, 1 
inched to afcept the date given by the scriie. 1 do so in the awareness that the hand might 
suggest a slightly later date. It is unclear on what bais Bond and Thomdüre dated the work to 
seventeenth centuq although it may have been because of some unquestionably seventeenth- 
centwy portions. Thomdike does not discuss the dating at ail. 

am 

the 

=Sec for example, Sloane 3826, Sloane 3859 Sloane 3883, W e W e  426, and Ashmole 
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co11ections as surprising. What is lateresthg is that these collections include the texts of  scholie 

image magic. 

4) Doctors and Rituaï Magic CoUcetions 

Ln an address to the facule ofmedicine at the Universiity of Paris, John Gerson warned 

that doctors should stay clear of  necromantic practices? To be sure, it is not clear what he meant 

by necromancy, as this terni was often applied to the practice of image magie in anti-magical texts 

(e.g., Albert's contention that some astrological image magic te- were secretly necromantic). 

Yet it was also a doctor who counselled John ofMorigny to attempt to work with the notory art 

rather than necromancy. Some of the monks at St Augustine's who owned texts of the notory art 

were also interesteci in medicd topic~?~ AIthough there is no evidence amongst the early 

n e c r o ~ c  collections that the scribes, authors, or users may have been involved in the practice 

of medicine, there is also no evidence that they were not- So Gerson may not have been so far off 

the mark The s h t i o n  in the sixteenth century is diftkrentt Whoever rnay have been colecting the 

material before, it was now very common for rihial magic collections to betray their orner's 

medical interest or direct involvement in the medical profession. 

=In 1402, Jean Gerson issued a treatise De erroribus crica arfem rnagi-, apparently an 
expanded version of  a speech he had delivered to medical students at the University Edward 
Peters, The Mapciim, the Witch mUi the Iaw (University of Pennsylvania Press: Philadelphia, 
1 W8), p. 143. The text of  the conclz~sio may be found in the Chmtul(mium universitatitis 
Parisiellsls, ed H Denifle and A Chatelain, Vol 4. @a&, 1897), no. 1749, pp. 32-36. For 
Gerson, see Jean Gerson, Oewes compIefes, vol 10 (Pans, 1973), pp. 77-90.; HMES IV, 1 14-3 1. 

26Michael Northgate and John of London both owned medical works. See Chapter 4. It is also 
worth noting that, whüe John Erghome would not appear to have had a practicd interest in 
magic, he did own medical works as well as texts of riaial magic. 
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The presence of medical practitioners may be detected in subtle ways. In an example we 

have aiready examine& the coilection ofmtes noforiae in Harley 181, two of the three texts 

include medical topics amongst their goals. A few late sixteenth- or seventeenth-century notes 

claiming Paracelsus as a source n1l in blank spaces in the rihul necromantic treatise Sloane 3853 ?' 

SLoane 3849 includes a short treatise entitled "a noble experiment of K h g  Solomon" wbich 

provides extensive astrologicai information for the year 1577 including such details as wben to let 

blood, purge, sow or plant (ff. 17-22). It has the appearance of an astrological almanac and also 

identifies which angels reign in each month and what their powers are. The text that follows 

concems the invocation of angeIs, so the collection was probably used for angel magic- While the 

volume need not bave been owned by a medical practitioner, medical topics are included. A 

fùrther example is Sloane 3851, which contains prayers for success in magical experirnents by 

Robert Searie, practitioner in surgery and astronomy." 

One particulady interesthg example is Bodley, Additional B. 1 ., evidently the portable 

handbook of some kind of medical practitioner. This smail(155 x 105 mm) notebook was Wriffen 

on the parchment offcuts from a Weenth-century antiphoner and bound with a simple parchment 

cover fkom the same source. Its discoloured corners suggest regular use. The first scribe, dating 

fkom the early part of the sixteenth century, records a procedure for discoverhg thieves through 

the invocation of angels." A second passage descriies an extensive rituai for seeing spirits in a 

crystal? The second scri'be7 Wnting in the latter part of the cenfucy7 began with necromantic 

"Sec for example f Sv. 

28Sloane 3851, E 6. 

wffff lr-2v- 

'Off. 3-10, 
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efforts at thiefdetection and went on to record a more standard collection ofcharms, medical 

recipes, and prayers for medical purposes. These include prayers for pregnant women who are 

travelling, bloodetting, fevers, insorrmia, and nightmares." Further non-medical prayers include 

detection of thieves and for a horse which is forespoken? The presence of some Latin suggests at 

lest  a modest level of academic training, and the use of these kinds of prayers in medical practice 

was, in fact, not uousual as may be infieci nom the coliections of Richard ~apier?~ 

Another example, d e n  by a medical doctor and academic in the university community, 

may be found amongst the collected papers in British Library, Additional 36,674. This notebook 

has been identifiecl as belonging to Dr John Caius, founder ofGomevil1e and Caius CoUege. Tt 

includes an extract fkom the spurious F0urf.h book of Occdt Philosophy, attniuted to Agrippa, 

and the Heptameron of Petms de Abano (f 23), probably drawn fkom one of the early printed 

editions." Mer f 38, foUow miscellaneous n e c r o d c  notes. An extensive analysis of the o d t  

interests of academics at Mord and Cambridge in the sixteenth century by Mordechai Feingold 

examines this manuscript amongst others. He demonstrates that a considerable number of 

significant members of these wmmunities had a lively interest in topics ranging nom astrology to 

33 We have noted the presence of notes, apparently by Richard Napier, on the Cfmiicuu 
Salomonis and Sephm RanëI in Sloane 1790, f 16 1. On Richard Napier in general, sec Michael 
MacDonald, Mysti-ical Bedlmn: M h e s s ,  Arne@, d Heahg in Sevenfeenth-CenfinY E n g I d  
(Cambridge: Cambridge University Press, 198 1). 

m e  eariy editions are Murg (1559) and Paris (1565 and 1567). 
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necromancy. Caius was, m fict, only one of many examples which Feingold has un~overed~~ and 

his anaiysis deservees M e r  comment- 

Feingold has demonstratecl the presence of considerable occult interests at English 

universities and that they were tolerated under most circu~~l~tances, so long as the practitioners 

kept their interests private- The only public forum this material attained was as a topic in public 

debates. No doubt the slightly risky nature ofocniltisn and its colourfùl feetures (as well as its 

often inco~lfe~~ential nature) made it a perfi i  issue for the debatiog platform. Certaidy the 

debates were not designed to numire interest in the topic. The value of his essay for my CUIT- 

purposes is that it alsa examines the extensive network of personal comections through which 

these interests were nurttued-' Although it was not Ys explicit intention, Feingold's essay 

demonstrates that, as in the later middle ages, ritual magic texts were generally traoSmmed 

through personai comections in the sixteenth century. 

5. The "Dteline" of Scholristicc Image Ma& 

The peak in the production of the standard texts of image magic came in the fourteenth 

century or eark, and a steady production took place through the fifteenth. Of the manuscripts of 

image rnagic surveyed in this study, sixteen may be dated to the fourteenth century7 ten to the 

 orde de chai Feingold, "The occult tradition in the English universities of the Renaissance: a 
reassessment," in OccuIt andscienfrfc Menfalities, ed. Brian Vickers (Cambridge: Cambridge 
University Press, 19&1), pp. 73-94. In this essay, Feingold convincingiy demonstrates that 
Giordano Brno's reception at Oxford related more to his abrasive personality than any closed 
mindedness on the part ofthe dversify comm&ty- He also demonstrates that there was a high 
level of official tolerance for occult interests arnong mernbers of the WWm cummunity- 

=Sec for example the case of John Haon who was known as a conjurer and necromancer- 
Feingold notes that two of his students were subsequently recorded in the annais of th& college 
as "juniores socii recessere a mathematicis, et ad artes dernonicas se coderunt." Ibid., p. 84. 



fifteenth and ody two to the deenth  centurycenturyW A similar situation prevailed on the continent 

where copyists in the early part of the sorteenth cenhiry produced very few of the manuscripts of 

these texts of Arabic image magic which number over one huadred? Ofthe two examples 

deriving from sixteenth-century England, we have already examinecl one. The magical material in 

Scalon's notebook, Ashmole 346, derives largely from John Argentine's wlIection ofthe late 

meenth centurytury It seems likely that he copied the material early in the century, as a student, 

perhaps under the mentorship of a rather old J o b  Argentine- In this sense, at least, the collection 

may be seen to belong to the traditions of the fifteenth centufy. The other example, Sloane 3847, 

is a manuscript we have already discussed. Dated 1572, it is the first English manuscript to display 

the characteristic feaa<e of seventeenth-century collections, in which scholastic image magic 

began to travel with texts of rÎtual ma& rather than nahiral philosophy, astrology, alchemy, and 

other works of aaturaik AU the signs fiom the manuscript evidence suggest that scholastic image 

magic, where it was understood as part of natural philosophy, had corne upon a rather sudden 

dernise. However, printed derature would appear to tell a mirent  story. 

The wide popuiarity of Ficino's D e  vita caelitus compcaandQ, first published in 1489, 

would seem to suggest a strong and continuing interest in image magic." Amongst the most 

38While my s u ~ e y  of continental mamiscripts is by no means systematic or comprehensive, to 
this point I can identifjr few sixteenth-century manuscripts of image magic with any certainty, 
fiom a list of over one hundred and t e  four British and continental manuscripts. Although I 
have not seen the manuscript, Cannody mentions Weisbaden 79 as containiag a work of image 
magie. Two other exceptions may be Prague 1592 and Berlin 965, as it is possible they contain 
images by Thetel- An edition of Thebit ibn Quna's De I m a e i h s  was printed in 1559 at 
Frankîkt. Whüe some of the material fiom the treatises of Arabic image magic may have 
circulated in extfacted fom in compendia, to my knowledge, no other independeni publication of 
this kind may be traceci to the sixteenth century- 

39See note 5 above for the publication history. 



popular of FicinoYs works, this book promoted the use of magicai images in pursuit ofgood 

health and drew heavily upon the theoretical traditions of Arabic philosophy, medieval 

scolasticism, and medical theory. In short, Ficino's classic ofrenaissance magie stood very rnuch 

in the tradition of medieval wllestïoas including image magic. It was in large measrire responsible 

for making the idea of magic fâshionable in the sixteenth centurycenturym What makes this situation even 

more pecuiiar, is that, as a practical and theoretical manual, the De vira leaves a great deal to be 

desired The theoretical background is delnrered in a summary way so that only specialists would 

be able to recognize the pidosophical basis for his justificatior~~' The practical insûuctions are 

limited and would leave anyone seriously desirous of practicing image magic quite d & e d . ' *  

So one is driven to inquire why a period so enamourecl ofsuch a work should apparently have so 

little interest in the tradition upon which it was based, or at least its manuscripts. 

In facc other printed works also attest to a continuhg interest in the topic ofimages and 

actually contain texts of scholastic image magie. A Iively literature on the Waies of stones, for 

example, preserved much of the medieval lore on images in printed books. The SpecuIm 

Lqz& of leonardus Camillus concerns the properties of stones and also cornaias a large 

section on rnagical images carved in stones- Mer a theoretid discussion of naturai magic, the 

work goes on to List magical images from various sources, including the standard authors Raziel, 

-- 

*On the more lierai use of the term "magic" see, HMES V, 13-4. 

41A good exampie of a typical reading of the De via coeliîus c o r n p h  is that of Frances 
Yates. Of no mean intellectuai power, she found his theoretical justification "obscure." Giorho ,  
p. 63. While Copenhaver is quite right to suggest that Ficino's meanhg is much clearer than Yates 
suggests, he speaks fiom the perspecfive of a philosopher wishing to demonstrate that Ficino 
deserved to be taken seriously. Yaîes was, in fact, wmect insofàr as Ficino's meaning would not 
have been clear to most of his non-speciaiist readership. 

42~o r  example, the De vita concentrates almost exclusively upon the health of the Satumian. 



Thetel, and the Hennes. Some ofthese are re-Wnffen, some are sctnicted h m  other auîhors, 

most are more or l e s  direct transcriptions nom the cïrculating manuscripts. Two printed editions 

derive fiom the early part of the sixteenth ~enniry!~ In addition, the hermetic De qUntdE.cim sfe2lis 

accornpanied an edition of Ptolemy* and Thebit ibn Qurra's De imaghibus was published at 

F r m  in 1559. So the question remains, why should there be so We munuscript evidence for 

an interest in images? 

It might be argued that a shift to printed books wodd tend to reduce the nmber of 

manuscript copies of such works as the availabiiity ofprinted versions would eliniinate the need 

for producing personal copies of them Most of the texts of scholastic image magic were available 

in one context or  mothm and an astute wiiector could have acquired most ofthe major works in 

one volume or another- Yet printed books were stül expensive in the sixteenth century, and their 

production was very much determined by the market. As a result, they often appealed to more 

general audiences and did W e  to alter a continuhg and lively manuscript culture for more 

specialized works. So the availability of printed works wiil not explah the lack of manuscript 

copies. This situation does however, suggest a more plausible explanation 

A crude but usefùl lstiaction may be made between the printed volumes and the 

sixteenth-century handwritten collections. The collections of magical works, almost without 

exception, are personal and practical volumes. The printed editions of image magic need not have 

been so. In order to be economical, printed books had to have mass appeal, and it would be 

have employed, Camillus Leonadus, SpecuIhm, Lqpiahmr (Hamburg: Christianum Liebenel, 
1717). It was published in Latin editions in 1502 (Venice), 1516 (Venice), and 1610 (Paris). 
Italian editions date fiom 1565 and 1617. An English edition was printed in 1750 (London). 
HMES VI, pp. 298-302. 
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unlikely that the majorïty of purchasers were interested in the topic for pracfical reasons. Indeed, 

with the exception of the edition of Thebit ibn Qurra's De ihaginiianr, ail of the printed works 

were not solely wncerned with magic, much less magicai images- The lack ofskteenth-century 

personal manuscript copies strongly suggests the specialists were sirnply not interested in them 

When scribes of ntual ma@ became interested in this litmature late in the sixteenth century, they 

began to make mamiscript copies despite the avaüabüity of printed versions. Moreover, printed 

versions of ritual magic works did not reduce the number of rinial magie manuscripts. As we shall 

see, manuscripts of ritual magic increased in nimiber in the sixteenth a d  seventeenth centuries, 

despite the availabirity of some such works in print. In fit* many sixteenfh-century manuscripts of 

ritual magic can be shown to have made fiom printed volumes. So a workable expIanation of thïs 

situation would be that the primed volumes wntaïnïng works on image magic were generally 

pwchased and employed as entertainments or rderence books. They may also have been 

employed as illustrations of the popular renaissance notion of a world as med with, and united by, 

naiural correspondences. The practicing occultists, represented by those IeaWig hand wntfen 

copies, were centrally interested in ritual magic and, only towards the end ofthe century, in the 

texts of scholastic image magie- What this will not explain is why interest in these texts of image 

rnagic may have fden off- 

One explanation rnight be that growing scepticism towards asîrology in the sixteenth 

century &ove its more suspect subdivisions, Ure image magic, out of the canon ofastrology 

where they had fonnerly belonged. J i  Tester has suggested that the twellth through fifteenth 

centuries may be regardeci as a period of integration, and that a growing chorus of criticism of 

astrology cuIminrrted in the sixteenth century. A 'Paduau rwolution' began to bring the synthesis 
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spart? Ultimately, the s e p d o n  of astrology fiom astronomy, and science h m  metaphysics led 

to the destruction of astrology late in the seventeenth centurycentury These long term changes can 

certarmy help to accuuut for how the treatment ofmagic changed over these two &es- Yet 

these changes were gradual and cornplex. Astrology itselfwas stül relatively vibrant in the early 

part of the seventeenth century- Many of the CO astitutnre elements of the mediedieval theories 

explaining the fbctioning of magical images surviveci well beyond the sixteenth century. The 

edition of Ptolemy containhg the hennetic De qw&&cim stellis is an example of this continuing 

tradition. In the sixteenth century, an occult pro--a property which could not be explained 

with reference to the object which possessed it (e-g., a magnet, an electric eei, etc.)-was 

fiequently assumecl to be dexived fiom astrological idluences, and this notion suMved well into 

the seventeenth." So while the fortunes of astrology and the commonly associated ideas about 

occult properties may account for the long tenn transformation ofastrological magic, they will 

not account for the âramatic, short temi changes early in the sixteenth century. 

Part ofthe change simply may have deriveci nom changes in taste. Thomdike has 

suggested that the renaissance interest in classics initially resulted in a tuming away fiom medieval 

scieotinc sources sometùnes in the vain beliefthat a new science, purged of medieval accretions, 

codd emerge fkom the classics. Thorndike also notes a decrease in interest in the medieval and 

Arabic commentators!' That the authors ofimage magic were largely Arabic and the texts 

associated with scholastic and Arabic thought may account for its lukewarrn reception in the nrst 

part of the sixteenth century. That maniscripts of the Specuhmr avtronomiae and the De radis 

4s~ester7 pp. 218-19. 

46Copenhaver, "Fishes." 

47HMES, V, pp. 1-4. 
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steIZQIurn also fàü off sharp1y in the d e e n t h  century tends to w& this Iine of reasoaiaggu 

Further, the manuscript copies of Arabic image rnagic begin to re-appear in the latter part of the 

century in Werent Company than they had kept in the fourteenth and meenth centuries. They 

begi. to travel with ntual magic, suggesting that the old scholastïic synthesis ofnaniral pbilosophy 

and image magic was no longer so central a feature of s c n i  interest. On the other hand, the 

printed editions including works on image magic demonstrate that there was a considerable 

market for the Merature despite its Arabic sources and scholastic associations. 

A finai explanatîon might be that the works were simply not available or h o w  to copyists 

who might have been interested in them. Rmial magic coUections were entirely capable of 

absorbing these texts prior to the middle of the sixteenth century7 as is attested by the presence of 

image magic of various forms in necromantic collections of the fiiteenth century. As 1 have 

demonstrated, the situation which prevded, at least in Engfaud, was that two separate streams of 

transmission existed side by side. The personal connection was the most signifiant setting for the 

transmission of ritual magic material. Whether it was John of Marigny's doctor fiend, or material 

passing from Simon Foreman to Richard Napier, ritual magic depended upon personal 

connections, as it was less Eely to be preserved and transmitted for purely acadernic reasons. 

Image magic, on the other hand, as a more or less legitimate feature of astrology and of the 

scholastic world-view, was transrnitted and prese~ed in monastic and University Ii'braries. No 

doubt it was often preserved as a part of a larger, more legitimate interest in astrology and natwal 

philosophy. Thus, with the dissolution of the monasteries, a significmt context for transmission of 

image magic texts in England hsd disappeared, which in turn might account for the lack of new 

4 8 ~  a recent edition of the work only 4 of the 52 manuscripts of the Specuhmr Astronomioe 
listed derive h m  the sixteenth century. Albertus Magnus, Spenrhn Asfr~mrniirre~ eds. Stephano 
Caroli, Michela Pireira, and Stephano Zamponi (Pisa: Domus Galilaeana, 1977). 
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copies. However, the continental production ofscholastic image magic texts dso feu off sharply 

in the sàteenth cenhiry, so the disso1ution alone m o t  account for the situation And of course 

even after the dissolution in England the secdar uitellectual community and uaiversity context 

remained signincant arenas for interesîs in both rituai and image magic (as may be  wmiessed in 

the interests of John Caius and John Dee). John Dee acquired several volumes contaïning works 

of scholastic image magie fiom St Augustine's (e*g., CCC 125). So the texts continued to be 

available to occultists despite the dissolution of the monastexies. 

To summarhe, the sudden lack ofinterest in the scholastic image magic (represented by 

the lack of new manuscript copies) remaios diflicuit to account for. The growing scepticism 

towards astrology, a lack of interest in material of scholastic or Arabic origin, the availability of 

scho1astic image magic texts in print, and (at le& in England) the dissolution, may in part account 

for a deche in manuscript production. These forces wiu not account for the dmost complete 

disappearance ofthis literature in magical manuscripts, nor its traderence to collections of ritual 

magic. In the next chapter we will hirn to sixteenth-century occultists to attempt to understaad 

this shift in interest, and in particular, the induction of scholastic image magic texts into the 

cannon of ritual magic. 

Conclusion 

The shift nom medieval to renaissance is scarcely noticeable in the collections of ritual 

magk The content ofritual magic texts and wîiections changed Me, and interest in the medieval 

forms of ritual magic continued unabated, ifit did not increase. Ethe p ~ t e d  books and 

collections do not represent an increase, they certainly attest to a continuhg and Iively interest- 

The production of more texts with a mu@'I qpem411çe suggests that scnis  had a less fiutive 
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or more extroverted attitude. There was also a wntinuing religious dimension to these texts. Not 

only did they concem themselves with the numinous areas of human experieace, with vision, 

dreams, angels and dernom, but the continuhg sigmficant presence of the notory art and Liber 

wcer indicate that the religious fatures of this tradition were stül very strong- 

Coliections ofntual magic had pceviously been able to incorporate a great variety of 

magicd and liturgicd material, and the sixteenth century brought fbrther synthesis and blending of 

genres. Once large1y separate, gemes such as the notory art and necromancy more fkequently 

swaliowed each 0 t h  up. The notory art claimed access to the secrets of conjuring while 

conjuring nanuais inchded deeply pious versions of the notory art. Late in the cenniry> the texts 

of Arabic image magic usuaily associateci with late-medievd natwal philosophy and naturaiia were 

absorbed into the ritual magic coilections after a sharp decline at the beghïng of the sixteenth 

century- That so many of the r i l d  magic collections can be c0~eCted with medical practitioners 

may in part expia.  why the texts ofimage magic migrated to that context. With the dissolution of 

the monasteries, the medicd and University communities became the single most important setîïng 

for the transmission of magical texts in England. 

While a more tolerant attitude towards inteliectual magic may have prevailed in the 

sixteenth century, the Circum~fances and issues which surrounded the transmission of this tradition 

were substantially the same. Personal contacts were the priaciple conduit through which the texts 

were transmitted. In addition., the content of the tradition continueci to be fluid. Although some of 

the sarne texts were copied repeatedly, the copies Vary considerably in content, and each 

collection bas its own character- The texts stiil fhqyently took the fom of extracts. They were 

also adapted to the re<luirements of new circurnstances and users. An uneasiness with the 

continuing fluiday of this gnne no doubt motivateci the constant references to Agrippa's works, 



both legitimate and spurïous. The texts also continued to employ dMne powers to achieve 

discernment. These kinds of efforts are accompamed by the sense that the truth was beyond 

human reach and that this weaimess made divine aid essential to discoverhg the truth. 

The relation ofrÏtual ma& to the renaissance requires f'urtber exploration The e f f i s  

upon the traditions of ntuai magie by the renaissance appear to bave been relatively minor. 

Agrippa's De acnrlaphiiosophia may have had a somewhat sysîemâtizing &kt in a few 

contexts, but there is no evidence it had the kind o f e f f i  that the Spcuihnn ClSfronornfae had had 

upon the transmission of scholasbc image magic. A propensity to synthesis, an interest in Hebraic 

sources and the Hebrew language, and the creation ofbooks which ~ p e m  nm,cal d predate 

the Ïduence of the renaissance occultists. Howeveq a number of questions temain First, why 

was the deciine in the copying of scholastic image magic texts so sudden? Second, why were the 

texts of medieval ntual magic accepte barbaric Latin and di., almost without heshtion? Third, 

what bearing does the ongoing tradition of ritual m e c  have upon our understandhg of 

renaissance magic? To answer these questions we must begin with an examination of the positive 

contriiutiom of the two most important figures in renaissance occultism, Marsilio Ficino and 

Henry Cornelius Agrippa of Nettesheim. 



Chapter 7: 
Rituai Magic and the Renaissance 

The previous chapter examineci the extent to which the renaissance transformed occuit 

traditions as represented in sàteenth-century manuscripts, and it was demonstratecl that it did not 

change them in any substantial way, at least in the short term Those changes that the collections 

and texts did undergo in the sorteenth century were, in almost every way, n a d  coatinuatiom of 

transformations underway in rituai WC in the fourteenth and fifteenth centuries. Rather than 

examining the influence of the renaissance upon the magid traditions, this chapter wül examine 

the reverse question, the ways in which renaissance occultism was a continuation of the tradition 

of medieval nhial magic. A topic ofpartidar conceni will be the apparent disjuncture between 

the interests represented in the printed fierature and those in the manuscrïpfs. A wmplete 

examination of this qyestion is not possible wïthin the confines of the present study. So we will 

examine renaissance occultism through two of its most important exponents, M d o  Ficino and 

Cornelius Agrippa The discussion wül be limited to a question which has been central to this 

investigation, the cornplex interrelation oftnith, text, and the divine. While renaissance occultists 

brought an expanded set of philosophical texts to bear upon the interpretation ofmagical texts, 

the cornplex problem whîch was at once the nightmare and creative core of medieval ritual magic 

may also be seen operating at the very core ofrenaissance magic. 

1. Was Rituai Magic More Humrnist? 

It is ironic that anyone in the sixteenth century should choose to wpy a sprawling work of 

ritual magic, poorly transmined, disorganized, and written in appahg Latin, over a work of 

reasonsbly well d e n  Arabic image magic in aa ordered and sensible form. However, fiom the 

sixteenth century on, ritual magic w w  chosen fàr more often by those who copied magic texts, 



and the texts of scholastic image magie tended to be ignord Before treating Ficino and -ppa, 

we must examine the poss1'bility that nhial rnagic may have been more "hunianist" than might first 

appear. In particular, what are the features of this Merature which may have motivatesi the 

continueci interest in ritual magic during the renaissance? 

Charles N&uert has explored this question to a certain extent, and although his study of 

Agrippa did not probe deeply into late medieval -cal traditions, his suggestions remain 

important. An enthusiasm for a n t i e  may have made more acceptable a tradition which 

"claimed to stem from the ancient Persian m c ,  the sages of Egypt, and the Hebrew eiders."' 

The tradition of medievd magic ais0 connected with renaissance conceptions of man as 

microcosm, mediator between mundane and dMne because t "expressed the divine power in 

mann2 FUially, Nauert sees the megicïan as standing outside an ordered universe and outside 

rationality; his magie dimpts the order and dedies the bounds? To put it another way, man is the 

hero in the story ofmagic, as he is in the mythology of the renaissance. 

Each of these points has a strong element of tmth in it; howwer, the situation is much 

more complex than Nauert demies. To suggest that medieval magie disrupts the order of the 

scholastic universe is problematic7 especially since scholastic &ers had th& own, quite ordered 

notions about naturd magie.* For that matter, even demonic msgic did not stand outside the 

'~auert, p. 23 1. On Nauertls fadty understanding of late medieval magic, see for example his 
emphasis upon the Picatràr as the greatest of medieval @cal works. p. 23 1. 

4For a extensive scholarly discussion of this issue, see Richard Kieckhefer, "The Specific 
Rationality of Medieval Magic," Amen'can Histo&d R&ew (June 1994) 44,3: 8 13-36. 
Kieckhefer's main point is that medieval thinkers conceived ofmagic as rational, which is to say 
that they thought it couid work and that its workings were govemed by princip1es (of theology or 



natural order, but rather outside the mord order. Demons were quite natural and had 

characteristics which codd be defîned in philosophical terms? An "enthusiasm for antiquity" did 

not encourage the copying ofThetel's work on the images cafved by the "Sons ofIsraeIn white in 

the desert, nor the Hexmetic De quindeCnn sfelZisy at least in the first part of the sixteenth cenniry- 

WMe t cannot be disputed that there is somethùig Promethean about magic which would have 

been very aitractive to renaissance Wrifers-and this is especially the case with dual magic-this 

done cannot account for the continued interest in this fiterature- The desire for literatue in which 

Man was the hero, or more specifically a magus, might have encouraged readers in the direction 

of ritual magic texts* but this would not drive r d e r s  to reject scholastic image magic. So the 

situation is considerably more complicated than Nauert is able to cuver, especialiy since his 

emphasis v4as upon the renaissance done. 

The pattern of manuscript wpying suggests that an anti-scholastic attitude may have been 

an important feature of the way in which the texts were vetted. Keeping in mind that many of the 

image magic tacts claimed great aflfisuity and usuaily do pre-date scholasticism, it rnight be 

thought that a hummïst SC*, d eise being equai, rnight have been Wrely to choose a text which 

was not associated with scholastic thought. Pehps  more to the point, such a scri'be may weii 

have been Iess uiclined to browse a codex containuig medieval natural phiiosophy than to pick up 

of physics) that wuid be wherently articulateci. Aiso usetùl are Brian Copenhaver's various 
articles on the subject, in particular "Scholastic Philosophy and Renaissance Magic in the De vita 
of Marsilio Ficino," Rem*ss~nce QuOÏier& XXXW, 4 (1984) 523-54. 

' ~ h i s  point ofview extends back at least as far as Augustine who discusses the abilities of 
demons in relation to thek physical rnake-up. The problem with ernploying them in divination was 
thei. rnendaciousness and the lack oftrust in God that such dMnation would involve. Augustine, 
me DNmotron of Dernom ( i  ravmotone abernom), translated by Ruth Wentworth Brown, in 
Treafr'ses OB Mmùge mdother Sbbjects (Senes: The Fathers of the Church.) (me Fathers of 
the Church, Inc.: New Yoriq 1955). Aquinas' treatment similarly deals with the physical abilities 
and nature of dernoos. Qud2"kf. IV, 16. Examples muid be muitiplied endlesslyY 



a volume dedicated solely to ritual magie. Assuming the scribe was in a position to choose 

between the two, he might have opted for ritual magic because t often explicitly positioned itself 

outside the mainstream of medieval thought and ran counter to scholastic sensiilities. Yet this 

scenarïo does not match up well with the evidence- Although supportecl by a certain portion of the 

scholastic tradition, image WC t a s  did not explicitly appeal to their authority. Further, if an 

anti-scholastic attitude drove an interest in ritual magic, then it should have driven interest in 

image rnagic as weli, since Aquinas categorically rejected both forms as demonic. Aqyhas was 

also the core of moral theoiogy in the sixteenth century and very much the standard by which 

orthodow was mea~u~ed, even for humanists, so even this possibïlity must be suggested with 

caution.6 Assumllig, for the sake of argument that a scribe did pass over codices of scholastic 

nanird phüosophy, image magic also ofken travelled in the Company of other textq such as 

aichemical ones, which did not lose their populady in the skieenth century- As a r d t ,  the scribe 

may weli have had access to the texts in a non-scholdc setting. Further, if an anti-scholastic 

attitude alone drove scnibes away fiom the standard texts of image magic, why did they appear in 

the works of Agrippa and Ficino? 

In the end, an interest in anfiquity7 in ancient languages, and in fiterature dectuig the 

popdar man-as-magus mythology may have driven an interest in medieval ritual magic. An anti- 

scholastic attitude mi& in some cases, explain why the Merature of image megic did not hold 

the same level ofattraction as ritual magic. But the evidence remains very arnbiguous. 

6A good example of the importance of Aquinas at this point may be found in the eady chapters 
of the De vifa coelitus compuLlllCib, by Uarsilio Ficino. Here Ficino argues that his ideas about 
natural image magic are in consonance with Acphas. This is disnissed above in Chapter 1- 



2. The De viik c&s ampamn& of Mamiiio Ficino 

The De vita coelihrs c o m p a r d  is not the hermetic manifest0 which Frances Yates 

wished t to be. Nonetheles, she was quite correct in her view that Ficino's approach to the 

subject of magic and the Uerature ofthe o d  set the tone for the sixteenth century. Published in 

1489, the work becarne somethùig of an "underground classic." In it, Ficino wove neoplatonic 

ideas together with the theories of medicine and magic cwent in the medieval west. With these he 

formed the theoretid basis for magical pradces which included the use of astrologicd images. 

Ficino's debt to neoplatonic and scholastic philosophy in the De vita coelil'us c o m p a r ~  

has been weii documentd. Bnan Copenhaver has demonstrated how Ficino justifid the use of 

astrological images through a synthesis of arguments from Aquinas' De 0ccuItis open'hs mtmae 

and Plotinus' fourth Ennead.' While one may question Ficino's interpretation of Aquinas, his 

position is fouuded upon the long standing tradition of theory, extending from neoplatonism 

through al-Kindi and such scholastk figures as Albertus Magnus. His success lay in his ab- to 

harmonize material tkom diverse sources, giving the impression that ancients, Moslems, and 

Christians spoke with a more or l e s  unified voice on the subject of magic. Further, the work 

makes it appear that there were ancient roots for bis practices, which extended badc to a pristine 

past and such figures as Hermes Trismegistus. 

'Brian Copenhaver, "Renaissance Magic and Neoplatonic Philosophy: 'Ennead' 4.3 -5 in 
Ficino's 'De vita coelitus cornparanda," in MiusÏIio F i h o  e il Ritorno di Pldone: SIudi e 
Documentill, ed- Gian Car10 Carfagnini pirenze, 1984), pp. 351-369;"Scholastic Phüosophy and 
Renaissance Magic in the De vïta of Marsilio Ficino," Renaissance Qu~aferly 2#DCV& 4 (1984) 
523454; and 'tIamblichus, Synesius and the Chaldean Oracles in Mhtsilio Ficino's De Mtci li6n 
lies: Hermetic Magic or Neoplatomc Magie?" Supphenltmr FestivMi; SShdes in Honor of P d  
Oskor Knstelier, eds James iZankinsp John Monfasaai and Frederick Prune& Ir. (Medieval and 
Renaissance Texts and Studies: Bkghamton, New York, 1987), pp. 441-55. 
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Unlike the works of Arabic image magic, which did not seek to juw themselves but 

simply assumeci their legitimacy as works of practical astrology, the De vita b e g b  with a 

theoretical discussion Wth a rather clever imerpretation of Aqyhs, Ficino justifieci the practice 

of magic as orthodox By synthesizing this interpretation wÏth ideas fiom Plotinus, he situateci his 

ideas within the fàshioaable platonic philosophical wntext of the renaissance. As a trained doctor, 

he was also able to weave tbis theoretical material into an otherwise traditional medical 

firamework Like many of bis medical predecessors who employed astrological images or amdets 

in their treatments, Ficino presented images simply as a part of the therapy one could pursue, and 

in facf not a necessary one. He also called upon a wide range ofclassical sources and located the 

origins ofhis magic in a pristine past. This broad ranging synthetic approach was characteristic of 

a philosopher standing in the tradition of scholastic thought, but actively integrating the newly 

available corpus of platonic literature. The strength of his arguments provided a powerfùl defice 

for magical practice, but t did so by giving the impression that a coherent body ofrnagical 

philosophy ffom the past Lay buried, scattered iike gold in a variety of intellectml traditions. 

To Ficino's readers, intellectual magic appeared to be a wide rauging synthetic and 

constructive project. Not only did he situate his work within the major philosophical schools of 

the day, but he wove them together with astrology, medical theory, and a variety of ancient 

sources. The more astute readers would have been aware of his unachowledged debt to ritual or 

astral magic texts like the Picutrikg In addition, such fatures as bis use ofa rnagical room were 

very likely derived fiom medieval ritual magic practices? Moreover, Ficho was duly cagey about 

'yates, Giorabo Bruno, pp- 68-76 

9E;icino's version of the magical room contaùis astrological images. De Mta cueIiirrs 
c o m p a r ~ ,  XIX For an example fkom a ntual magic collection, see Sloane 3853, f 6 which 
gives an involved description of a rmgical room 



what his r d  opinions were, gMag thejudfied impression that he was h t b g  at a gr& d e -  

more than he was saying- As a neoplatonist, he was very much immersed in a tradition which 

often used metaphonc aad esoteric Iaaguage UnpenetrabIe to the uninitiated. In this way, 

Agrippa's vast synthetic project and its esoterïc approach may be understood as a logicd 

extension ofthe direction Ficino was already taking- But More tuming to explore this, we rnust 

examine two fatUres of the De v f h  in more detail- 

Ficino was Eir closer to the traditions of ritual magic than most scholars have suggested, 

and this may be demonstrateci by the magical practices he proposes, as well as his attitude towards 

his sources. Ficino extended magid theory weli beyond what al-Khdi had done, making it 

possible to derive magical effectsin his case the positive duences of the heavens- fiom a 

wide range ofactivities and objects. Music, ciothing, food, people, sunllmigations, mediches, 

words, gestures, and figures (either in talismans or in the kmghtion), could all provide the 

desired astrological influence through their f o d  comection with that influence. The therapy he 

suggests wodd probably have involved combining ail or some ofthese thhgs. 

Since the heavens have ken constructed according to a harmonic plan and move 
hannonidy, and since they bring everything about by harmonic sounds and motions, t is 
logical that through harrnony alone not only men but dl lower things are prepared to 
receive, according to their abilities, cefestial things. In the precediog chapter we 
distnbuted the harmony capable of receivïng things above into seven steps: through 
images (as they believe) put together harmonically, through medicines ternpered with a 
certain proper consonance, through vapom and d o r s  completed with simiiar 
consonance, through musicai songs and sounds (with which rank and power we wish to 
associate gestures of the body, dancing and nhia movements), through well-accorded 
concepts and motions of the imagination, through fitting discourses of reason, through 
tranqyii contemplations of the miad.1° 

10Qu~niam ver0 coelum est harmonica ratione composiami, moueturque hannonice, et 
harmonicis motibus atque sonis efficit o h a ,  merito per harmoniam solam non solum homines, 
sed infèriora haec oamia pro uiriius ad capienda coelestia praeparantur- Hannoniam ver0 
capacem superiorum per septem renun gradus in superioribus distribuimus: per imagines uidelicxt 
(ut putat) harmonice wnstiaitas, per medicînas sua quadam consonantia temperatas, per uapores 



So, due to the real forma1 connection ofthese things with the sun, solar influences couid be 

derived fiom a combination of things such as a cock, a lion, white wine, and yellow clothing. 

More interesting for our current purposes are the "solar" songs, gestures, suffunigations, words, 

images, imaginings, or thoughts. 

For a late nfteenth-century reader, the only p a d e l  for such a complex set of practices 

would have been found in the works ofritual rnagic which, as we have seen, variously employ 

contemplatioc, gesture, mflùmigation, incantation, and images. To cornplicate matkm even more, 

as a Christian neoplatonist, Ficino made a distinction between e d  demons and demons as non- 

rational intermediaries for the various flavours of astrological influencece As we have seen, this 

distinction was also, at least impiïcitly, observeci amongst the t e s  of naial magie." Although 

there is ample evïdence to suggest that Ficino was attemptîng to create a Christianiseci version of  

ancient neoplatonic theurgy in the De there is no evidence that he was at all interesteci in 

necromantic practices. Nonetheless, the work strays a g w d  distance into the territory which 

classically was the province ofpractitioners of ritual magic. He has taken many of the standard 

magical ritual practices and has Christianisecl thern in a novel way. More s ign i f idy ,  WEe the 

odoresque simili concinnitate confectos, per cantus musicos, atque sonos, ad quorum ordinem 
uimque refem gestus corpork salnisque et tripudia uolurnus; per imaginationis conceptus 
motusque concinnos, per congruas rationis discwsiones, per tranqdas mentis contemplationes. 
De vita coelitus cornparan& 22.Translation fiom Brian Copeohaver, d and tram., subquent 
page references WU be to this edition, 

" See above, ch. 4, sec+ 2.. 

 openhav haver's analysis of the De vi*r suggests that Ficino struggied with his sources wishing 
to draw somethùig legitimate fiom the theurgic practices of later neoplatonkm Be@ greatiy 
enamoureci ofmagical practices which might have an &cacy beyond the purely physicai and 
medical effects but being duly wary of the implications for Christian orthodoxy, his position 
remained ambiguous- Copenhaver, *Iamblichus, Sinesius, and the Chaldean Oracles." On theurgy 
see George Shaw, I;heurgy and the Sd; lk Neophtonim of Iamblichus (Pldadelphia: Penn 
State Press, 1995). 
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scribes of ritual WC, he has not removed niffumigations, rituai gestures, magicd images, and 

other such potentially offensive maîerial, but ha9 transformeci them in such a way that these can be 

regarded as Christian and orthodox. But there is another area where Ficino's approach to the 

received traditions parallels that ofrituai rnagic sc~l'bes. 

The strong astrological and medical content of the work have tended to dominate our 

understanding of Ficino. D. C. Allen has discussed Ficino's apparently ambivalent attitude towards 

astrology, notùig in particular, how Ficino seems credulous of astrology at om point and scepticd 

at an~ther.~ Ficino's position has never been regarded as detemini* but the De I&Z is usually 

cited (as it is by Allen) as an indication of Ficino's apparent acceptame of a fàirly mechanistic 

mode1 of astrology. Certainly, it is heavily astrological and assumes the influences of the heavens. 

Yet, a close e Xamination of Ficino's treatment of astrology reveals that his position was probably 

more consistent than has been recognized and that his attitude towards the methods and Iiterature 

of astrology was very similar to the attitudes of d u a l  magic m i e s .  

The twenty-third chapter ofthe De vila Ficino is entitled, "To live well and prosper, fïrst 

know your natural benf your star, your genhs, and the place suitable to these; here kee  Foilow 

your mtural profession"14 h this chapter Ficino introduces us to one ofthe central feaaies ofthe 

book In order to fit oneselfto the heavens, one must ikst know oneself; without this knowledge 

you may well pursue a We in which the heavens wiJl not only not be able to help you, but in which 

the heavens may be in confIict with you. 

"D. C.  Ailen, nie Stm Crosed Rem--ce (New York Octagon Books, 1966), p. 12-1 8. 

14 Ut prospere vivas agssque, imprimis cognosce hgenium, sidus geniun tuum et Iocum 
eisdem convenientea Hic habita Professionem Sequere naturalem.. De vita cueIitus c a m p a r e  
23; pp. 370-71 



Whoever is bom possessed of a sound mïnd is naaually formed by the heavens for sorne 
honorable work and way of Me. Whoever therefore wants to have the heavens propitious, 
let him undertake above dl this work, this way of He; let hïm pursue it zealously, for the 
heavens favor his undertakhgs. Assu~edIy for this above all else you were made by 
naturethe actnnty which fiom tender years you do, seek, play-act, choose, dream, 
imitate; that activity which you try more fiequently, wwbich you perfiorm more easily, in 
which you make the most progress, which you enjoy above all else, wbich you leave off 
unwiliingly. That asmedly is the thing for wiùch the heavens and the lord ofyour 
horoscope gave birth to you .... Therefore anyone having thoroughly Scrufinized his own 
aatural bent by the doresaid indicators wili so discover his nahiral work as to discover at 
the same time hîs own star and daemon Following the beginomgs laid down by them, he 
will act successfidly, he will live prosperously; ïfnot, he will find fortune adverse and will 
sense that the heavens are his enenyu 

After a discussion of the ways in which one migbt use this Imowledge, he notes three methods by 

which one can detemine one's demon, mentionkg Porphyry, Mus Finnicus, and the Chaldeans. 

He concludes this discussion as follows: 

Therefore let us fjrst of al1 search out the inclination of out nature and of our 
daemo~t-whefher by thaf qwR'menf and carefif affention which we m a f e d  above, or 
by the astroIogicaI art which I haw@st now recounted. We will judge a person to be 
unfiortunate who has professeci no respectable employment; for he who does not undertake 
respectable work does not in fact have a daemonic guide in his profession, and he scarcely 
has a daemonic guide for his natural self either, for it is the duty of the stars and daemons 
(or guiding angels divinely stationed on guard) to act always, exceilently, and on a grand 
scaie. Still less fortmate is the person who, as we said above, subjects himserç by a 
profession wntrary to his nature, to a daemon unlike his Genius. ptalics mine]16 

'SQuicunque sanae mentis suique compos nadur, est a coelo ad honestum aliquod opus et 
uitae genus naturaliter iastitutUs. Quisquis igmir coelum optat habere propithun, hoc opus, hoc 
genus irnprirnis aggrediatur, hoc sedulo proseqyatur- Coelum enim suis fwet incepltis. Ad hoc 
impsum vero prae caeteris es natura fachis, quod primum a teneris amis agis, loqueris, fingis, 
optas, somnias, imitais; quod tentas fiequentius, quod facilius peragis, quo summopere proficis, 
quo prae caeteris delectaris, quod rehquis invitus. Hoc est sane ad quod te coelum rectorque 
coeli genuit .... Quicuque iginu per argumenta quae modo *us suum ingenium perscndahis 
ita naturale suum opus hueniet, huenerit simul suum sidus et daernonem Quorurn exordia 
sequens aget prospere, URietque felciter, elioquin et fortunam experietur adu- et coelum 
sentiet inimicum, De vifa cmIifus c o m p a r ~ .  23; pp. 3 70-7 1. 

'%ive igitur ab illa, quam in su@onibus narrabarn, e><perientia dilligentiaque, sîve ab hac acte, 
quam modo reemuï, primum hestigemus naturae daemonisque instinctum, infortunatum esse 
censebimus, qui officnim nullum profitetur honestum, Nam et ducem profesSonis re vera non 
habet, qui opus honeshim non aggreditur; et ducem natualem v k  d u m  habet, quoaiam steilarurn 
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In other words, in order to arrange oneselfto receive fâvourable influeaces nom the heavens, one 

must determine one's astrological makeup. To do t h ,  any of four methods may be chosen and 

Ficino @es no indication here, or elsewhere, that such an open-ended situation is problemaiic- 

The three astrological techniqyes he suggests may be used or no< and the confidence with which 

Ficino offers these choices indicate that how the operator arrives at the mformation is ultimately a 

matter of personal choice. 

It should cane as no surprise that the core of Ficino's magic could rest simply upon 

personal choice or self-reflectioa This sort of response was, no doubt, second nature to a 

hurnanist philosopher. That this should form the basis upon which an astrologicai system should 

fimetion is an intereshg twist Rather than worrying about the diversity of possible 

readings-which diverse methodologîes will naturaily render-Ficino has provided a non-textual 

and non-technical way of discovering the truth, a method which subsumes and transcends a 

literature wtùch seldom speaks with one voice. To return to the question of Ficino's attitude to 

astrology, we rnay conclude that, wMe he took astrological influence for granted, bis use of 

astrological methods and source tex& were non-restrictive. More importantly, the use of these 

methods and the interpretation of their results hinged on personal choice or reflection. As in the 

case of ritual magic, this circumvents the problerns of textual inconsistencies and the unpredictable 

nature of magical practice through non-teW sources, reflection, contemplation, vision, and 

divine illumination or guidance. The "tmth" did not reside in the text or method. Where the 

methods and texts were insufficienc these non-textual sources filled in. Like Ficino's magus, these 

scribes had to interpret the results oftheir investigation in order to use them. 

daemonumque sive angelonun duaim divinitus ad custodiam dispositorum officium est agere 
semper et excellenter atque latissime- Lnfortunatum k p e x  eum, ut supra dwmus qui professione 
naturae contraria diversum a genio subit daemonem De vifa coelifus cornpardy  23. 



A second important feature of the magical processes Ficino describes should also be 

pointed out. Zn Ficho's system, the operator lies at the centre ofthe process. U&e image WC 

where the magical ment has Iittle to do with the operator (except having been Induectly caused by 

him), Ficino's magus is himselftée magicai image. Without the operator and his self-refiection, 

there is no ma@. To use schoiastic language, Ficino's operator is not only the scient cause, but 

the formal, bal., and material causes as weU. When Ficino's operator seeks to balauce the 

astrological infIuences in his We, the rnagicai event ocnirs withgi the operator. It is also d&ed 

by the operatof s date and brou@ about by the operatofs actions. Further, the goal of 

discovering one's intended way of We and employing Ficino's magical system is not only a 

practical matter, but a moral one. It is a way in which the operator may give the greatest possible 

expression to the gifts given by God. 

Ficino's magic thus bears close resemblance to the traditions of medieval ritual rnagic for a 

number of reasons. The practices involve a wide assortment of actions which were common to the 

ritual magic tradition and similarly place the operator wzrhin the magical process. Like the ritual 

rnagic smh, he has reformdated the potenfiaily offensive elements of the magical practices 

upon which he has drawn, into what he regards as an orthodox form, rather than removing them. 

In addition, these practices are not only meant to be acceptable to Chnstians, but directly 

beneficial to their physical and spiritual lives. Finally, his use ofprior methodologies is not 

restrictive, but open-ended, relying as much upon individual choice or rdeaion as it does upon 

the received rnethods. These formal simiiarities hint at a p a t e r  debt to the medievaî ritual magic 

tradition thm has been usually recognizedgoized More importaatly, they suggest that there was more 

harmony between the printed literature and manusa@ evidence than is first apparent. Ifwe may 

take Ficino's De Ma coeIitus compmandir as representative ofa renaissance approach to magic, 
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we may understand why the rituai magic material was atttactive. While Ficino employed aahiral 

magic, and in particular7 the traditions of scholastic image -c2 these were merely a part of a 

larger project. In this project, occultists struggied wÏth the interpretation of their sources as they 

transformai (once again) pnor magid and religious sources into a new Christian magic. 

3. The De ~ l i a p k ~ o y , k i a  of Corndiur Agrippa. 

Comeiius Agrippa's project flowed logicdy nom Ficino's but was much more ambitious. 

He sought nothing less than the synthesis o f d  o c d t  literature, includmg not only the medieval 

material, but aii the material newly avdable in the renaissance. That the project was as successf.uI 

as it was indicates just how unconventional and brilliant a mind was at work in it. Ultimately 

comprising three volumes, bis De occuIfaphiIosophia became an instant classic in the iibrary of 

occult learning- The work won him a phce on the Indices of Venice and Milan of 1554 and Rome 

of 1554> as well as in the processes of the Holy =ce at ~ruilï." That he was singled out by name 

this often at a the when most conderrmations of rnagic were of a blanket nature is an good 

indication of his idluence- More than any other work it shapecî the content and direction of 

sixteenth-century occuhism; at least, amongst sixteenth-century manuscripts ofritual magic, no 

other name recurs with such fiequency- 

A brief summary ofthe fiirst two books ofthe De occ1(IfaphiZosophia will gke a M y  

strong impression of the daring breadth of its subject matter, and the way in which Aw*ppa 

attempts to iincover' a coherent structure in the vast iibrary of occult leaniing." The first book is 

said to conceni the elemenfal world and the magicai properties of physicai abjects- The 
-- 

1 7 ~ ~ ~ ~  VI, 146-50. 

"A good summary ofthe first two books may be found in Yates Gior&02 pp. 13 1-37. 



examination nms fiom plants and animals to rnagicai properties of humans, and how the *es 

are distnbuted fiom the heavenly bodies. The second book concems the celestial or mathematical 

world, which is to say, various fonns ofabsûiact representation These are more powerfiil than 

things fiom the elemental world because they more closely approach celestial things. Topics 

indude the arts of astrological images, geornancy, planetary names to be used in incantations, 

Chaldean numbers, magic number squares and the associateci seals, musical harmony and the 

harmony of the human physiqueZ and the images and fàces ofthe zodiac to name but a fw- Much 

of this section takes the fonn of extensive charts relating numbers, Hebrew letters, ange1 names, 

celestid infiuences and such me. Despite the breadth of material covered here, these books are 

only preparatory to what foiiows. 

With these words Agrippa begins the third book malang Ït immediately obvious what 

direction he intends to take- 

Now t is time for us to tum to bigher matters, and to that part of magic which teaches us 
to be skilled in and to understand the laws of religion, how we ought to arrive at the tmth 
by divine religion, and how rightly to cultivate our spirit and rnind, through which alone 
we can wmprehend the tmk.. But whoever relies on natural things done, leaving 
religion behind, is most often wont to be deceived by evd demons, but wntempt for sin, 
cure of sin, and protection against evü demons are born fkom the undersfaadhg of 
religion, since none is more pleasing and acceptable to God than the man p d d y  pious 
and tnily religious, who surpasses other men as much as he himselfstands apart fkom the 
immortal gods. Theretore, havhg been first p u r g e  we ought to offer and commend 
ourselves to divine piety and religion, and then, our senses being asleep, to await with a 
quiet mhd that divine arnbrosian nectar (nectar, 1 say, which Zecharia the prophet caüs 
wine begetting virgins praishg and adoring that supercelestial Bacchus, greatest of the 
gods and of the priests, the high-prie* the author of regaieration, whom the old poets 
sang as twice bom, fiom whom rivers most divine flow into our heartd9 

l9 Tempus est nunc ad altiora nos convertece et ad eam magiae portionem, quae nos docet 
callere et scire leges religionum et quomodo veritatem religione divina debeamus adipisci et 
quomodo animum et mentem, qua d a  possumus veritatem wprehendere, rite debeamus 
excolere .... Quiamque vero religione relicta natudibus tantun confidunt, soleut a d s  
daemoniius saepissime fslli; ex inteiiectu autem religionk contmptus medelaque naJcitur 
vitiorum et contra malos daemones tutamentum: denique nü Deo gratius et acceptnis quam homo 



Thus, the highest form of -cal practîce is, in facf synonymous with religion and has werythùig 

to do with dMne iIlumination Yet Agrippa does not intend that we altogether dispense with the 

&st two books, 

Thus it should be known that, just as something i s  often produceci through the influx of 
the agent without the cooperation of middle causes, in the same way, somethhg may 
be done by the work of religion alone, without the application of natural and celestial 
*es. But no one can work by pure religion done, except he who is made totally 
inteilectualectuat But whoever, without the mixture of other powers, works by religion alone, if 
he perseveres long in the work, will surely be swanowed up by the dMne power and 
cannot live long-.?' 

So the purpose of the first two works is to support the more elevated practices in the third by 

preparing and strengthenhg the operator- 

There foilows a long discussion of a kind of mystical theology, which incorporates a good 

deal of neoplatonic and cabbalist language and structure- Fmces Yates' summuy ofthis section 

highlights Agrippa's use of ûrphic Hymns7 Cabalism, and pseudo-Dionysius? Agrippa then treats 

perfecte pius ac vere religiosus, qui tam homines caeteros praecellït, quam ipse a düs immortaiibus 
distat. Debemus nos igitur prius quidern pwgatos o f f i e  et wmmendare divinae pietati et 
religioni et tunc divinum illud ambrosianum nectar-nectar, i n q w  quod Zacharias propheta 
appellat vinum germinans virgines-soptis sensibus, tranquilIa mente expectare, Iaudantes7 et 
adorantes supercoelestem ilium Bacchum, summum deonun et sacerdotum aatistitem, 
regeneratioais autorem, qwm bis nanim veteres cecinere poetae, a quo tam daiinissimi rivi in 
corda nostra emanant. De occuIfaphilosophia, Ii& 1; 1 quote f?om Cornehs Agrippa, De occulta 
phirosophia Zibn' &es7 ed. V. Perrone Compagni (E.J. Ba: Leiden, 1992), pp. 402-03. 
Subsequent page references will be to this editioa 

20 Sciendum erg0 <lu04 sicut per primi agentis Muxum saepe producmir aliquid sine 
cooperatone mediatum causanim, sic etiarn per solum opus religionis M aliquod sine applicatione 
naturalium coelestiumque virtutum; sed nemo potest operari per puram et solam religionem, nisi 
qui toms factus est inteflectualis. Quicunque autem sine *one alianim whmim per solam 
religionan ope-, si si perseveraverït in opere, absorbetur a numine nec diu poterit vivere ... 
De oc~~~Zfaphilosophiu, III, 6; pp. 414-15 

2'~ateq G i o r b 7  pp. 13840. It should be noted that Yates' summary of this book 
concentrates almost entirely upon the first ten chapters and devotes Me t h e  to the remaining 
forty-men, especially those chapters where necromanfic practice is disnissed. This CO-s 
sharply with her wmprehensive treafment ofthe second book Her summary gives the impression 
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such topics as diYine ernanations, dMne names, seals, intelligences, spirits, d spirits, how good 

spirits preserve us agaùist or help us overcome e d  ones, cabalist methods for calculating angel 

names, and in what way evil spirits cm be b o d n  In the next section of the book he goes on to 

discuss the nature ofhumanity, the marner in which t is an Mage of God, its structure, and the 

powers of the soul, min& reason, and imaghation? He concludes with various fonns of contact 

with the divine in the fom of "frenzy," prophesy, divine oracles, and the preparations one must 

make in order to receive dMne oracles includuig purifications, ~ g a t i o n s ,  and ceremonies 

(although he is not specific about precisely how to do this)? Agrippa's descriptions refér, as 

much as possible, to classicai, biblid, patristic and philosophical sources, and do not provide any 

explicit instructions. But even this superficial summvy reveals considerable conthuity with the 

medieval literature of rituaf magic. 

Much like works of medieval ritual magic, Agrippa employed various forms of magical 

practice but these are subordinate to the more elevated visiooary and religious goals which are bis 

primary interest. Like his medieval predecessors he has incorporateci astrological images amongst 

the these subordinate or supporting forms of magic; like hem, he has also re-oriented th& use to 

the purnut ofhis religious goals. The difference is, that he has not done this by re-writing the 

texts @ce most scribes of ntual ma&, but by gathering the entire lï'brary ofoccult lerirning 

behind the pursuit of religious goals. In this respect, his project foilows the pattern of the Sworn 

Book of Honorius. Wbile Agrippa is ddy cagey about gMng practical instnictïons, it is clear from 

of a heavily "bennetic" document. 

?De o c d a ,  III. 6-3 5. 

DDe occul@ IE 36-44. 

=De acculta, IIL 45-54. 



the summary ofthe thnd book that bis religious magic d n i w s  heavily upon medieval traditions. 

While Yates is quite correct that Agrippa interprets this iiterature through the lens of neoplatomc 

philosophy and cab- this re-interpretation does not prevent us nom seeing his considerable 

debt to the practical literature available to him in medieval ritual magic t a s S  Ifthis is "not the old 

hole-and-corner business of the persecuted medieval magician'' as Yates wodd have if magic 

which is "not medieval in spirit," it is very heavily medieval in both its content and goals? h o t  

apparent to Yates, Agrippa's debt was clear to the publishm of Agrippa's Opera omnia (Lyons, 

1600) who included a version of the Solomonic A r s  notoria (amongst other works of rhaf  

magic) in the second volume? But let us tum to the question of the "spirit" of Agrippa's rnagicai 

practice. 

Yates tried to demonstrate that Agrippa's magic is not "medieval in spirit" by emphasizing 

the language Agnppa uses and the sources he calls upon in support ofhis magical interests. There 

is no question that this aspect ofthe De ucmlta is heavily humanist and completely Uawre the any 

work of medieval ritual ma&. The sophistication ofhis learning and Latinity outstrip many ofthe 

texts we have d e d .  His references to neoplatonic, hametic, orphic, and other classical 

sources, are naairally peculiar to a renaissance author, as are his efforts to synthesize these 

sources with his practices. Nonetheless, there is good reason to question whether these 

characteristics should define the qpin't of an intellectmi project. Agrippa's debt to medieval magic 

@oth in terms of his practices and his goals) shouid be d c i e n t  evidence for characterizing his 

work as "medieval in spirit," despite the f a  t&at it is wrapped in more &hionable language and 

26~n her summary of the thKd book, Yates makes no reference to the  section^ d d h g  with 
conjuring- Id, pp. 137-41. 



adapted to a new set of sources. But let us tum to some more fùndamental features of his interest 

in magic, his stniggles with the iaterrelated problems of interpretation, texts, and access to the 

There is a very confident tone in the work which ofien l a d s  to diirzyllig heights such as 

the well known passage where the Agrippa claims the magus can become a CO-worker with 

Gad?' Yet elsewhere in his wntings, his bombastic confidence dissolves into another voice, fàr 

less confident about human powers. 

O how many writings are read conceming the invincible power of the magic art, 
concenùng the prodigious images ofthe astrologers, the marveIlous transformation of the 
a l ~ h ~ s t s ,  and that b l e d  stone wbich Midas-like immediately turns every base metal it 
touches to gold or dver. AU these wntlligs are found v a 4  fictitious and fâlse as often as 
they are practiced to the letter. Yet they are propounded and written by great and most 
grave philosophers and holy men Who Win dare cal1 their teachings fdse? What is more, it 
would be impious to believe that they have Wntten fiilsehoods in those works. Hence the 
meaoing must be other than what the letters yield up? 

m e  Agrippa believes that the magus may nse to fatastic heights, this passage from his letters 

suggests that the way is blocked by the interpretive difEculties and the apparent inaccuracies of 

the occult literature. The contents and publicaîïon history of bis two major works demonstrate 

that Agrippa's pessimism eventuaiiy went well beyoad what is expressed here, into a more explicit 

scepticism, intimately bound up with his magical htaests. 

"O quanta Ieguntur scripts de inexpugnabiîi rnagicae artis potentia, de prodigiosis 
astrologorum imagmi'bus, de monstrifica alchimistarum metamorphosi, deque lapide illo 
benedicto, qyo, Midae instar, contacta aera mox omnïa in aurum argentumve pemutentur quae 
omnia comperiunftir vana, ficta et fàlsa, quoties ad literam practicantur. Atque tamen trsduntur 
ista scri'bunturqye a maes grauissimisqye phüosophis et sanctis Wiq quorum traditiones quis 
audebit dicere fjilsis? Quimmo credere impium esset, illos deta opera Scnpsisse mendacia Alius 
est ergo senwis, pwim bris traditur. Qisf0ki-z V, 14; Op. Orn. v. IL p. 873-74. The letter is dated 
1527. HMES V, 132. 



Initialîy completed amund 1510, the De accuhzphilmphia circdated in a limited 

number of mazlkpt copies. Although t containeil only the nrst two books, it was aiready a 

massive work summariziog a c ü q b g  range ofmagid placbçes. In 1530, Agrippa pubüshed a 

denunciation of 1 human wisdom entitled Cmcemhg the van@ and uncertantfy of the arfs and 

sciences. This denunciation included an explicit (although carefiilly worded) rejection ofmagical 

Literature. But this rejection was oniy part ofa more radical argument, wbich proposed a largely 

unbridgeable gap between tmth and the human power to perceive it The work is an umemittiLlg 

and methodical denunciation of all human arts and sciences and their claims on the tnith- While 

mahtainuig the existence ofideal forms7 he denies any but the most limited human access to them 

- a frürly typical Ciceroaian or platonic scepticism He emphasîses the fklli'biiity ofevery human 

being, including church Fathers and such figures as Jerome, the translater of the Bible. In fàct, he 

claims rhetoricaily7 they aü lied. All this would seem like a radicai break fiom his earlier interests 

and magic in partidar- However, two years later, he published a revised version of the De 

occulfaphilosophia; which included the third book, claiming that he did this to make bis mors 

knownzg Coming nom a man steeped in esoteric traditions in which the truth was setdom 

communicated directly, and who explicitly says in the De occuifu that he is not t e h g  the whole 

%e edition published at Cologne in 1533 by Johannes Soter was overseen personally by 
Agrippa. Its publication had been delayed by the iatewention of the Dominican Inquisitor C o d  
K o h  of Ulm A partial edition was printed at Antwerp in 153 land in Paris by Christianus 
Wechelus. 



s t o r e  this was not taken very serïously and bas led to endless speculations about what Agrippa 

was up to?' 

It has been the position of Charles Nauert, Michaei Keefer, and V. Perrone Compagni that 

there is a continuity between these two works. Pemone argues that Agrippa's project in both is 

simply to seek the reform of knowledge and religious We, incIuding magic. Nauert has proposed 

that we may see a graduai movernent towards a more mysticai approach to knowledge and 

religion in Agrippa's wrifing, poînting out that both works conclude with the necessity of dMne 

illrimination" Keefer also argues that continuity between the two texts rnay be found in Agrîppa's 

insisteme upon the necessisr of divine illumination, He also sees a stniggle between two opposed 

approaches to the idea ofrebiab, one Christian and pwuline, the other hermetic and non- 

Christian? Yeî, while there is ample indication that Agnppa was struggling, it is unlikely that the 

opposition of "hermetic" and Christian ideas were major parts of the cirama. 

A more iikely scenario is that Agrippa was attempting to qmthesize or reconcile 

philosophical, theological, and o c d t  or magical sources. In the introductory chapter of the De 

%ee for example De U C Ç U I . ,  III, 2. This chapter discusses the importance of secretiveness in 
religious matters. Agrippa concludes that he will not be expficit about many things out of 
reverence for his topic. "Non decet itaque arcana, quae inter paucos sapientes solo ore 
communicanda surit, publicis committere Meris: quare verneniam mihi dabitis, si multa eaque potiora 
ceremonalis magiae arcana sacramenta silentio fùerim praetergressus. " IiI, 2. 

"For a discussion of the debate prior ts 1965, see Nauert, Agnpp ,  pp. 157-1 59. 

'Wauert, Agrippa, pp. 157-221. In particular, Nauert points to early concems on the part of 
Agrippa about the use of rationality as an approach to God. Nauert, p. 200. 

3 3 ~ i ~ h a e l  K Keefer7 "Agrippa's Dilemma: Hermetic "Rebirth'' and the Ambivalence of cie 
vantiitate and &i occuIfaphiIos~phia,~ in R e ~ ~ ~ c e  @arterly7 Winter (1988) 614-53. While 
this article is flawed by not taking cognizance ofthe cabalist and neoplatonk traditions7 in 
partidar the fact that both texts reflect a consistent neoplatonic pessimism or "scepticism," it 
lends fbrther credence to Nauert's contention that the notion of illuRunation is hdamental to 
both works. K d e r  has also rightly identifieci the OCCUItist flavour of the D e  vamMe. 



vanitate, where he rnakes his openhg remarks about the powerlessness of reason to achieve 

blessedness, he cites Porphyry and Iamblichus as bis authorities, not Paul or a hermetic source. 

For (as Porphyry and Iamblichus say) the accumuIation of words, and a multitude of 
disciphes, is a blessedlless which receives no increase, in proportion to the quanMy of 
reasons and words. Because ifit were so, nothing should prevent those who have gathered 
together aU disciplines fiom being blessed, and he who laclcs thesep not blessed at all, and 
the philosophers would be more blessed than ~r ies t s .~  

Given the authors, the passage to which he refèrs is LiLely Eom the De .yslens a e ~ f o m  a 

work wrÏtten by Iamblichus in repiy to a letter of Porphyry to Anebo. The work is a discussion of 

Egyptian magic and is centrally concernecl with the theurgic pcacfices of later neoplatonïsm, 

religious exercises which sou@ to overcome the otherwise unbridgeable gap between the 

embodied soul aud the divine. The precise passage is very Likely the following. 

[A] conception of the mind does not conjoin theurgists with the Gods; since, Xthïs were 
the case, what would hinder those who philosophue theoreticaily, 6orn having a theurgic 
union with the Gods? Now, however, in reality this is not the case. For the perîèct efficacy 
of i n e ~ l e  works, which are divinely pdormed in a way surpassing ali inteIligence, as the 
power of inexplicable symbols, whkh are known only to the Gods impart theurgic 
union3' 

Iamblichus maintains two levels of contact with the divine, one rational and relating to the soul, 

and one more direct through the inteUecta6 For Iamblichus, the soul can only participate indirectly 

in the divine; the intellect can have direct contact by rising to angelic status. This status could only 

%NOQ enim (ut aiunt Porphyrius et Iamblicus) verborurn accumulatio disciplinarumwe 
m u h d o  beatitudo est, quae nec d u m  insuper pro rationum ac verborum qualitate [read: 
quantitate] accipit incrementum: quod si ita esset nihil prohiieret illos, qui omnes congregauenint 
disciphas, esse beatos; hunc vero, qui bis careat, nequaquam: essentque philosophi sacerdotiis 
beatores. De vcatifclfe, 1; p- 14. 

35De m)r~f&s aegppfonmt, II, 1 1 Iamblichus of Chalcis, On the MjwteR'es, ed- Stephen 
Ronan with the translations of Thomas Taylor and Alexander Wilder (Chthonois Books, 1989), p. 
62, col. b, 

mysterirs aegppfonmtp II, 11. For a fiill discussion of Iamblichus on this question see R 
T. Wallis, Neophtonim (&ondon: Duckworth, 1972), pp. 118-23. 



be achieved through theurgic practices, in which the gods are not commandeci but respond 

voluntdy. Our summary of the third book ofthe De uccultaphilosophin will indicaie that 

Agrippa had some such activities in d d  with bis discussions of the use of celestid hteUigences7 

demons, mgels, and the physical and ceremonid preparations he regard4 as necessary to achieve 

divine fienzy or prophetic visions. His reference to this passage in tbïs rather sigmficant part of 

the De vmifafe M e r  confirms Keefeis contention that the De vdtrrfe has a occultist cure. It 

dso suggests that the core is discussed in neoplatonic terms and not, as Keefer suggests, hermetic 

ones. 

An somewhat different position on -ppa is taken by Paola Zambelii She argues that 

Agrippa's rejection of magic in the De vanifate was authestic. While Agrippa began with a 

Ficinian notion ofthe magus as philosopher, magician, and prie* by 1526 he had decided that the 

magus (philosopher and magician) could not be reconded with the priest. This is the position he 

takes in the De v&e. @. 82) ZambeWs interpretation ofthe De vanifate is convincing in the 

sense that it does not require as much reading between the hes, which is the weakness ofthe 

position taken by Nauert and K d e r  to which 1 have addeci- On the other han& Zambelli's 

position is less successful in accountiag for Agrippds publishing history. If Agrippa had rejected 

religious m@c7 why publish a r e - m e n  version of the 15 10 De occulta wdh a greatly expanded 

section on religious magic'? If he merely wished to makes his errors known, the d e r  version, 

encornpassing natural and mathematical magic would have been d c i e n t .  In addition, his 

rejection of every human science was highly rhetorical- So, for example his claim that Jerome was 

capable of error did not nullift the value of scriptme- As a r e e  one is &en to take his 

rejections of human sciences in generai, and the theologa gentilium in particular, with a grain of 
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sait. In the end, neither interpretation is wÏthout îts fàults. Both positions, howwer, point to a 

conmion set of problems and it is to these which we WU now tuni. 

What is signifiant for my purposes here is that Agrippa's scepticism is intimately related 

to his rnagico-mystical or religious interests. This brhgs us to the central issues in Agrippa's 

philosophical project. as 1 suggest, Agrippa went so fàr as to assume an identity between Paul's 

ideas about the interpretive and prophetic gifis and the two levels of contact with the dMne 

proposed by Iamblichus and Porphyry. How successiid such a synthesis may have be- or 

whether it would have satisfied the restless Agrippa camot be explored here. The evidence 

certainly argues tbat it was not merely a passing h c y -  This synthesis unites both the De wculfa 

philosophia and the De vanitate, his two major works. It also resolves two of Agrippa's principal 

struggles, bis attempts to reconcile a magical and a Christian worldview, and to reconcile his 

desire to have access to the divine (and his conviction that this was possible) wÎth impenetrable 

texts and human falli'b'î. Even if we were to agree with Zambeiü that Agrippa discarded these 

ideas, or was struggiing unsuccessfùlly in bis effort to synthesize Pauiine and neoplatonic ideas, it 

remains that he is deeply concerned with the intemoven problems of interpretation, of 

discoverhg tnith, and of access to the divine. In the De vanifate and elsewhere, Agrippa presents 

the epistemological problem of the near inaccessi'bility oftruth as a problem in the interpretation 

of texts. The only way we may access tmth in a text is through a purity of spirit and God's grace, 

and that grace is not a dependable presence even for God's chosen prophets. Thus Nauert 

comectly identifies the question of interpreting texts as one of Agrippa's central concems." 

"A fature of the De vanilafe wbich deserves M e r  carefbl analysis is that Agrippa ultirnately 
retums a positive evaluation of the interpretive mode of accessiog tmth although radically limiteci 
in its scope. Closer analysis of this work with an eye to this question may lead to a more nuanced 
understanding of how Agrippa regarded human interpretive skills. 
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Whatever rnay have becorne of Agrippa's o d  interests, they had r&ed in a radically 

more abstract, mysîïcal, neoplatonic approach, very sceptical of t a s ,  yet employing a 

combination of interpretation and religious inspiration to access their hidden tmths? Agrippa's 

project was highiy relïgious, at least insofar as the topics he deak with are fiandamental issues in 

religious thought Further, the pradces he evidently recommends are very much the sort of 

practices we may k d  in the medieval h a 1  mgic traditions Not only does he seek contact with 

the divine through visiollsuy @ences involving angels and dernoas, but he subordbates nahiral 

and celestid magic to these efforts. Agrippa has presented occult thought as a vast and-despite 

its wildly diverse sources-a unifiecl discourse with a mystical wre- In this sense he stands in the 

tradition of such texts as the Swom Book of HomriusS Finally, like ritual rnagic, because the 

principle for deterrnining tmth is the divine, Agrippa's magic remaios entirely open-ended. Thus, 

Agrippa's De occulta philosopiiùr veq strongly perpehiates the spirit of medieval ritual megic- 

4, Conclusion: Truth, Text, and Doubt 

Ifwe rnay take Ficino and Agrippa as representative of renaissance interest in magic, we 

may begin to understand why the renaissance occultists should have had a much greater interest in 

the literature of medieval rituai magic than naturai magic. The speculative basis for the megical 

systems developed by these two authors is uocpestionably neoplatonic. Yet neoplatonism (and for 

that matter most of the other occuit literature, orphic, hermetic, and cabalist) could not provide 

the necessary practical instructions. For these, renaissance occuitists had to turn to the extensive 

Iibrary of medieval ritual and nahua1 magic. When they did, they would ~turai ly gravitate to texts 

'*Y Perrone Compagni dso suggests that Agrippa's occult interests survivecl well past the 
publication of his De vanitkzte, refhhg,  in partidlai, to his letters. Introduction to De occuIkz 
phiIosophia7 ed. V. P. Compagni p. 7. 
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which reflected th& broad goals, their less restrictive approach to metfiodology, th& desire to 

place the operator at the centre of the magical eveilt, and th& essentially religious hterests. The 

narrow focus and resaicted effects ofthe texts ofscholastic image magic would understa~~dably 

be fm less attractive- 

Ficino's De vita cmifus cornparanth has been regarded as a part ofthe tradition which 

presented magic as aatural philosophy. This flies in the face ofFicinols neoplatonic interests, 

where magic (Le-, theurgy) was an integrai part of reiigious practice. It also fies in the nIce of 

Ficino's religious language and the ritual features ofthe magic he proposed. For Ficino, the stuff 

of natural philosophy, and even astrology itselfwere only means to an end, an end which 

subsumeci them The purposes to which his magical practices might be put are then restricted ody 

in the sense that the operator's condition wodd have demanded certain kinds of astral Muences 

over others. Ficino's magic also hinged upon personal choice and reflection- Withwt if the rest 

was worth nothing. More than this, the results of personal refldon were taken as seriously as 

those deriveci from the received methods. Finalfy, the goal ofhis system was both contemplation, 

as is suggested by his deep interest in theurgic practices, but also a life in concord with the 

heavens, which is to say, in concord with God's intentions. An hgustinian morality underlies the 

work, wbich insists upon the necessity of using the gats at your disposal for good. In short, the 

magic of the De Mia coelihLF c o m p m ~  is m-restrictive, contemplative, and religious. 

Agrippa, much more than Ficino, explicitiy gathered materials fiom the texts of medieval 

dual magic. He also gathered material nom a dizying range of magical and divinatory practces, 

all of which he subsumeci under a common magicai system. Like his teacher, Tr i theh ,  this 

project was deeply mysticai and religious. At its wre it rejected ail human systematization, aii 

worldly knowledge, and in fact, al1 magical knowledge, in favour of the truths acbieved through 



dîvine illuminiltion, Like John of Morigny, a long süuBgle with the magicaf traditions, and in 

particular with texts, drove hùn to a position where he beiieved tmth could ody be echieved 

through divine iuumination Charles Nauert regards Agrippa to stand at the crisis point in the 

tradition of the Renaissance Whiie there is great merit in this argument, there is also considerable 

justincation for seeing Agrippa as a crisis point in an even more extensive history of occult 

learning going back severai centwies. A crisis brought on, not by diflicuities in renaissance 

thought as such, but by the v q  nature of a long standing tradition where text, doubt, and the 

numinous stood in constant tension Agrippa's work is perhaps the greatest creative achievement 

stemmhg fiom this ulls0Ivable dil- at the core ofmedied rituai magic. 



Conclusion 
Religion, Science, and the Transformations of Magic 

A wealth of evidence for the practice ofmagic in the fourteenth through sixteenth 

centuries may be fomd in manuscript f o m  Some ofmagical t e x t s  were the propaty of 

intellectud giants Wre JoJm Dee, most were no+ As a whole they serve to descri'be the general 

nature and direction ofthe magicai tradition rather than the powemil, onginal formulations o fa  

single thinker- But laclang an understanding of this wider tradition, we risk misunderstanding the 

work of the UiteIlectual landmarks. The disavowals of medieval fitual magic by rieaaissance 

authors should not be understood as an ind idon  that they did not draw upon its literature. 

Ficino and Agrippa not only refomulated the materials of medieval rituai magic, but developed 

and pursued the inteUectual stniggies central to that tradition, In this way, thek projects may be 

recogoized to be consonant wah the projects of the majonty of sixteenth-century coilectors of 

magical texts rather than antithetical to them. 

An examination ofthe manuscripts also d e s  it possible to iden* genres of magical 

texts according to the habits and interests of wlIectors rather than megories of library 

organization or taxonomies of knowledge. In some medieval Iibranes scholastic image magic and 

ritual magic were both categorized as superstitious; in some medieval taxonomies both fell mder 

the headhg of necromancy. Yet these two genres were collecteci by distinct groups with 

distinctive interests; they were also transmitted in very différent ways. The manuscripts also d o w  

us to understand how the scribes ofthese genres regardeci and employed the received traditions of 

magic, and how they squared their magical interests with conventionai Christian ideas about 
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mBgic. In both casesJ the 'alterior' features of magic are in constant tension with, and perhaps 

balanced by, conventional ones in the form ofnatural phüosophy or orthodox devotiod 

The title ofthîs project implies two ofits p ~ c i p a i  themes: the traasfo~~tions ofmagic 

and the relation ofmagic to religion and science. The title is an intentional echo of the famous 

study by Keith Thomas, Religion and the Declme ofMagic In the most general sense, the history 

of magical manuscripts suggests that magic does not so much "decline" in the fkce of culturai 

change as either transfoml or vaai-sh. The traditions ofntual magic were often tran&omed 

dramatically fkom m i e  to scri'be, driven by the complex tensions betweem the experieme of the 

numinous, the search for truth, the problem ofinterpretation, and a chaotic terdual tradition The 

lack of any means to systematize this form ofmagic and the fact that it drew upon conternporary 

reiigious sensiilities or visionary experience aliowed t to continuaMy renew ïtseifand retai. its 

resonance. The traditions of scholastic image magic were selected and traasformed fiom Arabic 

image rnagic and survived in large measure due to those transformations. In the sixteenth-century, 

interest in the texts of scholastic image magic, as represented by independent practical manuscript 

copies, appears to have almost entire1y vanished. The absorption ofthese te* into ritual rnagic 

late in the renaissance marks another transformation in usage and interpretation 

Some of these transformations may be linked with larger imeliectual shifts. Scholastic 

image magic, in particuIarJ was largely created during the high midde ages as part of the 

absorbtion of the Aristoteh and Islamic inteilectual corpus. The disappearance of these texts at 

the beginning of the sixteenth century may also be linked with the renaissance, and a desire 

amongst occuitists for a less restncthe, more religious form of rnagical practice. On the other 

'Paul Friedman and Gabriel M Spiegei, " Medievalisms Old and New, The Rediscovery of 
Alte* in North Arnerican Medieval Studies," in Amduan Historical Rm*ew (June 1998) 677- 
704, 



249 

hand, literate magic was an ongoing inteilestuai tradition in its own ri+ Many of the forms of 

rnagical practice persist through the three centunes covered by this study, so also do the stnispies 

ofthe scribes. The development of the tradition was driven not only by exterior forces, but by the 

conditions which surrounded the transmission and use ofmagical texts. The traditions ofritual 

magk indicate not oniy how great the changes can be, but how great the conthuities. Despite the 

high level of interest in cabalism and neoplatoaism in the renaissance, the vast buk ofmagic texts 

in manuscript (and the manner they were transmitted and transformecl) were medieval in O- 

Despite his classicizing, the content ofAgrippaPs magic was in large measure deriveci nom 

medieval sources; his goals, struggles, and the rrsolutions of his stniggles are continuations fiom 

the medieval tradition of ritual magic. Agrippa shouid not only be seen as the epitome of 

renaissance occultism, but as the culmination of the problems and stniggles of ritual magic scribes 

in the preceding three hundred years. 

One of the most signincant transformations covered by this study may prove to be that 

much of the practical magic which survives into the renaissance not scientific in orientation but 

rather religious, contemplative, personal, orpsychoiogrcai- It maintauis a deep scepticism for 

received methods and texts, while simultaneously promoting a magical system in part based upon 

them. Under these conditions, the materials and methods (some once havhg been consïdered 

natural philosophy), becorne ahost more Like hermeneutical devices then elements of a restrictive, 

literal worldview. In Ficino and Agrippa's projects the elements of the tradition involving natural 

philosophy were subsumed in a larger, non-restrictive, and religious or psychological project. The 

iïterature of natural phiiosophy merely senmi these bigher goals, ai- magical practice and 

spiribial ascent. But more hportantly, this bisenMc literature cornes second in an epistemoIogical 

process in which personal reflectioq contemplation, and divine iuumination are primary. To take a 



modem perspective upon the process, the encompassing ofthe scientific material h o  religious 

magic, shifts magic much more ftlly into the territory of psychology. 

To retum to the Mle, ifwe need to modify the notion ofthe "decline" ofmagic, we aiso 

need to examine the terms "religion" and "science" especialiy as they have been commonly 

opposed to magic? Although it was not a central argument, this snidy makes clear that the terms 

"religion" and "science" cannot be undestood as absolute in any sense; rather, they should be 

understood as modes ofconventionality against which the traditions of magic were in constant 

and fertile tension, To the apothecary, a rnagical image might appear to be astrological, but Ït was 

impossible to be sure that t was not secretly demonic. The scribes of scholastic image magic 

traflsmitted and interpreted the texts accordhg to the standards of natural phiIosophy, but the 

resulting relationship remained ambivalent. For this reason, we must take care not to c d  natural 

magic "science" or "naRiral philosophy." In a sirnilar way, Brother John sought to reconcile 

ambiguous unorthodox practice with orthodoxy, and visions and tïnstab1e textual traditions with 

the tmth they promised. The authors and scribes of ritual magic employed conventional religion to 

create believable and resonant magical practices, which often had more or less wnventional 

religious goals. At the same t h e ,  the lack of any official sanction for their practices and the great 

inconsistency of the mamiscripts meant that they fiequently had to seek divine guidance and 

sanction as they made sense ofthe tradition This only serveci to compound the problem by 

generating a greater plundi@ of texts. In both cases, image and ritual magie, these tensions are 

fundamental parts of what make them magic. 

'The classic work is J. G. Frazer7 n e  GoI&n Bough: A St@ m Magic adReligion 
(Zombn, MacMilZan, 191 1). See also Bronislaw Malinowski, Magic Science and Religion (New 
York: Doubleday, 1954). For a recent re-evaiuation ofthe inteliectual tradition represented by 
these figures, see Stariley J. Tambiah, Magic, Science, a d  Religion, and the Scop of RaîiomJity 
(Cambridge: Cambridge University Press7 1990). 



The practices we have exacnlned in thk study have a great deal to do with language, 

representation, and interpretation To interpret a visionary experience, to assign a magical power 

to a mysterious sign, and to identify an event as magically produced all have to do with the 

imposition of meaning upon otherwise meaningless or random signs. Magic occurs at the point 

were the organizing and categorizing function of language cannot accommodate human 

experiences, at the point when the humans assign meaning to random and meaningless events, and 

at the point where we make concrete associations between representations and the world. In each 

case, it draws its power and capacity to Eiscinate fiom the slippery and ambiguous nature of 

represeutation Where language otherwise fais to desnibe or account for an event, we employ the 

terms "magic" and "miracle" to descn'be it. Magicalpractice reverses the process by making the 

understandable, and very human, assumption that there is a connection between representation 

and meaning, or meaning and event. For example, words ofunknown languages are commonly 

assumed to have power over the world, not only because they are strange, but because they have 

a structure and sense which is unknown to the hearer. Where medieval people employed Syriac or 

Hebrew, modem representations of magic in film and literature employ Latin as the magical 

language. Divination is another example which, by a more or less random process, creates a 

structure lacking in meaning upon which meaning is projected. This structure can be a simple as a 

negative or positive response to a question or as complex as a horoscope or dream vision The 

power of the human impulse to assign meaning in this way may be seen around us in the 

continuing allure ofthe newspaper horoscope and other astrological works, tarot cards, the ouija 

board, the I-Ching, the Book of Revelation, the prophesies of Nostradamus, and a host of other 

divinatory systems and prophetic texts. Modern psychotherapy and pychoanalysis draw upon 

similar resources. Magic thus may be said to inhabit the fihges of conventional language and 
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representation, relying upon th& structure and cohereace, but simultaneously thriviag upon th& 

fàilings. If magic has deched at ail, the human impulses which gave birth to t have not. 



APPENDIX 1 
Coiiecfions Contaüning Works of Seholastic Image Magic 

Thirteenth Centurg Coiiections (2) 

Oxford, Bodleian, Digby 79 + 

Oxford, Bodleian, Selden Supra 76 

Fourteenth Century CoiitCfions (16) 

Canterburyy St Augustinek Abbey 1 170 

Cambridge, University Lïôrary Ffvi.53 + 

London, British Library, HarIey 80, ff- 75-84 

London, British Library, HarIey 16 12, ff. 14-20 

London, British Library, Royal 12.C.XVIIIXVIlI + (glossed by fourteenth century British hand) 

London, British L'brary, Royal 12E-XXV. 

London, Wekome 116 t 

Mord, Bodleian, Ashmole 1471, £ 1-83, 137-193. 

Oxfiord, Bodleian, Bodley 463 + (E 1-138 Spanish in origin. In england by early fiifteenth century 
and bound with rest of volume probably in meenth century-) 

Mord, Bodleian, Dîgby 57 

Mord, Bodleian, Digtby 193 

Mord, BodIeian, Digby 228 

Mord, Corpus Chri-sti Coiiege 221 (=Cantebury, St Augustine's Abbey 1170) 

York, Austin Friars A8 362 

York, Austin Fnars A8 364 

York, Austin Fnars A8 375 

York, Austin Fnars A8 383 



F'ïeenth Centvy CoUezüons (10) 

Canterbury, St Augustine's Abbey 1 161 

Canterbury, St Augustine's Abbey 1275 

Canterburyt St Augustine's Abbey 1277 

Canterbury, St Augustine's Abbey 1545 

Canterbury, St Augustine's Abbey 1538 (=Canterbury, St Augustine's Abbey 1603?) 

Canterbury, St Augustine's Abbey 1603 (=Canterbury, St Augustine's Abbey 1538?) 

London, British Library, Harley 80, E 103r - 105v (but potentially the whole codex) 

London, British Library, Sloane 3 12, E 1-41 + 

London, British Library, Sloane 3 12, E 43-255 + 

London, Society of Antiquaries of London 39, ff. 18-24 

Mord  Bodleian, Digby 3 7, ff. 1-55 

Oxford, Bodleian, Digby 194 + 

Oxford, Corpus Chnsti College 125 (=Cantebury, St Augustine's Abbey 1277) 

Sixteenth Century CoUections (3) 

London, British Library, Sbane 3 847, ff- 2-1 16 

Mord, Bodleian, Ashmole 346 

+ Indicates manuscript not ofBritish origin or potentially not of British ongin 
? Mcates dubious dating or contents. 



APPENDIX II 
Coiieetions Containing Works of the Ars Noforio 

Thirteenth and Fourteenth Century 

Canterbury, St Augustine's Abbey 1539 (1603) 

London, British Lïbrary7 Sloane 1712 

York, Austin Friars A8 371 

York, Austin Friars A8 362 

Fifteenth Century 

London, British Library, Sloane 513 

London, British Library, Sloane 3008 

Mord,  Bodleian, Ashmole 1416 ? 

Odord, Bodleian, Bodley 95 1 

Oxford, Merton College (Medieval) 999 

Skteenth Century 

London, British Library, Wley 18 1 

London, British Lhrary, Sloane 3 853 

Ordord, Bodleian, Ashinofe 15 15 

Mord, Bodleian, Bodley 8908 (Jones l)(dated 1601) 



APPENDIX III 
Muiuscripb of the Sworn Book of Honorius 

Fourteeth Ceotury 

London, British Library Sloane 3 13 

London, British Liï', Sbane 3 854 

York, Austin Friars A8 364 

Sixteenth Century 

London, British Library? Sloane 3885 

London, British Library, Royal 17. k XLII. 

Seventeenth Century 

London, British Library, Sloane 3826, fE 58-83? 

London, British Liarary? Sloane 3883, E 1-25 



APPENDIXIV 
Manuscripts of Neeromancy and Other Ritual Magic of the Fourteenth and 

FBeenth Century (not including the Ars not0r-h and Liber Sucer) 

Fourteenth Centuxy 

York, Austin Friars A8 362 

Fifteenth Centurg 

Cambridge, University Lïbrary, W.B.45, E 134-139 

London, British Lïbrary, Sfoane 121,9ûv- 93v 

London, Brîtish Library, SIoane 3 14, E 106v 

London, British Library, Sloane 3849, ff- 17-19 boss s, xvi. in) 

London, Society o f  Antiquaries of London 39, E 2-17 

Mord, Bodleian, Rawiinson D. 252 (excluding E 63-80) 

Mord, Bodleian, Rawhon D. 252, E 63-80 

Mord, Bodleian, Tanner 407 

Mord, Merton CoUege (Medieval) 1053 



APPENDIX:V 
Ritual Magïc Collections of the Sixteenth and Seventeenth Cenwes 

Including Manuscripts of the Ars no&& and Liber Sacer 

Sixteenth Century (22) 

Cambridge, University Library LI. i. 12. 

Cambridge, University Library, Additional 3 544 

Chatsworth, (üK) 73 D - 1879 

London, British Libraryy Additional 10,862 ? (poss. S. xvü) 

London, British Libraryy Additional 36674 

London, British Library, Hadey 18 1 

London, British Lïbrary, Royal 17. A XLIL. 

London, British Liôrary, Sloane 3 822 

London, British Library, Sloane 3847, E 2-1 16 

London, British Library, Sloane 3 847, E 152-1 59 

London, BrÏtish Library, Sloane 3849, E 7-1 6 and 20-27 

London, British Library, Sloane 3 849, E 17-19 and 30-5 l(various hands) 

London, British Library, SSloane 3853 ff. 3-137 and 142-174 

London, British Library, Sloane 3884 

London, British Libraryy Sfoane 3885 

London, Wellcome Institute, Wellcome 1 10 

O&ord, Bodleian, Additional B- 1 ., E 1-10 

Oxford, Bodleian, Ashmole 244 

Oxford, Bodleian, AshmoIe 1515 

Oxford, Bodleian, Ralwinson D. 253 



Oxford, Bodleian, e Mus* 238 

Oxford, Bodieian, e Mus. 245 

Seventeenth Centurg (16) 

Cambridge, Trinity 1419 

London, British Library* Itarley 3 S36A? 

London, British Library, Harley 398 l? 

London, British Library* Sloane 1307 

London, British Library, Sloane 1309? 

London, British Library, Sloane 3 09 l? 

London, British Library, Sloane 3 821 

London, British Library, Sloane 3 825 

London, Bntish Library, Sloane 3 826 

London, Bntish Library, Sloane 3 645 

London, Bntish LîîraryJ Sloane 3 847 

London, Bntish Library, Sloane 3 850 

London, British Library, Sloane 3 85 1 

London, British LibraryJ Sloane 3 853 

London, Weiicome Iastmite, Weiicome 426 

Oxford, Bodleian, Bodley 8909 



APPENDIX VI 
Descriptions of SeIected Manuscripts 

Canterbury, Abbey of St Augustine 767 

From the medieval hoIdings of St Augustine's Abbey. See Appendix W. 

Canterbury, Abbey of St Augustine 1170 (=Ortord, Corpus Christi 221) 

From the medieval holdings of St Augustine's Abbey. See M o r d  Corpus Christ& 221 in 
Appendix Vil. 

Canterbury, Abbey of St Augustine 1277 (=Mord,  Corpus Christi 125) 

From the medieval holdings of St Augustine's Abbey. See Mord ,  Corpus Christi 125. 

London, British Libmuy, Sloane 312 

Sloane 3 12 contains two collections ofthe meenth century, both of which suggest very practical 
and involved magical interests. 

Ff. 1-41- 
This is a practical collection including a text of judicial astrology (ff. 11-12}, a text 
discussing the natures and properties of the planets (ff. 15v-24), a text of image magic 
(Thetel's De imagÏnr'bus, E 24vW27v), and an astroIogid method for diScovering thieves 
and stolen goods (E 29-42). The collection is more cnidely d e n  tban many of the 
image rnagic texts and likely for personai use, 

Ff, 43-225, 
The texts in this collection are largely practical astmlogy. The first three items (E 43-136) 
conceni judicial astrology-, the last three, elections and nativities (= 183-255). The 
magical works are a work by Sahl Ibn Bisk on magical images (E 136~-147v) which is 
foilowed by a short section of m e r  iinages added by the scribe (AdUitiones mea, E 
147~-156). 

London, Bntish Librauy, Sloane 3847 

The codex contains two collections of the sixteenth cemtury. 

Ff. 2-116 
The scribe dates the of this portion ofthe codex to 1572, a date which 1 can find 
no convincing reason to reject. Ih partidar, as there wouid have been iittle vahie in fàlsely 



daiing the composition of such a work by fifty years or so, I am inclined to açcept the date 
@en by the scnbe even though the work wuld be dated to the seventeenth century- 

This is the fkst collection of rituai magic ia this survey which also includes three ofthe 
standard works ofscholastic image magic. De qMitdecmt steIIis, De ymagtniiaus of Thetel, 
and Liber mtagmUm Zekl (Sahl ibn Bishr) al1 appear at folios 84-1 12, following the 
CZm-ah ~l"monÏs  (wkch comprises more than helfofthe 114 folios in this collection) 
and another work on images attniuted to Solomon, De quatuor am2isS This combination 
or ntual magic with scholastic image magic texts is very rare prior to this period, but t 
becomes a cornmon feature of seventeenth-centuty collections. The only ht in Sloane 
3847 of the nahwlia whkh characteristidy awmpanied scholastic irnage magic in the 
fourteenth and fifleenth centuries is a single recipe d e d  "An excellent mediCrne for the 
stone" (f 82) and a List of "Egyptian days" (9%). 

Ff. 152-159 
A magical treafise concerning spint conjuring for the purpose oftreasure hunting aad 
detection of thieves. This short treatise is a single m e ,  enc~losed by pastedowns or a 
paper cover nom a non-magicd work 

Bibiiography: Scott, 330-1,469. HMES I, 663-666; II, 281 and 808. Lyrm Thorndike, 
"Traditional Medieval Tracts Conceming Engraved Astrological Images," in Melanges Auguste 
Pelzer (Louvain, 1947). 

London, British Library, Sloane 3853, ff, 3-137 

The codex Uicludes materia1 nom the socteenth and seventeenth century- This portion is complete 
and dates fiom the mid sixteenth centwy. Wntten in Latin and English, the collection includes 
various works of ritual magic. The s u i e  d a t e s  Agrippa by calhg one ofthe constituent texts 
"de occulta philosophiat' and rd= to him by name in one of the later texts. The magical works 
include an extensive work of rihial magic the l7îesaurus q m - f u m  secundm Robertum Tunxnem 
et Rogenmi Bacon (ff. 3-454 the Ceplm RarnëI of Solomon (E 41-53), The DM= Seal of 
Solomon (E 127-B), in addition to various other experiments, magic circles, and instructions for 
invocation of spirits. 

Bibliogiphy: Scott 538. HMES II, 280,281, and 808. Kieckhefer, Mu,& pp. lS9-61. 

London, Society of Antiquaries of London 39 

This volume contains two collections. The first derives fkom the fifteenth c m  and wncems 
ritual rnagic; the second dates to the latter part of the century and includes image ma&. 

Ff, 2-17v. 
This portion of the codex is a meenth century collection of ritual magic which is largely 



concerned with images- Watermark on E 8 might be Briquet 1162 (Gènes 1487)- It 
contains three t a :  a work on rings to be made in the 28 mausions ofthe moon; a texts 
on planetary rings and sigils; and a text entitled Preceptualis a m  mugice wbich discusses 
the hours appropriate to various fonns ofmagical practice- Aithough ostensi'bly a 
collection of image magie, the collection is better classifieci as "ntual magic" ifnot 
~~~~~~~" It is treated in detail in Chapter 5. 

FE 1&24 
'This small conection oftexts ofmapical images and other mtwdia was copied by John 
Argentine, medical doctor and provost ofKmgs College, Cambridge. It includes: Thebit 
ibn Qurra's, De ~ g h i h ,  Imagîhes seCUI)LIEnn Pthoïomeum; and images extractecf fÎom 
the Secretunr Secrefonnn. The texts were copied by J o b  Scalon (Ashmole 340, a student 
at Kings during Argentine's tenure as Provost. 

Bibiïography: C. A .L Armstrong, "An Italian Astrologer at the Court of Henry in Ifalm 
Remssance Stdïës, A tribute to the Iare CecÏïiaM. At& (Landon: Faber and Faber, 1960) p. 
449. D. E. Rhodes, "The Princes in the Tower and their Doctor," ï k  EngIish Hi~oriudRevr'ew 
LXXM (1962) 304-306. The latter cnticizes earlier work by Armstrong where he misidentifies 
Argentine with a Strasbourg doctor. In the former article, Armstrong comectly i d d e s  the 
doctor as John Argentine. In an addendum Jdy 1962 of the Ewish Hisoriml R&w, p. 624, 
the editor and D. E. Rhodes apologize to Armstrong and note they had not yet seen bis article. D. 
E. Rhodes, "Provost Argeathe of King's and his Books," in Traprsactiom of the CariWge 
Bibliogrqhicd Society7 (London: Bowes and Bowes, 1958), vol Il, pt. III, 205-21 1. Rhodes 
makes no mention of Society of Antiquaries 39, the manuscript examined here. DM3 (1921) VI, 
552. Emden, Cambridge7 p. 1 5-1 6. Charles K Talbot, The MeùïcuI Practitioners m Mecfieval 
E n g M ,  p- 112-5. Ker 1 300. L. Thorndike, Mélanges Auguste Pelzer, 1947, pp. 233,256. 
HMES I, 663-666. 

Odord, Bodleian, Ashmole 346 

The first 164 folios of tbis volume are an early sixteenth-century collection by the physician 
Thomas Scalon, in Latin and Engiish Thomas was a physician and graduate of Cambridge 
University- The volume is entirely papa with no visible watennarks- The collection includes 
medical, astrologicd, and other physical works. Topics include bloodletting, weigbts and 
measurements, winds, the names and powers of herbs, a poem on astrology, the size and distance 
of the sun, and names of the planets. Scalon has included over 90 sepamte items, most of which 
are quite short (a folio or less in length). 

The ma@& works (E 113-1 19) are three works of image rnagic: Thebit ibn Qurra, De 
miagnibus; Ptolemy, De imaginibus; and @cal images extracted fiom the Secrem 
Semeforum. These are preceded astrological work for discoverhg thieves (E 100-1 12v). The 
magical works were undoubtedly copied fiom London Society of Antiquaries 39 written by John 
Argentine, provost of KUig's College. An astrologicai caldation "ad meridiem Cambrigie anno 
domini 1460 completo" tends to confïnn the location. 



Bibiiognphy: Blaclq 252-7; Emden, Combn'dge, p. 509; John Venn and J. A Verm, Almmm 
CunfabrÏgie11~1s (Cambridge: Cambridge UnkecSIty Press, 1927), I.iv.27. 

Odord, Bodkian, Digby 228 

This is a late fourteenth cenhny collection which combines the work of at least two scribes. The 
later m i e  filleci in spgces left by the eariier one, so the whole codex (excepting ff. û-15) am be 
regarded as a single coilectio~~ The codex combiues astrological texts (occupyiog most of the 
pages) with various tracts of naturalia and naîural philosophy. Amongst the astrological matenend 
may be found My's commentary on Ptolemy's Centiïoquinmr (£ 8-12), Albumazais Hores 
astroZogfae (f 16-19), extracts fkom the Sphere of Sacro Bosco (E 1 and 66), dong with a host 
of 0th simila- texts and tables. The Secrem 5kcretonan is the most lengthy acample of 
naturalia (E 27v4ûv)- Also mcIuded is an uicompIete piece by Bradwardhe on motion (f 56-65). 
Most of the 26 items are four or five folios in length. Many are extracts. 

A portion of Albertus Magnus' Speculm monomiacre filis the last three folios. A work explicitly 
wndemned in the Speciïhmr, the Liber lime, appears at f 54. 

Bibiiogriiphy: FIMES 4 223-5. Singer, 29xxxv9xxxv 

Odord, Corpus Christi 125 (=St Augustine's 1277) 

This volume of 175 folios (parchment) is a compüation of Latin texts eom the thirteenth through 
the meenth century. It was owned by two monks at the Abbey of St Augustine at Canterbwy 
(Thomas WyveIesburgh and Thomas Sprot) and became part of the Abbey's l ibrq  (Codex 1277). 
Most of the texts are aichemical (but the codex includes a wide variety of materiai including 
properties of animals, recipes, tree platlfitlg, and chernical experiments. Later ownm include John 
Typtofie and John Dee. The works of image magic include the hermetic Qthakciin sfellis and 
another te* Liber rde septernfig~nspIfmefanmr~ 

Bibiiognphy: HMES IL, 2,205,207,218,221,223,308,334-7,529,783y796,809, and 845. 
Ker 30. Singer, 1093-4; Cannody II, 12; Carmody II, 246; 

Odord, Corpus Christi 221 (St Augustine's Abbey 1170) 

See Appendix VIT. 



264 

York, Austin Frius, Codes 8A 364 

This codex was part of the medieval collection of the Austin Friars at Yodr A fidi description and 
discussion of this codex may be f m d  in Chapter 3, Section 3. 

York, Austin Friars, Codex 8A 362 

This codex was part of the medievai collection ofthe Austin Fnars at York A fùil description and 
discussion ofthis codex may be found m Chapter 3, Section 3. 



APPENDIKVIE 
Selected Manuscripts of Michael Northgate 

The books ofMichael Northgate were hventoried as part of the library of the Abbey of St 
Augustine's at Canterbury- 1 employ the medieval s h e k k s  as they appear in M R James' 
edition of the d o g u e  ofthe abbey's liïrary. Because they form a substanti*al collection 1 Iist 
them here together- 

Canterbury, St Augustine's Abbey 767 

The Catalogue iists the contents as follows: 

Liber catholice fidei eidtus a beato Augustine anglonm apostolo qui vocatur Manuale et 
in eodem I i ro  
Stimulus amorïs 
Angelicslca @romanCie J ierarchie 
Barthi de Rippa Romea Oraciones exfracte de arte notoria 
Oratio ad spm scm et incipit veni creator spc 
Memona passionis dominice 
Oratio missa a beata Maria sancto mauricio parisien' episcopo 
Oratio ad sanctam appolloaiam pro dolore dencium 
Orationes spirituaies 
Confessio generalis 
Quod homo debet preparare se ad rdpiendem corpus xi et 
hier de wnfèssione nouiciorum Michis de Northgate cum g-g- 

Bibliograp hy : James, Ancient Librmes, p. 276. 

St Augustine's Abbey 1170 (=Oxford, Corpus Christi 221) 

This codex is singular not ody for its contents also due to its simple and beautifdîy preserved 
medieval binding- The codex fds  into two parts. The first is a fairiy âypical collection of naturata 
inchidhg a naturd encyclopaedia (ff. 2-52). This is followed by two works on magical images in 
Stones. The first is attn'buted to Marbodius (f. 53-54). The second is work of Thetel on the images 
carved by the son's of Israel whüe in the desert (f 55-57). These are followed by recipes and 
medical works. The second section includes some saint's h e s  and a portion of the dialogue on 
miracles by Gregory the Great. 

The enw (Codex 1170) in Catabgue of St Augustine's Abbey, Cantetbury, includes two works at 
the beginning of the codex which do not auvive- "KaZenciaris Rogen Bacon et ih eodern Zibro and 
Tahia ad scieradum quis planeta dornhetw omni hre  cuzusiibet diet (Ancient Librmes, p. 
33 1) 



Canterbury, St Augusthe's Abbcy, n75 

The Catalogue Iists the contents as folfows: 

Noua cinugia magrï Keni de amunda villa et in eodem Iibro 
Experimenta diuersa in physica et Cinirgia 
Secreta fiatris A I b d  - ,. 
hier Rasis et diascoridis de naturis 
Extracta de hiro kyrannus 
Epistola Regis Egpti ad 0ctauianu.m Imperaioran 
vacca platonis 
Constabenluce de phisicis Iigatuns 
Cirurgia extmcta de Gilbertnia practica pueronmi 
Geberus de f f o n i  naniranim 
Diascorides de physicis ligaturis 
hiber hem& de xv. steiiîs. xv. herûis W. lapidibus et xv. figuis 
Tractatus Aiberti de plantacioni%us arborum 
liber h m &  de Ymaguubus 
Thebit de ynmghi'bus 
Aburabez de Ymagim'bus 
Belenus de ymagioi'bus 
Secreta hem& in Alkernia Breve breuiarium de AIkemia 
hier de conuersione corporum 
Antipocras empericis et 
Bernardus de Gordon de iuuameentis ocdorum Mich de Northgate cum ff 

Bibliography: James, Ancienf Librrines , p. 348. On Qusta ben Luca seen HMES I, 652-57. 
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