
Uplifting Souls: the Liber de essentia spirituum and the Liber Razielis
Several late medieval magic texts claimed to offer the practitioner knowledge and experience of the celestial realm, including an understanding of the network of forces linking Heaven and Earth, details of the orders of angels and methods of communicating with them, and even the reception of a vision of God and the promise of salvation. This article will focus on two magic texts circulating in the late Middle Ages, the Liber de essentia spirituum and the Liber Razielis, which originated in Arabic and Jewish contexts respectively, and explore the extent to which these fit a model of theurgic practice as compared both to late antique precedents and the texts of Christian theurgy discussed elsewhere in this book.

The Liber de essentia spirituum and the Liber Razielis are magic texts in which spiritual advancement is sought and undertaken by the practitioner. The descent of spirits to teach the practitioner or grant him celestial knowledge is linked in both texts with a corresponding ascent of the practitioner’s soul while his body remains living. In addition, the personal interaction between spirit and man is set against a broader cosmology focusing on the wretchedness of mortal life and the return of the soul to God. While the rituals in these texts do not guarantee the soul’s salvation, they do imply that those worthy to undertake the art will achieve it, and the texts give examples of those who have done so. Another significant feature of these texts is that the reception of a celestial revelation and the elevated status of the practitioner are linked to the formation of communities of the elect with whom this knowledge is shared. In the Liber Razielis the revelation is also placed in the context of a magical chain of tradition, in which a celestial book is said to have been transmitted from Adam through a line of sages and prophets.

Due to their different origins the Liber Razielis and the Liber de essentia spirituum diverge on various points of cosmology and ritual.
  Nevertheless, it is useful to compare them with works of magic written by Christians. Those most frequently associated with angel magic or theurgy, that is, the Ars notoria, the Liber iuratus and the Liber visionum, were clearly formulated under the influence of Jewish and Arabic magic, but they also place emphasis on specifically Christian mediators, Christ and the Virgin Mary. In the Liber Razielis and the Liber de essentia spirituum man is an active seeker of celestial revelation and redemptive ascent without recourse to the mediation of Christ.

Angels or spirits play a dominant part in the Liber Razielis and the Liber de essentia spirituum, but to a large extent these beings are not mediators with the Divine addressed with supplication as in Christian theurgy. Rather, they are powers whose attributes should be learnt and manipulated by the practitioner for his own ends. In both texts the cosmological context of each group of spirits is described in some detail, as this provides the means for the practitioner to invoke them at the correct time and for the right purpose. The Liber Razielis advocates requesting divine favour and assistance through prayer, but usually emphasises the recitation and inscription of names rather than the supplication of the practitioner before God.
 In both texts terms such as entice, compel and imprison appear alongside terms suggestive of  invocation and conjuration. The practitioner acquires knowledge of the cosmos, including astrology, angelology and terrestrial and celestial correspondences. This knowledge, however, is already recorded in the texts, rather than being received in the process of a dialogue and continuous supplication before the Divine, a pattern typical of Christian ritual magic.
 
1. The Liber de essentia spirituum and the Liber Razielis
The Liber de essentia spirituum is an anonymous Latin text written in an obscure, hieratic style, which survives in a single incomplete copy in a fourteenth-century manuscript of St. Augustine’s, Canterbury provenance, Oxford, Corpus Christi 125.
 It is set in the context of an angelic vision which its author claims to have received while he was living in Seville, a city inhabited by Arabs, Christians, and Jews in the late Middle Ages, although this work does not adhere closely to any of these religious traditions. The cosmology conveyed in the text can rather be viewed in the context of late Classical, largely non-Christian and Neoplatonic philosophical and literary texts. These works, including the Timaeus, Apuleius’s De deo Socratis, Macrobius and Calcidius’s Commentaries and the De nuptiis of Martianus Capella, were the main sources of cosmological ideas in the Latin West until the introduction of Aristotelian natural philosophy and Arabic commentaries and works of philosophy, astrology and science from the twelfth century. It is in this period of intellectual transition that the Liber de essentia sprituum is best placed.

The inclusion of astrological concepts and terminology, and of techniques relating to image magic, indicate that the author had access to Arabic occult works translated into Latin in twelfth-century Spain. This merging of Arabic magic with Platonic cosmology by a Christian author may be explained by the fact that many of the early translations from Arabic into Latin originated in Platonic circles and were received by people favourable to Platonic philosophy.
 The visionary framework and image-magic techniques of the Liber de essentia spirituum suggest the influence of a fluid corpus of Arabic Hermetic magic, entitled variously the Kitāb al-Istamātis, Kitāb al-Istamākhis, Kitāb al-Maditis and so on. Parts of this corpus were known to Latin scholars by the second quarter of the twelfth century, and it is referred to in the Picatrix.
 Like the Liber de essentia spirituum these Arabic texts situated their magic techniques within a cosmic chronology and mythology which included stories of the descent of the spirits of the planets into each region to reveal magical knowledge.

The impact of Jewish texts on the magical traditions of the medieval Latin West has been much less studied than the transmission and assimilation of works of Arabic magic, although the former certainly influenced works of magic like the Ars notoria, the Liber visionum and the Sworn book of Honorius
 These texts offer evidence that the mixture of mystical, cosmological and magical material found in Jewish sources and practice was selectively assimilated by the Latin West. As was the case with many works of Hermetic magic translated from Arabic into Latin, cosmological structures were pared down in favour of practical elements, such as the names and attributes of angels. Magic texts were adapted to a Christian readership by placing emphasis on the more licit art of astrology, on angelology or on the Christian mystical currents present in the ritual magic texts cited above.

The most explicit transmission of Jewish magical material into Latin was the translation of works associated with the name ‘Raziel,’an angel present in Jewish angelology and Arabic astrological texts who was said to have revealed a book of secrets to Adam.
 Various esoteric and magical treatises attributed to Raziel and based on the practical use of divine and angelic names circulated among Jews in the late Middle Ages.
 The earliest known reference in Latin is a citation by the Christian convert Petrus Alfonsus (1062-1110) of a certain Secretum secretorum, which claimed to have been revealed to Seth the son of Adam by the angel Raziel.
 By the mid-thirteenth century these magic texts were circulating more widely in Latin and provoking mixed responses.
Alfonso X ‘El Sabio’ of Castile (1252-1284) pursued his interests in the complementary fields of Arabic image magic and Jewish angelology by collecting texts of both genres and producing compilations and translations of them.
 In 1259 Alfonso directed the translation of a work entitled Liber Razielis from Latin into Castilian by the cleric Juan d’Aspa.
 The Castilian version does not survive, but the Latin original put together by Alfonso survives in two complete and several partial copies, as well as various early modern abridged vernacular versions.
 This Alfonsine Liber Razielis is structured in the form of seven books said to have been brought together by Solomon,
 to which a number of related texts from the Solomonic and Hermetic magical traditions were added as appendices.
 Each book focuses on a different element of magical practice: the Liber clavis on astrology, the Liber Ala on natural magic, the Liber thymiama on suffumigations, the Liber temporum on angels associated with divisions of time, the Liber mundicie et abstinentie on ritual cleanliness and abstinence, and the Liber Sameyn on the angels of the heavens. Two different versions of the seventh book circulated: the Liber magice,
 which focused upon image magic and the Liber virtutis,
 an abridged version of the first appended work, the Liber Semaphoras, which was concerned with names of power. The preface to the Alfonsine Liber Razielis cites a Hebrew original for the compilation, the ‘Çeffer Raziel, quod vult dicere in ebrayco Volumen secretorum Dei’,
 although it is likely that the structure is partly, if not entirely, a creation of Alfonso himself and his translators.

Contemporaneously with the construction of Alfonso’s volume, a Liber institutionis Razielis with the incipit “In prima huius proemii parte de angulis tractemus” was condemned in the influential Speculum astronomiae.
 On the basis of the Speculum astronomiae’s focus on image magic, this work has been identified with the Liber magice.
 It therefore seems likely that the Liber magice was at some point replaced with the Liber Semiphoras by an influential copyist in order to avert criticism, and the names of the books themselves can be viewed as expressive of this aim. However, the critique of names in this text by the author of the Speculum astronomiae could be applied to other books in the Alfonsine Liber Razielis, and on these grounds the text was unlikely to escape censure.

The Alfonsine work gives prominence to Solomon, placing emphasis on the wise Biblical ruler in order to make the text more fitting to its royal patron.
 This appears to be an innovation of Alfonso’s scribe, since Solomon is not mentioned in the prologue of another surviving Latin version of the Liber Razielis, which is more closely related to the composite Hebrew Sefer Raziel ha-Mal’akh (ed. Isaac ben Abraham, pr. Amsterdam, 1701).
 In the Alfonsine Liber Razielis Adam’s reception of the book from the angel Raziel, which emphasises man’s suffering and wretchedness, is not fully described until the sixth book of the compilation, the Liber Sameyn.
 The Liber Sameyn circulated separately with other parts of the Alfonsine compilation. In MS Munich, CLM 51 it is copied with the Liber virtutis and this copy has an incipit similar to that which Trithemius cites for an independent work with the title Puritatem Dei.
 In MS Paris Lat. 3666 (s.xiv ex- s.xv in) and MS Florence, Biblioteca Medicea Laurenziana, Plut. 44, Cod. 33 (1550), the Liber Sameyn is compiled with the Liber temporum.
 Both these manuscripts refer to the Liber Sameyn and the Liber temporum as the first and second (rather than the sixth and third) books of the Liber Razielis, which may indicate their original position in the Hebrew source used by Alfonso’s compiler.
 This article will focus particularly on the long version of the prologue in MS Paris 3666 and on the Liber Sameyn since these parts of the Liber Razielis highlight its theurgic elements most explicitly.

2. Cosmology and Revelation in the Liber de essentia spirituum

The Liber de essentia spirituum opens with an image revealed to its author of the illusory nature of the corruptible world and the contrasting incorruptible essence of the soul.
 Subsequent passages, heavy with scorn and admonishment, describe the corrupt and suffering state of mankind in the sublunar world and mankind’s distance from the perfection of the first essence.
 In this early section the central revelatory aim of the work is outlined: to disclose the true nature of the cosmos and God to worthy souls seeking to escape from the prison of the flesh and ascend to blessedness. Moreover, it appears that this blessed state can to some extent be achieved on Earth, for the author writes that in order to “be assimilated into True Being as much as possible” he has “left worldly things to worldly matters, fallen things to fallen, transitory to transitory things.”
 He presents himself as a man “sleeping in blessedness, waiting for the numbers of the resolution to be completed so that I should return as quickly as possible to that from which I fell.”
 Despite this apparently somnambulent state, he assumes a prophetic role, declaring, “I was made a shoot profiting others.” 
 In the final passage in this section, he describes his reception of an ‘image of true light’ and his decision to transmit in writing to the worthy the knowledge he has received:

I therefore conceived of places deserted of every inhabitant in which for thirty years I had an image of true light with these, who having now become companions of my blessedness, invited me to my empty seat.  So that in the shadow of darkness a small light may shine, whatever I have learnt in their sweet companionship about the essence and classification of the spirits and their double embodying, from those who do not deviate from the precaution of truth unless either from scorn of inferior obedience or from voluptuousness, the helper of the stupid man, I have written down in detail to be transmitted for their common survival, bearing witness to everyone by the living God that no-one should be allowed <to know these secrets> except the one who alone will be found worthy of the dual regime of the spirit; otherwise he will be struck by a punishment for such a great crime from the wrathful more powerful <beings>.

This rather opaque passage provides a number of interesting indications of the context in which the author situates his revelation. Over a period of thirty years he claims to have communed with spirits in a deserted region. It is not clear whether his soul has ascended to the celestial level of these spirits or whether they have descended to share his desert habitation. Although it is unlikely that a twelfth-century author would have had direct knowledge of Iamblichus, the invitation to an empty seat recalls a description in the reply to the “Letter of Porphyry to Anebo” of theurgists’ souls, “seated in the orders of angels,” purified from matter and providing corporeal souls with hope [83,4-5].
 Iamblichus believed that the perfection of the individual soul could only be achieved by its ascent to the divine being, and that the communion with spirits represented a preparation for the individual’s final ascent.

In Jewish and Christian apocalyptic literature it was a commonplace that the visionary achieved angelic status.
 According to Sarah Iles Johnston’s analysis of late antique theurgic ascent, the theurgist underwent an experience which changed his status and relationship with his human peers or divine superiors or both. She distinguishes between the theurgist, whose ascent is for personal spiritual benefits, and the enraptured individual who returns from his celestial journey with knowledge of significance for his society which he undertakes to disseminate.
 While the author of the Liber de essentia spirituum derives personal spiritual benefits from his ‘image of true light’, he also returns with a message of revelation and hope for a small group of the chosen, which appears to be an indication that, like many theurgists of late antiquity, he sought to build a small community of the blessed who had access to true knowledge of the cosmos.

To some extent, narrative prologues to magic texts were primarily intended to legitimise the techniques they described and impress upon the reader the book’s powerful and sacred qualities.
 Nevertheless, contemporary readers took them seriously. William of Auvergne, Bishop of Paris (1228-49) focused on the teaching and assembling of followers in his critique of the Liber de essentia spirituum in several chapters of his De universo (1231-36).
 He accuses its author of setting up schools of necromancy (‘scholas necromanticae’) and teaching the revelations of demons so that they could be encouraged by nefarious cults (‘nefariis cultibus’). His attack on this text identifies the spirits with whom the author co-habits as demons, not only because of the content of what they teach – an art execrable and hateful to God – but also because of their descent into the desert, a vile habitation.
 Whereas the author of the Liber de essentia spirituum associates living in deserted places with the rejection of worldly concerns, William provides the contrary perspective that it is madness to prefer the company of beasts, serpents and dragons to that of men. He finds the prophetic tone of this author threatening, as if his proclaimed piety is likely to attract followers or has already done so. The asceticism of this man in the desert is not to be trusted, “what goodness or piety is to be believed of them, who cannot be ignorant of such great needs of men, such great other miseries and ignorances of them and <nevertheless> have betaken themselves so far away from them?”

The revelation conveyed by the author of the Book of the Spirits in Corpus Christi 125 is not a visual rendering of an ascent but rather knowledge of the workings of the cosmos he has acquired from his celestial companions. This revelation of heavenly secrets to an enraptured visionary is in the tradition of wisdom and apocalyptic literatures, which often included summaries of information on creation, cosmology, angelology, and knowledge of the orbits of the stars and of their angelic guides.
 The main elements of the received knowledge in the Liber de essentia spirituum concern the nature of God and the intermediary spirits between God and man, the descent to Earth of some of these spirits and their incorporation into material objects or bodies.
 To those deemed worthy, the author offers a description not only of the true state of the cosmos – that is, of the hierarchy of spirits descending from the One – but also of how this information can be used for the purpose of magical practice. 
This juxtaposition of cosmology and magic offers a theological insight into the operator’s perspective which magic texts of a more purely pragmatic orientation do not. Firstly, the cosmology provides a justificatory framework for magical practice, describing a detailed spiritual hierarchy and arguing that the spirits descend according to God’s will and that their assistance in magical actions follows the law of creation. Secondly, although it is not explicitly stated, the magical techniques may be intended for use in theurgic rituals to achieve the soul’s temporary ascent. Finally, those who are among the elect may be deemed worthy to receive not only knowledge of the true nature of God and his spirits but also techniques for gaining access to spiritual assistance and terrestrial power. The spirits are compelled to obey a practitioner who can demonstrate his knowledge of the secrets of the universe; thus the cosmology enables, explains, and justifies, the practice of magic.  
The mutual exchanges involved in the divine revelation of magical techniques, including methods of drawing down spirits to reveal further secrets, are also found in certain Jewish texts, such as those dealing with the Sar ha-Torah studied by Michael Swartz, in which the secrets of heaven acquired through ascent visions were intended to provide the necessary knowledge to bring down an angel of the Torah. This angel in turn endowed the practitioner with the ability to understand cosmic secrets embedded in the Torah.
  Like the narrator of the Liber de essentia spirituum, the scholar who received this revelation became a powerful holy man, even a wonder worker.   As will be seen, analogues for other aspects of the magical cosmology of the Liber de essentia spirituum are evident in the Liber Razielis.    
3. Adam and the Recovery of Pre-lapsarian Knowledge in the Liber Razielis
The narrative framework of the Liber Razielis involves the transmission of a celestial book rather than a cohabitation of spirits and man, but there are interesting parallels with the Liber de essentia spirituum. 
 The celestial book is given to Adam by the angel Raziel shortly after his expulsion from Paradise; that is, in a newly wretched state of corporability and suffering which is in harsh contrast to his previous existence.
 On the banks of the river Paraig outside Paradise Adam prays to God, and in his mercy for his creation’s pitiful post-lapsarian state God sends the angel Raziel with a book which gives him knowledge of the workings of the heavens and earth and great powers.

And on the third day of his praying a good angel named Raziel (and the explanation of it [the name] is: ‘angel’ and ‘the head’ of all secrets and knowledge) came to Adam and he had come to him by command of the Creator. And Adam was then standing on the banks of the river which flowed from Paradise which is called Perat,
 and he was troubled and pitiful, sad and weeping aloud, and the angel appeared to him in the hour in which the sun begins to heat up the earth. And in the hand of the angel was the likeness of a book of white fire, written in red, blue and black fire and unlike any other colours.
 And the angel said to Adam: “Why are you sad and suffering, and why do you think over the future in your heart?  Because in the hour in which you had risen onto your feet to make a prayer to the Creator, and had petitioned and invoked him and humbled yourself and thrown yourself onto the ground to pour out prayers and tormented your heart, then were your words received. And your prayer was received and completed. And the Creator immediately ordered me to descend and go to you with this book in order to teach you to understand the pure words and knowledge which are in it, and the many sciences and secrets which are in it, and the profound and precious writing which is in it. And you should know that the all the beings which God created hold this book in highest value and hold it to be evident and holy.”

The gift of the book occurs at the time when man has just lost his closest and purest terrestrial contact with the divine. Many late medieval ritual magic texts sought to recover this contact, sometimes combining this goal with an expression of yearning for the pre-lapsarian state of purity, knowledge and experience of the presence of God. A prayer in the Ars notoria, for example, requests “love, whereby you drew fallen mankind to heaven; learning, whereby you thought it worthy to teach Adam all of the sciences... that I may be made new... in receiving the science which is beneficial for my soul and body.”
 The Liber iuratus claims that through it the operator will know God in his majesty in the same way that Adam and the prophets did.

According to the prologue to the Liber Sameyn, after the fall Adam lost all the goodness and wisdom which he had possessed and fell from knowledge into ignorance.
 The Liber Razielis is a revelation of the lost pre-lapsarian wisdom, which enables man to acquire knowledge of all corporeal and spiritual causes.
 When Adam fell into mortality, his imprisonment within time resulted in a new ignorance of the future. In his prayer to God outside Paradise before the book is given back to him he begs: “Let me understand and know once again what will become of my children and future generations, and what will become of me in all the days and months of the world.:
 Although Adam had fallen, as an exemplar for the magical practitioner he remained physically and emotionally close to Paradise and the Liber virtutis included the Semyforas which Adam used to speak with his Creator in Paradise.

The angel Raziel promises Adam, and by extension the operator of the magic text, spiritual advancement in the celestial hierarchy, just as the author of the Liber de essentia spirituum claimed to have spiritual companions and to include himself among the blessed. Different versions of the text explore this in different ways. In the Paris 3666 prologue whoever finds the book will be blessed (“beatus homo qui invenit librum istum”) for “he will be restored to life so that he sits in the presence of the angel, since the Holy Spirit rests on him.”
 The operator of the book will increase his ability to understand the true God and the separation of the rational soul,
 and like the author of the Liber de essentia spirituum whoever has power through knowing this book can reveal it to others and thus raise up and bring down many men.
 In the Halle and Vatican mss, Adam is endowed with visionary powers on earth, acquires the grace and love of angels, and will ultimately be transformed as if he were one of the celestial beings.
 A sixteenth-century copy (MS Florence Plut. 44, Cod. 33) of the text emphasises a more sacred visionary power, and the angels are treated as servants rather than friends.

As the book passes down through the generations from Seth to Enoch, his son Lemach and then Noah in the narrative prologue of Paris 3666, the angelic contact continues to be renewed. Enoch, who had ‘intromisit se in intellectu Domini nostri’, underwent a ritual of cleansing prayer, and afterwards an angel appeared to him while he was sleeping and revealed the secret location of the book. As Enoch read and understood the Liber Razielis he began to resemble the saints and angels and was thought to have ascended to Heaven. He was even thought to have entered Paradise, although he remained on the celestial plane teaching and using the book:

And from the hour on which he had understood its words he was clothed in a great splendour and the vision of his eyes doubled, and he focused and absorbed himself so much in all the ways of this book that finally he resembled the saints in heaven and had separated himself from earthly inhabitation. And he could not be found since he had been transported and elevated to Heaven with the power of an angel. And there are such people who said that his sense or understanding was valued by and assimilated to the angels of Heaven and he was led into Paradise with his mortal body.

How far could the late medieval operators of the Liber Razielis hope to imitate the example of Enoch and ascend to heaven in their purified mortal bodies? The last chapter of the Liber Sameyn claims that this book teaches, among other things, how anyone should operate in order to be like one of the prophets of the earth or one of the angels of Heaven and to be led away from damnation and towards salvation.
 The Liber iuratus is equally explicit as to its goals: ‘This is the book by which God can be seen in this life. This is the book by which anyone can be saved and led, beyond a doubt, into eternal life. This is the book in which hell and purgatory can be seen without death.’
 These goals are usually implicit rather than attached to particular operations, and to some extent they are part of the rhetoric by which the operator is said to be spiritually transformed by his knowledge and manipulation of the medieval universe. Although the Liber iuratus and the Liber visionum offer specific instructions for achieving the vision of God, this will still depend on the operator’s faith and he may be repulsed.
 Salvation itself – a sensitive topic, as Porphyry admits in the City of God – is not usually attached to a particular ritual. An interesting exception is found in the magic text entitled Almandal, however. Here the operator is blessed with grace and saved from damnation after speaking to an angel of the first altitude he has conjured to appear by means of the Almandel (a wax tablet, table or altar).
 As the Liber de essentia spirituum and Liber Razielis also proposed, speaking to angels leads to the perfection of the human being and is a sign that he has achieved the necessary purification to ascend.

The Liber Razielis has inbuilt textual safeguards, however, to ensure that the ‘perfecting’ of the human being it describes does not imply a ‘deification’ of human nature. This point is discussed in an important article by Jean-Patrice Boudet and Julien Véronèse which compares the prologues and narrative schemes of the Clavicula Salomonis, the Liber Razielis, the Ars notoria and the Liber Almandal, all of which can be categorised within the genre of Solomonic magic.
 Boudet and Véronèse argue that by postulating a divine origin for their revelations Solomonic magic texts express how much is hidden from man, and how great the gulf is between God and his most perfect creatures.
 The fruits of revelation are fragile and can be taken away: Solomon and to some extent Adam are archetypal tragic examples of how knowledge can be merited and lost. When revelation does not ensure a transformation in human nature as well as human knowledge it is, as Boudet and Véronèse put it, “comme un don qui tient du mirage.”
 In the two texts under consideration here, however, salvation rather than deification is intended to provide a permanent state of wisdom and human perfecting. Moreover, the ephemeral nature of revelation is to some extent sidestepped in the Liber Razielis by the provision of a ritual (discussed below) to invoke angelic teachers who will provide a revelation for each new operator.
 

3. Spirits and Man: the Elevation of the Practitioner

When the purified theurgist’s soul “welcomes spirits and angels and sees gods” as Augustine puts it in the City of God, this could either be interpreted as the ascent of the practitioner to the celestial realm or the descent of spirits or the divine to the practitioner – even into the practitioner’s soul. This interaction created an elevated status and a transformed physical state in the practitioner. The precedent of Adam’s celestial contact in which the angel Raziel taught him the power of the book is meant to be repeated by every practitioner who ‘rediscovers’ the lost book. After the description of the angel Raziel ascending to Heaven in celestial flames in MS Paris 3666, an experiment is recorded which each operator (here called the ‘artifex’) of the book must undertake.
 This experiment involves seven days of ritual cleansing, a sacrifice of two white doves and the naming of angels assigned to the appropriate month. After three days the operator is instructed to sleep in the ashes of the burnt intestines of the doves in a house which has burning candles in its four parts. One part of the angels will then visit the operator in the night and teach him how to perform the magical operations.
 This personal contact of each new user of the book with an angel is mirrored by a prayer later in the text in which the new operator establishes his relationship with God.

The two magic texts under consideration here offer different but parallel kinds of interactions with angels or spirits; both offer a relationship of instruction by celestial mentors, and both offer the ability to command spirits either by means of their names and qualities or by appeal to their superiors.
 The Liber de essentia spirituum mentions a third type of interaction which happens when spirits who had been conjured could not be incorporated into the object prepared by the magician:  “Moreover, in certain <spirits> who, according to the yoke of nature are unable to be enclosed, having finished their course, it is discovered in this that the willing spirits either appear as visions or are enveloped in the bodies allotted to the guidance of others.”
 This suggests that teachers among the elect were thought to experience spiritual possession; that is, a version of theurgy in which the Divine descends into man.
 An orthodox analogue to the spiritual possession of the theurgist was the claim of divine possession, a new conceptual category in the late twelfth century.
 In the Liber de essentia spirituum there is also an element of spontaneity in the spiritual possession of the elect which is evocative of the tales of folk demons or ‘nature elementals’ possessing men and women who have unwittingly wandered into their wild terrains.

The term ‘theurgy’ has sometimes been used by modern scholars interchangeably with ‘angel magic’, meaning interaction with non-demonic forces to achieve pious goals such as the acquisition of knowledge and a vision of God. This positive gloss is not entirely consistent with the goals of Liber de essentia spirituum, the Liber Razielis and to some extent also the Liber iuratus, because they also contain descriptions of malefic spirits, rituals involving sacrifice, the subjugation and imprisonment of spirits, and harmful and materialistic goals (although arguably these could be intended to punish the enemies of the elect). The sinister or amoral spirits manipulated by practitioners in these texts include the malicious spirits of Mars and licentious spirits of Venus in the Liber de essentia spirituum, the pitiless angels of the second army of the first Heaven in the Liber Sameyn
 and the spirits of the earth “qui sunt turpissimi et omni pravitate pleni”
 in the Liber iuratus. Here the practitioner engages with the full cosmological range of spirits, not just those which can act as mediators to the divine. Interestingly, the Liber de essentia spirituum explains this interaction with a level of amoral spirits by stressing their comparability to (and consequent sympathy for) man. These spirits also suffer from passibilitas, sharing the passions which infect man, and imprisoning them in objects is said to place them in a position comparable to the human soul suffering the prison of the body.

The Liber Razielis includes a range of magical techniques, from the invocation and inscription of angelic names on a folio, image or ring, to the use of animal parts (such as the head of a black cat which has never seen the light) and prayers which emphasise the humility and piety of the operator. There are numerous rituals of ablution and abstinence and places in the text where the operator is required to be pure, God-fearing and clean, but he is also able to do experiments for good or evil ends. The emphasis on ritual purity expresses the instrumental power of ablution and abstinence and provides a link to the ideal figures of the prologues whose repentance, purity or wisdom the operator is expected to emulate and aspire to. Purification is also necessary before any contact with the Divine. In the Liber munditie and abstinentie, the fifth book of the Alfonsine Liber Razielis, the fellowship of angels and spiritual ascent are explicitly linked to instructions for purification. If the operator fulfils the requirements for internal and external purity described in this book he will ascend to a spiritual level separated from earthly things, and he will be loved by angels.
 Cleanliness makes a man holy and draws the spirits to him as his companions to tell him secrets.

 In both the Liber Razielis and the Liber de essentia spirituum spirits are categorised and invoked more in terms of their position in a celestial structure and their relationship to terrestrial objects, people, emotions, actions, creatures, time and space than in terms of their relationship with the divine. Chapter 37 of the Liber temporum lists different ways of working through or binding parts of the natural order from fire, rain, ice and hail to seeds, trees, birds, beasts and reptiles, which all have angels ruling over them. The Liber de essentia spirituum evokes a world in which “everything which moves has spirits assigned to it which perpetually traverse the paths from the summit of the Creator.”
 In its cosmology spirits are perpetually falling into creation. According to William of Auvergne’s critique of this text, each part of the sea or earth where a spirit falls was said to be imbued with its power: deserts, woods, fountains, rivers, herbs, trees, orchards, and even gems and precious stones.
 Texts like the Liber Razielis and the Liber de essentia spirituum combined a late antique spiritual cosmology of a type especially prevalent in Jewish angelology, in which spiritual beings are represented as ruling over all the parts of the terrestrial world, with an astrological scheme in which celestial bodies are represented as ruling over man and the physical world. It is difficult to categorise either text exclusively as ‘angelic magic’ (the purest exemplars of which are works of Christian authorship or adhering to Christian sensibilities, about angels and supplication to the divine), or as ‘astral magic’ (texts in which the spirits of celestial bodies are invoked, usually pertaining to the Hermetic tradition).
  As in Antonio Montulmo’s Liber intelligentiarum (discussed in this volume by Nicolas Weill-Parot), both types of cosmology are evident in combination.
In their conjunction of spiritual advancement and magic techniques these texts address an underlying problem: how to enjoy earthly pleasures without being corrupted by them and how to free the soul to ascend to heaven and acquire salvation. Rather than excising or diminishing aggressive or material goals and subjugating techniques, the texts endow the practitioner with the elect’s right to power over spirits, although traces of anxiety still emerge: in one prayer the practitioner asks the angels not to record anything negative about him.

Conclusion

Given its length and advertised status as a sacred book of celestial origin it is not surprising the Liber Razielis travelled alone.
 However, the seven-volume format of the Alfonsine version and the likely separate origins of individual texts resulted in the independent circulation of several parts of the compilation. In Munich CLM 51 only the sixth and seventh book of the Liber Razielis were copied, a choice probably dictated by the cosmological elements in these texts and the desire to omit the comparatively unsophisticated astrological material of parts of the first five books. The last two Liber Razielis books are the only magic texts in Munich CLM 51, and a later hand added the disapproving annotation ‘superstisiosus est’ above the title of the Liber Sameyn.
 Two copies of a work entitled Liber Rasielis quem misit dominus ad Adam were held at St Augustine’s Abbey, the first in a volume of astrological and astronomical texts (no. 1151) and the other in a more miscellaneous volume (no. 1137) which included astrological and astronomical items, the De ornatu mulierum, and two popular literary works, the Narratio de Appollonio and the Pictaleon. The latter volume provides a rare example of a ritual magic text compiled with literary texts, which suggests the reader could have viewed the detailed and unorthodox angelic hierarchy it contains as a work of fantasy. On the other hand, this mingling of practical, esoteric and popular literary items was typical of the kinds of interests revealed in the late medieval personal compilations known as ‘commonplace books’.

The Jewish origin and the compilatory nature of the copies of the Liber Rasielis in circulation make it something of a hybrid category incorporating elements of natural magic, astral magic (predominantly Arabic in origin) and ritual magic (written by a Christian or adhering to Christian sensibilities). Elements of all these magical genres appear in the corpus of surviving texts. Even the second book of the Alfonsine Liber Razielis, which focuses on the natural powers of stars, stones, herbs, animal parts and words, also discusses four groups of spirits, under the category ‘animabilis igne.’ This conjunction of interests make the Alfonsine  Liber Razielis, in the forms discussed here, an early precursor of (as well as frequent possible source for) not only the early magical synthesis by Antonio Montulmo discussed elsewhere in this volume, but also the sixteenth-century collections in which image magic and ritual magic texts were compiled together.
 The replacement of a text focusing on image magic with a text on the power of names in the most popular version in circulation is itself indicative of the growing popularity of ritual magic. Early modern manuscripts containing the Liber Razielis are usually compiled in manuscripts with a predominance of ritual magic and even start to take on the characteristic instability of ritual magic texts. As Florence Plut. 44, Cod. 33, notes on f.66v: “Iste liber est conmixtus cum libro psalmorum Rasielis et cum sancto Semaforas omnes in unum conmixti.”
This article has considered the Liber Razielis and the Liber de essentia spirituum in relative isolation from other works of learned magic, with the aim of increasing awareness of two lesser known texts and diverse approaches to magic in the late Middle Ages. The Liber Razielis in particular is a significant magical compilation; given the influence of Jewish texts to Christian ritual magic, it has not received the scholarly attention it deserves. In this article I have explored  themes suggested by the prologues in several Liber Razielis manuscripts, however, more work needs to be done on how the Arabic, Jewish and Christian traditions related to and influenced each other. 

� On the magical chain of tradition in Jewish magical books see M. D. Swartz, Scholastic Magic: Ritual and Revelation in Early Jewish Mysticism (Princeton: Princeton University Press, 1996) pp. 191-205. 


� The style of the Liber de essentia spirituum suggests that it is an original composition in Latin rather than a translation, and it is therefore probably of Christian authorship. As discussed below, however, it does not present any specifically Christian features.


� A significant text which also falls into this category, the Picatrix, has been discussed elsewhere. See V. Perrone Compagni, “Picatrix latinus. Concezioni filosofico-religiose e prassi magica,” Medioevo 1 (1975), pp. 237-270, D. Pingree, “Some of the Sources of the Ghâyat al-Hakim,” Journal of the Warburg and Courtauld Institutes 43 (1980), pp. 1-15 .


� There are some similarities with the descriptions of the cosmological context, appearance and nature of spirits in the second and third tracts of the Liber iuratus derived from Jewish sources as noted by Mesler. The names recited and recorded inside the notae in the Ars notoria function similarly as tools of power, but the other types of prayer and the figurative angels pointing at the notae in many manuscript copies signify the mediating role of these beings.


� For example as represented by the prayer cycles recited over months in the ritual programme of the Ars notoria.  The Ars notoria is primarily a revelation of the techniques necessary to attain knowledge, but the Liber de essentia spirituum and the Liber Razielis present themselves as the celestial or pre-lapsarian knowledge itself.


� The title given to this work in Coxe’s catalogue (and, for convenience, adopted here) derives from a marginal note in a later hand, that of John Dee, the English Renaissance magician. On the magic texts at St Augustine’s more generally see D. Pingree, “The Diffusion of Arabic Magical Texts in Western Europe,” in La diffusione delle scienze islamiche nel Medio Evo europeo (Rome: Accademia Nazionale dei Lincei 1987) pp. 57-102 (94-98) and S. Page, “Magic at St Augustine’s, Canterbury in the Late Middle Ages,” PhD diss., the Warburg Institute, 2000. An edition of the Liber de essentia spirituum accompanies my article “Image-Magic Texts and a Platonic Cosmology at St Augustine’s, Canterbury in the Late Middle Ages” in Magic and the Classical Tradition ed. W. Ryan and C. Burnett (London: The Warburg Institute, 2006), pp. 69-98.


� De Essentiis, ed. C. Burnett (Leiden: Brill, 1982), p. 21.


� See C. Burnett, “Hermann of Carinthia and the kitāb al-Istamātis: further evidence for the transmission of Hermetic magic” and “The kit(b al-Istam(tis and a Manuscript of Astrological and Astronomical Works from Barcelona, Biblioteca de Catalunya, 634)” in Magic and Divination in the Middle Ages, Aldershot, 1996, articles VI and VII. The only surviving Latin text compiled of material directly translated from the Arabic corpus, the Liber Antimaquis, is almost entirely practical, omitting the cosmic chronology and mythical contents. See the edition and discussion of this text by Charles Burnett in Hermetis Trismegisti. Astrologica et Divinatoria (Turnhout: Brepols, 2001), pp. 179-221


� See articles by Fanger and Mesler in this volume.  Noteworthy precedents include  R. Kieckhefer, ‘The Devil’s Contemplatives: The Liber iuratus, the Liber visionum and the Christian Appropriation of Jewish Occultism’, in Fanger, ed., Conjuring Spirits, pp. 250-265 and. J-P. Boudet ‘Magie théurgique, angélologie et vision béatifique’ in P. Brillet and A. Moreau, eds, Les anges et la magie au Moyen Âge, Mélanges de l’école de Rome, 114, 2, (2002), pp. 851-900. As Boudet points out, there are various parallels with the Liber Razielis but no direct borrowings from it.


� E. Weinfeld, ed., Enciclopedia Judaica Castellana (Mexico, 1951), vol. IX, p. 65. For a still useful overview of Jewish angelology and the role of angels in magic see J. Trachtenberg, Jewish Magic and Superstition (Philadelphia: University of Pennsylvania Press, 2004, rpt of original text published 1939), ch. 6. The presence of material linked to Raziel in the Arabic occult tradition means that this should not be discounted as a route for some of this material to have passed into Latin.


� See Dan, “Raziel, Book of,” Encyclopaedia Judaica 13 (Jerusalem: Keter Publishing House, 1971), 1592-93, and A. Garcíá Avilés, “Los judíos y la ciencia de las estrellas,”, Memoria de Sefarad (Toledo, 2002), pp. 335-343.


� This Secretum secretorum may have been a work of alchemy since Petrus Alfonsus says that it explains how the names of the angels and God could be used to change things made of elements and metals into other things. A. Büchler, “A Twelfth-Century Physician’s Desk Book: The Secreta secretorum of Petrus Alfonsi, quondam Moses Sephardi,” Journal of Jewish Studies 37 (1986), pp. 206-212 at p. 206. ‘Raz’ means ‘secret’ in Hebrew and a variation of this title was retained in several Latin versions, including the Liber Sameyn which calls istelf the “Liber secretorum que fuit revelatus ab ore angeli Raziel Ade primo homini” (MS Halle 14 B 26, f. 66).


� See especially, A. García Avilés, “Alfonso X y el Liber Razielis: imágenes de la magia astral judía en el scriptorium alfonsí,” Bulletin of Hispanic Studies 74 (1997), pp. 26-39 and A. d’Agostino, Astromagia (Naples: Liguori, 1992). On the later fortuna of the Liber Razielis in Spain and elsewhere see Avilés, “Alfonso X y el Liber Razielis,” pp. 38-9 and F. Secret, “Sur quelques traductions du Sefer Razi’el,” Revue des Études Juives, 128 (1969), pp. 223-45. On magic at the Alfonsine court see also N. Weill-Parot, Les ‘images astrologiques’ au Moyen Âge et à la Renaissance (Paris : Honoré Champion, 2002), pp. 123-138.


� D’Agostino, Astromagia, p. 44. Fragments of the Castilian version were preserved in compendia on talismanic magic produced under Alfonso’s patronage: the Libro de astromagia and the Libro de las formas et de las ymágines. D’Agostino, Astromagia, 218-225, 254-265 and Garcíá Avilés, ‘Alfonso X y el Liber Razielis’, pp. 31-35. 


� See Appendix 2 for a list of known manuscripts containing the Liber Razielis.


� 1. Liber clavis, 2. Liber ale, 3. Thymiama, 4. Liber temporum, 5. Liber mundicie et abstinentie, 6. Liber Sameyn (quod vult dicere Liber celorum), 7. Liber magice. In later manuscript copies, especially the vernacular versions, the final book is replaced by the first appended work (the Liber Semaphoras), possibly because of the condemnation of the Liber Razielis under the rubric of illicit image magic in the Speculum astronomiae.


� 1. Liber Semaphoras, 2. Glosae Semaphoras of the Jew Zadok of Fez, 3. Verba in operibus Razielis of Abraham of Alexandria 4. Flores of Mercurius of Babilonia, 5. Capitulum generale sapientium Aegypti pro operibus magicae 6. Tabulae et karacteres et nomina angelorum gradium, 7. Liber super perfectione operis Razielis of the Greek philosopher Theyzolius 8. Liber ymaginum sapientium antiquorum. See S. Gentile and C. Gilly Marsilio Ficino e il ritorno di Ermete Trismegisto/Marsilio Ficino and the Return of Hermes Trismegistus (Florence, Centro Di, 1999), entries 30, 39 and 40 which concern the manuscripts Florence, Biblioteca Medicea Laurenziana Plut. 44. 33 and Plut. 89. sup. 38 and identify the supplementary parts to the Sefer Raziel in these volumes and MS Halle, Universitäts- und Landesbibliothek Sachsen-Anhalt, 14. B. 36.


� Incipit:  “Hic incipit septimus liber Razielis. Capitulum primum: De ratione nominis istius liber et de explanatione quid vult dicere magica.” (MS Vatican Reg lat. 1300, f. 139v)


� Incipit: “Nunc incipiamus angeli Dei adiutorio dicere de 7 et ultimo tractatu istius libri qui nominatur liber virtutum. Dixit Salomon revelatum fuit mihi de libro isto Razyelis.” (Munich, CLM 51 (1487), f. 120v)


� MS Vatican Reg lat. 1300, f. 2v. 


� Garcíá Avilés identifies the Liber alerum with a Lapidarium Solomonis which he suggests is a reelaboration of a Hellenistic work Alfonso X had translated from Greek into Latin: “Alfonso X y el Liber Razielis,” p. 35 and see the discussion of the Liber Sameyn below. An argument for the original integrity of the seven volumes, however, is suggested by some internal consistencies and cross references. For example, the categorisation of the animals of fire (‘angeli, spiritus, anime, venti, demones fantasmata et demones sompnorum’) in the Liber temporum, ch. 32 is the same as that of the Liber ale, ch. 5. The Liber Sameyn refers to “lapidibus preciosis quos diximus in libro de sciencia lapidum” (Vatican Reg. Lat. 1300, f. 98) and the Liber magice to the ‘libri temporum et celorum (f.200v)


� Speculum astronomiae, ch. 11, ed. and trans. P. Zambelli et al, (Dordrecht/Boston/London: Kluwer 1982), pp. 246-7. The same title and incipit is classified by Thaddeus of Parma as ‘mathematica prohibita’ in his Expositio super Theorica planetarum, ed. G. F. Vescovini, “La classification des mathématiques d’après le prologue de ‘l Expositio super Theorica Planetarum’ de laverroiste Thaddée de Parme (Bologne, 1318)”, in J. Hamesse, ed., Manuels, programmes de cours et techniques d’enseignement dans les universités médiévales (Louvain-la-Neuve : Institut d’Études Médiévales de l’Université de Louvain, 1994), pp. 137-182, at pp. 178-9.


� See L. Thorndike, “Traditional Medieval Tracts Concerning Engraved Astrological Images” Mélanges Auguste Pelzer (Louvain : l’Université de Louvain, 1947), pp. 217-274, at pp. 253-5, and Weill-Parot, Les ‘images astrologiques’ pp. 57-8.


� Speculum astronomiae: “et rursum nomina ex Libro Institutionis, qui dicitur Razielis, videlicet terrae, maris, aeris atque ignis, ventorum, et mundi cardinum, signorum quoque et planetarum et angelorum eorum, secundum quod singula in diei et noctis triplicitatibus diversa nomina sortiuntur. Hic modus etiam a nobis longe sit; suspectus enim est, ne saltem sub ignotae linguae nominibus aliquod lateat, quod sit contra fidei catholicae honestatem.”ch. 11, p. 240.


� For a discussion of how the Liber Razielis presents Alfonso as a patron of occult knowledge see S. Page, “Magic and the Pursuit of Wisdom: the Familiar Spirit in the Liber Theysolius,” La corónica  36.1 (Fall, 2007): 41-70.


� MS Paris Lat. 3666 (s.xiv ex- s.xv in), inc. “Iste Liber qui vocatur Cyfiri Raziel qui datus Ade ex parte Domini Dei”. The prologue, ff.1-14v, is a loose translation of book 1, parts i and ii of the Hebrew Sefer Raziel ha-Mal’akh. 


� The first chapter of the Liber Sameyn in the Alfonsine Liber Razielis shares the basic structure of the Hebrew and Paris prologue with some significant ommissions. The rest of the Liber Sameyn follows book 6 of the Hebrew compilation (entitled the Sefer ha-Razim) fairly closely.


� MS Munich, Bayerische Staatsbibliothek, CLM 51 (1487), inc.: “Adam exulatus expulsus de Paradiso propter commissum quod commisit gustando lignum;” Puritatem Dei, inc.: “Adam exulavit a Parydiso:”  Secret, “Sur quelques traductions du Sefer Razi’el,” p. 243. Here the books are entitled the sixth and seventh tracts.


� Paris Lat. 3666, inc.: “Iste Liber qui vocatur Cyfiri Raziel qui fuit datus Ade ex parte Domini Dei.” The Florence MS is incomplete, missing most of the text preceding the angel Raziel’s appearance to Adam (the equivelant to the first 5 folios of Paris 3666).  Apart from being more abbreviated (especially in terms of the remainder of the prologue) it follows the Paris version fairly closely and has further material linked to Raziel: a treatise entitled “De virtutibus sanctissimi et magni nominis et de virtutibus eius” on ff. 57v-62v, and extracts from the Liber sancti Semmaforas (the ninth appended work in the Alfonsine compilation) on ff. 62v-66v and in the Liber psalmorum <Rasielis> (ff.67-79v).


� The titles of the two books here are “Liber primus Angeli Razielis <de septem celorum>” and “Secundus Liber Angeli Razielis de Angelis duodecim mensium anni.” An abbreviated version of the Liber Sameyn is also the first book of the Liber Razielis angeli in MS Leipzig, Biblioteca del Senado, Cod. lat. 745 (s.xviii), inc: “Adam e Paradiso propter comissum peccatum propulsus”. The second and third books of the Liber Razielis in this manuscript are adapted versions of the Liber temporum and the Liber sancti Semmaforas.


� For a more general overview of the contents of the Liber Razielis see Appendix 3, a transcription of the chapter titles and subheadings of the seven books of the Alfonsine Liber Razielis recorded at the end of the prologue in MS Vatican Reg. lat. 1300 (ff. 3-10). The list of chapter headings for the Liber Sameyn and the Liber temporum are also fairly accurate guides to the contents of these books in Paris 3666 and Florence 44, 33.


� CC 125, f. 169: “Cum regnarem regno carnis Sibilie, visa est mihi species regni, ymago significantis fuisse et non esse quod videbatur, namque ex umbre preminentis occasione aliquid incorruptibilis essencie presensi contingeret”.


� For instance, at CC 125, f.169: “Porro, dum iugo servitutis commixte oppressi libertate nature subducuntur, in secunde consuetudinis stadio lascivientes, in deliciis transitoriis morem secularem expendentes, adeo a vere beatitudinis forma subtrahuntur ut, quamvis quantumlibet impassibilium falso libramine redundens, tum miserabilius in corporibus a se culpa exemptis sed in nobis noxiis remoremur.”


� CC 125, f. 169: “Sed ne umbra beatitudinis penitus abduceret<ur>, per reliquias donorum cercioratus collum ab apparentibus sic subducere volui ut vero esse pro posse assimilarer. Ommisi igitur mundialia mundialibus, caduca caducis, transitoria transeuntibus.”


� CC 125, f. 169: “Et factus sum sicut homo in beatudine dormiens exspectans numeros resolutionis perfici ut ad id a quo decidi quam cito redirem.”


� CC 125, f. 169: “factus sum aliis planta.” The metaphor of the shoot appears several times in this text as a positive image.


� CC 125, f. 169-f.169v: “Concepi igitur loca omni distituta habitatore, in quibus sexies quinque lustris cum hiis ymaginem vere lucis habui qui iam beatitudinis accoli facti me ad sedem meam vacantem invitabant. Et, ut in umbra tenebrarum lux modica fulgescat, de essencia spirituum et divisione eorumque duplici incorporacione que ab hiis qui a veritatis cautulo non deviant nisi aut minoris obediencie contemptu aut stulti coaptatore lascivia, dulci eorum cohabitacione didici, in communem eorum supersistenciam transmutenda perscripsi, attestans quemlibet per deum vivum ut nulli concedat, nisi ei qui solus spiritus gemino regimine dignus reperietur; alioquin tanti criminis piaculo a potencioribus iratis ferietur.”


� G. Shaw, Theurgy and the Soul (University Park, PA: Penn State Press, 1995), pp. 67-8; S. Ronan, ed., T. Taylor and A. Wilder, trans., Iamblichus of Chalcis: On the Mysteries (Tunbridge Wells: Chthonios Books, 1989).


� M. Himmelfarb, Ascent to Heaven in Jewish and Christian Apocalypes (Oxford: Oxford University Press, 1993), p.76.


� S. Iles Johnston, “Rising to the Occasion: Theurgic Ascent in its Cultural Milieu” in P. Schäfer and H. G. Kippenbegy, eds., Envisioning Magic. A Princeton Seminar and Symposium (Leiden/New York/Köln: Brill, 1997), pp. 173-7. Himmelfarb distinguishes rapture from theurgy on the grounds that rapture does not require ritual preparation because it occurs at God’s initiative not the visionary’s (Ascent to Heaven, p. 109). On culturally diverse appearances of the theme of the heavenly book given to a hero who descends with it and uses it for his community’s benefit, see G. Wildengren, The Ascension of the Apostle and the Heavenly Book (Uppsala: A.B. Lundequistska Bokhandeln, 1950).


� Johnston, “Rising to the occasion” p.177.


� Swartz comments on the ‘chain of tradition’ motif in the Hekhalot literature:  “this literature is not the product of the inner life of a rabbinic elite, trained at once in halakhah and the mysteries of vision and theurgy. But its authors still look to that elite for inspiration. They adapt midrashim and legends found in rabbinic literature for the purposes of advertising these techniques. Ideal figures are thus used unexpectedly. They not only serve as role models for a mystical or intellectual discipline, but are put to practical use by their identification with the magic of a text.”  Scholastic Magic, p.205.


� Guilelmus Alvernus, De universo, II, 2, 29; II, 3, 6-8. Although William does not mention an author, date or title for this work it is clearly recognisable from his descriptions of its contents.  It seems that William had access to a complete copy of the text which discussed 12 orders of spiritual substances (the CC125 copy breaks off after only eight have been mentioned) and he also refers to other books on this topic by the same author (II, 3, 6).


� Guilelmus Alvernus, De universo, II, 3, 8 in Opera omnia (Amiens: Hotot, 1674), vol. 1, p. 1034a: “Ex hoc autem manifestum est eos fuisse spiritos malignos vel malos Angelos, quia in deserto habitabant, sicut ipse dicit quomodo enim sponte in loco horrido, et vilissimo habitabant, si locus habitationis erat eis sublimior, atque nobilior in caelo ultimo, ubi inhabitabat Rex, et dominus saeculorum cum innumeris excercitibus sanctorum spirituum, et beatorum? Planum est igitur, eos cecidisse de loco praeclaro illius habitationis, nisi quis deliret eos in desertum illud descendisse ad docendum istum erroneum hominem, atque nefarium, et ad erigendas ibi scholas necromanticae, et execrabilis artis, atque Deo odibilis.”


� Guilelmus Alvernus De universo, II, 3, 6, p. 1026a: “quae igitur bonitas, vel pietas de ipsis credenda est, qui tantas indigentias hominum, tantas miserias alias, tantasque ignorantias ipsorum ignorare non possunt, et ab eis tam longe se fecerunt.”


� See, Michael E Stone, “Lists of Revealed Things in the Apocalyptic Literature” in F.M. Cross, W.E. Lemke, and P.D. Miller, Jr. eds., Magnalia Dei: The Mighty Acts of God (New York: Doubleday, 1967), pp. 414-52. especially the discussion of II Enoch 23:1 where the seer is elevated to heaven and in the form of an angelic scribe records what is revealed to him by an angel at the divine command. On the equation of wisdom with knowledge of cosmology and angelology in the Jewish tradition see also Swartz, Scholastic Magic, p. 228.


� See Appendix 1.


� Swartz, Scholastic Magic, pp. 228-9. See also pp. 191-205 on Jewish magical literature. 


� The prologue of Paris 3666 and the Liber Sameyn in the Alfonsine compilation will be my main sources in the following discussion. These deal most fully with the revelation of the book to Adam in versions which are very close to each other in all the manuscripts.


� See eg MS Halle 14 B 26, f. 66


� Other traditions of God sending angels to teach men include Jewish sources representing Noah as a recipient of angelic healing traditions (see Swarz, Scholastic Magic, pp. 192-3), and Christian apocryphal writings concerning the Archangel Michael showing Adam how to till the soil or Seth guided by an angel as he recorded a history of his parents.  For examples see B. Murdoch, Adam’s Grace. Fall and Redemption in Medieval Literature (Cambridge: D.S. Brewer, 2000), p. 24 and The Medieval Popular Bible. Expansions of Genesis in the Middle Ages (Cambridge: D.S. Brewer, 2003), p. 68.


� The Hebrew name for the Euphrates.


� The main topos for a book written in different coloured fires is the Torah which was said in an early midrash to have been delivered to Moses ‘written in black fire on white fire’ prior to the Creation of the World. See, G. Scholem, On the Kabbalah and its Symbolism (NewYork: Schocken Books, 1965), p. 49. The book of Raziel is therefore established by simile as a redemptive sacrament parallel to the Torah and delivered in the same manner. Some thirteenth-century interpretations suggested that the hidden text of the white fire (on which the black fire was merely a commentary) would be revealed in messianic times. In the context of the Liber Razielis this distinction may refer to the text acquired from human transmission of knowledge and the true understanding of it gained through spiritual experience. 


� MS Vatican Reg. Lat 1300, f. 96-96v: “Et in tertia die sue orationis venit ad Adam angelus benignus qui nominatur Raziel et explanatio eius est <est> angelus et caput tocius secrete et sciencie, et venit ad ipsum per mandatum Creatoris. Et tunc existebat Adam super ripam fluvie qui fluit de paradiso, quod flumen dicitur Peratem. Et erat ibi anxietus et miserabilis, tristis et plorans et manifestavit se ei angelus in hora in qua calebat sol. Et erat in manu angeli quasi similitudo libri ignis albi. Et erat scriptus de igne rubeo, azureo et nigro et disimili de diversis coloribus. Et dixit angelus ei Adam: ‘Quare es tristis et dolens et cur ponis premeditationem in corde tua ?  Quia in hora in qua surrexisti in pedibus ad faciendum orationem Creatori, et rogasti et invocasti eum et humiliasti te et proiecisti te in terram ad fundendum preces et aflixisti cor tuum, tunc fueri recepta verba tua. Et fuit recepta et completa oratio tua. Et statim mandavit michi Creator quod descenderem et venirem ad te cum isto libro ad faciendum te intelligere verba munda et scientiam que sunt in eo et scientias multus et secretas que in eo sunt et scripturam profundam et pretiosam que est in eo. Et scias quod universe creature quas Deus creavit tenent istum librum in maximo pretio et tenent eum pro patenti et sancto.’”. 


� Bodley 951, f.7-7v, Agrippa, p. 614: “dilectione, qua homines post lapsum ad coelestia traxisti; doctrina, qua Adam omnes scientiarum docere dignatus es... ut fiam novus... in suscipienda scientia in salutem corporis et anime mee ”.


� Liber iuratus, III, 15: Et ista cognicio non est cognoscere Deum in maiestate et potencia nisi illo modo, quo Adam et prophete cognoverunt. ed. G. Hedegård (Stockholm : Almqvist and Wiksell, 2002), p. 66.


� MS Vat. Reg. lat. 1300: f.1-1v: “Sed quia propter instigationem diaboli, qui semper fuit inimicus invidus et contrarius humano generi, transgressus fuit preceptum Dei qui est potens et dominatur omnibus que fuerunt, sunt et erunt. Et propterea incidit in errorem ingratitudinem et insipienciam et amisit omne bonum et omnem sapienciam quam prius habuerat. Et de sapiente factus fuit insipiens.”


� MS Vatican Reg lat. 1300, f. 1v: “ille verus Deus pater, in quo consistit omnis sapiencia et omnis suavitas et pietas, propter suas maximas miserationes habuit pietatem generi humano. Et placuit ei quod recuperaret illud quod amiserat propter inobedienciam quod est sapiencia, propter quam potest homo acquirere omnes causas coporales et spirituales. Et hoc fecit per os angeli Razielis, qui Raziel portavit Ceffer et hoc significat quod portavit Librum secretorum.”


� MS Paris 3666, f.4v: “facias me intelligere et agnoscere quid erit de meis filiis et de aliis meis generationibus et quid veniet super me omnibus diebus mundi et in omnibus mensibus.”


� MS Munich, CLM 51, f. 122: “Primum <Semyforam> est quando locutus est Adam cum Creatore in Paradyso.”


� MS Paris 3666, f. 1v:  “revi<v>escetur ut sedeat coram angelis quoniam spiritus sanctus requiescet super eum.”


� MS Paris 3666, f. 1v: “augmentatur eius vis ad cognoscendum dominum veritatis... Et cognoscit separamentum anime rationalis.”


� MS Paris 3666, f. 2: “qui habet potenciam sciendi istum librum, habet potenciam revelandi aliis, relevandi et emergendi multos homines.”


� MS Vat Reg Lat 1300, f. 97: “scies exponere et ostendere et explanare secreta somporum et visionum... Et obinebis gratiam et amorem et potestatem amicie in angelis celorum ad precipiendum eis et mittendum eos quasi amicos et socios perfectos ad omnia que volueris... Et converteris quasi unus de potentibus et terribilibus angelis maioribus celorum.” 


� MS Florence Plut. 44, Cod. 33, ff.1v: “scies discooperire puritatem, atque visiones sanctorum... et potestatem habebis super angelos celorum et precipies eisdem, et mittes ut servitores... et eris sicut unus de maioribus qui potestantur in celis .”


� MS Paris 3666, f. 7v:  “Et ab hora qua intellexit sua verba fuit vestitus uno magno splendore et duplicatus est visus oculorum suorum et in tantum intendit et intromisit se in omnibus viis istius libri donec fuit similis sanctis celi et separavit se ab habitacionibus terre. Et non fuit inventus quia fuit raptus et elevatus ad celum cum potencia angeli. Et tales sunt qui dixerunt quod suus sensus vel intelligentia fuit appreciatus et assimilatus angelis celi et fuit introductus cum suo corpore intus Paradisum... ”


� MS Paris 3666, f.44v: “in quibus homo operatur pro bono vel meliori... ut homo quilibet possit esse sicut unus prophetarum in terra vel de Angelis celorum aut ad demonstrandum et faciendum scire omnibus creaturis et ad ducendum salvationes damnorum ut sit custoditus a malis factis et scire et intelligere in omnibus.”  See also MS Florence, Biblioteca Medicea Laurenziana, Plut. 44, Cod.33, f.33v and Halle, MS f. 22, where a similar comment occurs in the Liber ale.


� Liber iuratus, CXLI, 2-3, Hedegård, p. 150: , “Hic est liber, quo Deus in hac vita facialiter qui videri... quilibet potest salvari et in vitam eternam procul dubio deduci. Hic est liber, quo infernet et purgatorium queunt sine morte videri.”. See also CXXXVI, 3 which lists various goals of the fifth tract: “De visione divina; De cognicione potestatis divine; De absolucione peccatorum; Ne homo incidat in peccatum mortale; De redempcione trium animarum a purgatorio,” Hedegård, p. 144. The influence of Jewish magic, and perhaps specifically the Liber Razielis, is evident in this section, which emphasises “tui sacri et preciosi et nominis tui ‘Semenphoras’” (CXXXVI, 5 and see 10).  On attempts by the London redactor of the Liber Juratus to  dissociate the work from Jewish influence, see Fanger’s article in this volume).


� Liber iuratus, XIII, 1: “Quicumque vult salvus esse et visionum Dei habere, ante omnia opus est, ut teneat catholicam fidem’, Hedegård, p. 74; XLIX, 10: ‘Tunc in nocte sequenti in sompnis revelabitur tibi per angelum concessus vel repulsus,” Hedegård, p. 89.


� Halle 14. B. 36, f. 239v: “Et est notandum quod ista altitudo ita reddit hominem perfectum quod postquam una vice aliquis eorum homini locutus fuerit, numquam de damnactione eterna timere poterit nec quod moriatur sine gracia salvatoris. Ita quod admirabiles habet vias ad reducendum hominem de peccato ad gratiam salvatoris.” The Halle MS containing the Liber Razielis has two items with the heading ‘Almadel’ <sic>, although only one (ff. (ff. 239-43) appears to be the more well known text of this title quoted here.  On the Almandal see J. R. Veenstra, “The Holy Almandal. Angels and the Intellectual Aims of Magic” in Bremmer and Veenstra, eds., The Metamorphosis of Magic, pp. 189-229.


� Jean-Patrice Boudet and Julien Véronèse, “Le secret dans la magie rituelle médiévale” in Il segreto, Micrologus 14 (2006): 101-150.


� Boudet and Véronèse, “Le secret,” p 120.


� Boudet and Véronèse, “Le secret,” p.120.


� The desire for a permenant access to revelation also resulted in the popularity of experiments to acquire a familiar spirit. The Liber Razielis has a number of these and it is the primary concern of one of its adjunct books, the Liber Theysolius. See S. Page, “Speaking with Spirits in Medieval Magic Texts,” forthcoming in Conversations with Angels (Proceedings of the Conference at Cambridge in September, 2005)


� MS Paris 3666, ff. 6v-7. A close variation of this experiment is also found in the Liber de temporibus : MS Vatican Reg lat. 1300, f.:47v-48v under the title: Ad sciendum causam quam volueris facere et si est bonum facere eam vel non vel quando est bonum facere (inc.: “Et scias quod istud est primum opus istius libri Razielis et est necessarium in omnibus rebus quos volueris facere”) and in MS Florence, Plut. 44, Cod. 33, ff. 39-39v under the title De dubitatione alicuius super aliquo negotio, qualiter scietur veritas, and again in Paris 3666, ff. 55-55v. The ritual of sleeping on ashes in order to receive a vision is also a feature of the Liber iuratus (ch. CI).


� MS Paris 3666, f. 7: “veniet in illa nocte una pars angelorum in aspectu visibili et non fantastico et ostendent ei quomodo faciet illud quod facere vult et discooperient ei totum secretum sine aliquo pavore.”


� MS Paris 3666, f. 56v: “Oratio dicenda antequam aliquid facias de his que in isto libro sunt vel dicuntur.”


� The angelic instructors are sometimes named. Just as Adam had Raziel, Solomon was taught by a benign angel called Natael “qui habet potentiam in aere et associabat semper Salomonem”: Liber temporum, ch. 18 (Halle 14. B. 36, f. 41v).


� CC 125, f. 172: “porro in quibusdam, qui cursu suo expleto secundum iugum nature includi nequeunt, in hoc deprehenditur quod voluntarii aut fantasticantur aut in corporibus aliorum regimini deputatis involvuntur.”


� See E.R. Dodds, The Greeks and the Irrational (Berkeley: University of California Press, 1959), pp. 295-9, R. T. Wallis, Neoplatonism (London: Duckworth, 1972), p. 107. On the binding of spirits to souls see also the Liber Antimaquis, ed. C. Burnett, p. 205: “Et isti spiritus sunt incorporati in animas in quibus ligantur”.


� N. Caciola., Discerning Spirits. Divine and Demonic Possession in the Middle Ages (Ithaca: Cornell University Press, 2003), pp. 54-78. Divine possession by the Holy Spirit shared many of the same features as the more ancient category of demonic possession, including the bestowal of knowledge of hidden things. The divinely possessed, as the demonically possessed, were most likely to be women, unlike the practitioner of learned magic, usually assumed by both texts and critics to be male.


� Caciola, Discerning Spirits, pp. 50-1.


� MS Paris 3666, f. 15v: “Isti sunt angeli qui sunt pleni de ira et de sanguine... et non est in eis pietas.”


� Liber iuratus, CXXXV, 2, Hedegård, p. 142


� Liber mundicie, ch. 1, MS Vatican Reg Lat 1300, f.87v: “Et diligent eos angeli celorum. Et spiritu boni associabunt ipsos. Et habebunt gratiam creatoris... et qui istas virtutes supradictas in se habuerit scias quod erit spiritualis et non terrestris...Et dicatur iste liber, Liber mundicie quia res munde ascendent superius. Et res ponderose et immunde descendunt inferius, unde dicitur quod per istum librum qui de eo operatur sit spiritualis et recedit et separatur a terrestribus et dicitur ab aliquibus spiritualis.”


� Liber mundicie, ch. 9, MS Halle 14. B. 36, f.65v: “Et dixit Salomon mundicia est res que facit hominem sanctum et congregat spiritus et facit eos socios hominis et facit scire secreta angelorum et iste tractatus est liber que multum frequentabant prophete et alii antiqui cum ipsos et si ista feceris que continetur in isto libro de mundicia proficies semper cum adiutorio Domini que est proprius Dominus”.


� CC 125, f.170: “Sunt igitur omni quod movetur spiritus addicti, qui semitas ex creatoris iugo perniter percur<r>unt.”


� Guilelmus Alvernus, De universo, II, 3, 6, p.1025a: “ Hic igitur, et nonnulli postmodum, posuit quosdam de spiritibus huiusmodi cecidisse, vel cadere in diversas partes terrarum, et marium, et in illis partibus potestatem unumquemque habere, in quas cecidisse, vel cadere in diversas partes terrarum, et marium, et in illis partibus potestatem unumquemque habere, in quas ceciderit. Unde alios in desertis, alios in silvis, alios in fontibus, alios in fluminibus potestatem habere posuit, et in herbis, et arboribus, et arbustis, necnon in gemmis et lapidibus preciosis eos dixit virtutes vareas exercere, et in ipsis etiam habitare.”. This passage probably refers to the section on the spirits of the four elements which is missing in the incomplete copy of the text in CC125.


� On the former genre see, for example, C. Fanger, ed., Conjuring Spirits (University Park, PA: Penn State Press, 1998), introduction; on the latter, N. Weill-Parot, “Dans le ciel ou sous le ciel? Les anges dans la magie astrale, XIIe-XIVe siècle” in Henri Bresc et al, Les anges et la magie au Moyen Âge Mélanges de l'Ecole Française de Rome - Moyen Âge (MEFRM), 114 (2002). 757-771.


� MS Paris 3666, f. 26, addressing the angels of the third degree of the second sphere: “Et si viderit me non recordetur de me aliquod contrarium nec aliquam vindictam et inveniam gratiam in suis oculis.”


� Manuscripts Paris 3666, Vatican Reg. lat. 1300 and Halle 14. B. 36. Two volumes recorded in the library of Charles V and VI of France are also likely candidates.  A “Liber pluritatis Razielis” was recorded in a 1373 inventory of the library and a “Liber sapientum super arte magica, autrement di Raziel’’ in a 1411 inventory. See L. Delisle, Recherches sur la librairie de Charles V, II (Paris, 1907), p. 155, nos 699 and 700. Other occult items were present in the library, including a “Liber seminafora” (No. 715).


� MS Munich, CLM 51, f.111.


� See F. Klaassen, ‘Medieval Ritual Magic in the Renaissance’, Aries, 3, 2 (2003), pp. 166-199, especially the comments on manuscripts MSS Sloane 3846 (p.187) and Lubeck, Bibliothek der Hansestadt, Math. 40 9 (n.46, p. 184), sixteenth-century ritual magic collections which include the Liber Razielis as well as standard image magic texts.
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