
 SEQ CHAPTER \h \r 1
Magic, Theurgy and Spirituality in the Medieval Ritual of the Ars Notoria*
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Even though Lynn Thorndike laid the groundwork for a possible study of the ars notoria long ago,
 it was not until quite recently that this practice (probably too quickly labelled “magical”) began to be of significant interest to historians.  It is Jean Dupèbe who first deserves credit for the groundbreaking article in 1987 in which he first suggested a possible filiation between the notory art and the neoplatonic theurgy of the first centuries of the Christian era, though it was still too early to go into much detail.
  More recently a number of publications have started to shed light on the manuscript tradition, the possible origin, and the content of manuscripts of the ars notoria.
  However no study specifically of the ritual aspects of this art has emerged to date.  In a recent contribution to scholarship, Jean-Patrice Boudet laid the foundations for such a study,
 but his purpose was more to synthesise some basic questions and put together the initial elements of an answer than to propose a thorough overview of what is still an almost virgin territory of research.  The theme of his article is the sticky question of the real nature of the ars notoria: should it be thought of simply as a “magical” art?  Or might it still be possible to relate it (as in the preliminary hypothesis suggested by Jean Dupèbe) to late antique Hellenistic theurgic practices which were reintroduced to the west in the twelfth century via the Byzantine, Hebrew or Arab worlds?  Or again, might it be related to the devotional practices more consistent with Christian orthodoxy evident among mystics?   Just how far can we travel down each of these paths?  


We raise these questions again with the primary concern of defining the ars notoria better and more precisely within the context of the actual state of historical research, while granting its ambiguous and fluid nature.  In order to do this, a thorough consultation with the notory art’s texts and variants is necessary at the outset.  There is no widely available critical edition available as yet,
 but it is still possible to refer to the most representative manuscripts and outline the means and ends at work in the notory art, starting with a description of the ritual and sketching out an analysis of the various elements structuring it (following the approach used by Richard Kieckhefer in developing his exposition of “necromancy”
).


To this end an adequate text must be chosen.  Although it is beyond the scope of this article to go into a detailed consideration of the avatars which have governed the manuscript transmission of the ars notoria (which would require a systematic analysis of the variants between manuscripts), it is nevertheless appropriate to give a short preliminary account of the situation.  First of all, the ars notoria has a solid manuscript base.  At this point something over fifty manuscripts have been discovered scattered through different libraries in Western Europe and North America (not counting some modern editions), which is remarkable in more than one way.  It reinforces Claire Fanger’s assertion that ritual magic in its diverse forms was not a marginal element in the cultural world of the literate elite.
  Above all, it forces us to ask about the reasons for the persistence of this text despite the fact that the ars notoria was duly condemned by Alexander of Hales, Thomas Aquinas and numerous other doctors of the Church after them.
  Do we have to see this simply as the ineffective repression of a phenomenon which had become too solidly embedded in the literate milieux (the milieux of clerics)?  Or was there not in fact a certain off-handedness on the part of the institutions, confronted with a practice which was ambiguous by nature, that left the issue prey to doubt?  The question has not been decided, even though a comparison with other known types of ritual magic (notably the “necromancy” of which there still remain a few late manuscripts) weighs in on the side of the second hypothesis.  In effect, if the demonic nature of “necromancy” was evident (and so its eradication desired and largely put into action), the nature of the ars notoria, objectively speaking, created more of a problem, as the Angelic Doctor had suggested.  The reasons for the widespread diffusion of this practice are probably to be found on the one hand in this continual hesitation over the status of the ars notoria, and on the other in its enticing goal (the acquisition of total knowledge). 


Some of the extant manuscripts have lacunae, others are complete.  A critical study, although summary, permits two stages to be distinguished in the evolution of the corpus of the ars notoria.  A first stage groups the texts based on an older model (from the thirteenth century, or perhaps second half of the twelfth century) of the kind that found, for example, in the manuscripts Sloane 1712 (British Library), Yale 1 (Yale University Library) or Amplon. 4o 380 (Erfurt, Stadt-und-Regionalbibliothek).  This version contains the two elements present in every complete text of the notory art: the Flores aurei followed by the Ars nova.   It provides the operator with the large structure of the ritual, the principle elements which constitute it, but without really putting it into working order.   (In other words, for the postulant who had no master to oversee his initiation, this original rather dry version gave insufficient directions to enable the easy or felicitous carrying out of the ceremony.)  This is most probably why, at the end of the thirteenth century, a second version saw the light of day, very much fleshed out and glossed.  Three magnificent fourteenth-century manuscripts provide examples: ms. CC 322 in Kremsmünster; ms. Cues 216 in the Hospitalsbibliothek in Bernkastel-Kues; and ms. Lat. 9336 in the Bibliothèque Nationale de France.   If this version gives the operator a more clearly defined programme, it also offers the historian a unique perspective, since it is not far from the original version, and thus remains representative, but is also rich in information. We base the present article on this version (particularly as mediated by BNF Lat. 9336 on which my research has been focussed, and which serves as a reference point throughout these pages) to give a full representation of the ritual of the notory art.


The main contribution of this late version is its glossed part, superimposed on a base text which is still essentially faithful to the original stage of its elaboration.  Quantitatively, the gloss represents a substantial piece of work.  Two ways of looking at the situation are possible here: if the principal text is understood to be the text itself (Flores aurei and Ars nova) plus everything of a textual nature (the prayers and the lists of angelic names) included in the figures or notae, then the gloss counts for 43% of the whole contents of the manuscript, which is already considerable.  But if it is postulated that the texts inserted into the notae comprise a distinct piece of work (which is preferable, since it sometimes overlaps
 with the principal text) then the principal text does not count for more than 30% of the treatise as against 57% in the preceding example (the text of the notae count for about 27%).  The gloss appears suddenly as the largest subset of the treatise, which is explained in part by its repetitive structure (the recapitulations are numerous), but above all by its qualitative contribution.  Indeed it is occupied in a true exegesis of the text, bringing to it a density which it lacked at first.  Let us consider some examples.


Take the prologue.
  The base text delivers a succinct history of the revelation of the Ars notoria to Solomon and affirms its principal benefit: the acquisition of all forms of knowledge.  For supplementary development of this revelatory episode, the reader must draw on the abundant commentary in the margin.  The commentary begins by calling on Genesis to affirm the privileged place of humankind in the creation – a process which serves to justify at the outset a practice in which the explicit objective is to reinforce the natural human aptitude for knowing.  The notory art would not be able to work against the original divine plan since it does nothing but improve on a faculty which God gave to all human beings at the beginning of the world.  The ars notoria has thus been delivered to Adam, and then to others, in particular Solomon, who has received at the hands of the angel Pamphilius, the principal minister of God, the Tabulae aureae, on which were inscribed the angelic names and prayers constituting the notory art.   In this way the foundational myth is established, and the author returns to this myth repeatedly, occasionally with variations, throughout the treatise.  After having described the scene of its revelation, the author leaps forward in time and comes at length to the great disseminator of the art among men, Apollonius, dictus phylosophus, the text’s second great authority.  At this point, after a brief presentation of the work of Apollonius, and before the author even arrives at the first prayer with the incipit Alpha et omega, the last part of the commentary establishes a few large principles which the operator who wishes to practice the ars notoria successfully must follow, and which will be reaffirmed again and again throughout the treatise before the end (such as respect for the exigencies of timing, and the need to lead a rigorous Christian life).  This is a good measure of the extent of the discrepancy that can exist between text and gloss.


The prayer Alpha et omega
 provides us with a second illuminating example, since it describes a prototypical relationship between a prayer and its commentary.   No specifications are given about Alpha et omega in the body text; to know its place in the ritual economy, the operator must refer to the gloss.  The contribution of the commentary is very clear: it defines the method (doctrina) to be followed, establishing what must be done for the operation to proceed smoothly.  Thus it specifies that Alpha et omega is to be recited twice, before and after the entire operation; that together with the prayers to come, it is part of a ritual intended to obtain a preparatory vision prior to which the general ritual does not truly begin – a vision which tells the beneficiary whether or not he is worthy to follow the operation through. Finally, the gloss describes exactly how the operator must prepare to obtain first the vision, then the divine “open sesame” necessary to go further in the ritual, the virtues of this prayer, etc. – elements which the text alone leaves to the free interpretation of each operator. 


For the sake of clarity, some preliminary details of the internal structure of the ars notoria treatises need to be noted.  Claire Fanger has already suggested the basis of such a study in an article where she compares the structure of the Liber visionum (a revised version of the art composed by the Benedictine John of Morigny at the beginning of the fourteenth century) to that of a type of ars notoria treatise;
 however we will set forth some further specifics, relying only on Latin manuscript 9336 of the Bibliothèque Nationale de France.  Even though it dates to the fourteenth century, this magnificent manuscript is a good “conductive wire” inasmuch as its text reasonably faithfully follows the text’s original structure, albeit one that shows some modifications of detail from one manuscript to the next.
  These distinctions are necessary because the order in which the text is composed only apparently takes account of the order in which the ritual is performed.  To reconstruct the order of ritual performance, we will have to re-establish the internal play of textual correspondences when the time comes.  As well, we must specify here and now – by a simple linear reading of the text – this first structure, which we will use later as a reference point.





As we have seen, the prologue (fol 1ra) establishes the mythic history of the art and contains the first prayer, Alpha et Omega.  Then the real body body of the treatise begins, the Flores aurei: “Here begins the first treatise of this most holy notory art, and its expositions and restrictions of times, which Solomon and Appolonius called the Golden Flowers, and this work is proved and confirmed by the authority of Solomon, Manicheus and Euducheus.”
 The Golden Flowers ends on fol 13va, and constitutes about three quarters of the text (excluding the text of the notae).  It is subdivided into multiple prayers which all have one or more virtues. After a brief presentation of the Flores aurei, and especially Apollonius’ work of translation (fol 1vb), and after some warnings in the direct style on the part of Apollonius, a rubric announces our entry into the subject proper: “The following division concerns the notory art.  The art is divided in two parts.  In the first part he puts the general prayers and notae; in the second, the specials.”
  This division corresponds in effect to the two successive stages of the Flores aurei: first the operator is delivered the prayers which permit the development and reinforcement of the intellectual faculties,
 so that he may then be prepared to receive the sciences he desires to obtain one after the other.


The first or general part is subdivided into many sequences of prayers.  One initial series made up of tria prima capitula
 has the virtue of attracting the grace of God to the operator: “These prayers have in them so great a mystery and virtue that in their pronunciation there is administered to the operator the grace of our lord Jesus Christ in each branch of knowledge.”
 A second sequence of prayers, the triumphales orationes, serves to fortify memory and to develop eloquence and intelligence.
  A third,
, a fourth,
 and a fifth 
 sequence have the same goal.   All must be recited at precise times laid out by the gloss.  This relatively simple stratification occasionally becomes more complicated.  As will be seen below, certain of the prayers taken separately actually have a specific virtue – used in this way, they do not develop the intellectual faculties, but rather satisfy more circumstantial and prosaic desires.  To put it as simply as possible, they have a “general” utility which is to ameliorate the faculties of the operator, and a “special” utility which is to respond to this or that circumstance of daily life (foresee the outcome of an illness, settle an urgent affair, etc.)


The second part which contains the orationes speciales is subdivided like the first.  It lays out all there is to know for the acquisition of total knowledge.  The transition from the first part occurs on folio 8va.
  After presenting the different arts of which the ars notoria allows mastery, following a logical order the treatise turns its attention to the arts making up the trivium (grammar, rhetoric and logic/dialectic).  It tells the number of figures attributed to each of the arts,
 then specifies the manner in which the ritual of inspection of the figures must take place in each case.
  The treatise gives information on the months favorable to such operations
 and finally sets out a certain number of prayers which must be pronounced before the contemplation of the figures.
   The same operation is repeated for the disciplines of the quadrivium (arithmetic, music, medicine
, astronomy)
, the figures called “generals,”
 philosophy and theology,
 and then a whole new sequence of prayers is laid out.
  For each art, the text and especially the gloss provides lengthy details about the conditions under which the figures should be examined.  Thus concludes the Golden flowers.


The Ars nova
 represents a break in the progress of the treatise.  This treatise within a treatise was not delivered to Solomon at the same time as the Flores aurei; it was received after his disgrace as a sign of the restoration of the privileged link between himself and God in the best time of his reign.
  Thus the Ars nova marks a second phase in the mythic history of the ars notoria, and on this account plays a slightly peculiar role.  In point of fact it is not indispensable to someone who already possesses the Flores aurei and the figures accompanying it; its absence would in no way hinder the appropriate progress of the operation.  Nevertheless this short treatise (whose evolution is mythically as well as historically ulterior to the notory art
) has considerable importance.  In fact by itself it can suffice to see the operation through to its effect: thanks to its multiple benefits, it permits the short circuiting of the interminable operation which precedes it: “Even if you wish to work without the other chapters of the aforesaid art, you will be able to achieve great efficacy in any art whatsoever with these prayers said in a timely and orderly manner.”
  It is composed of only ten prayers,
 and above all it fixes no temporal obligations: “But in these prayers that must be said, neither times nor days nor moons need be observed.”
   However even if it lays claim to its own autonomy, it is not for that reason less well integrated into the treatise as a whole.  In a long extract from the gloss at the end of the treatise, a recapitulation of the whole ritual treats it as one step among others.
  The Ars nova undeniably has an ambiguous position.


To conclude the text, there follow nine prayers called “terminals”(novem orationes que dicuntur termini
).  If it is certain that they do not make part of the Ars nova, it is possible that they might have been separated by it from the remainder of the Flores aurei.
  As with the Golden flowers, Solomon received them from the hands of an angel when he was at the foot of the altar in the Temple.
  These nine prayers consist in interminable lists of angel names, to which it is necessary to add two Latin prayers which do the duty of a prologue.
  The text closes with a long fragment of gloss which delivers some fundamental information about the ritual of the ars notoria
 in general.  It ends with the words: Explicit doctrina operationum omnium figurarum totius summe istius artis memorative, Deo gratias, amen.


After the text come the notae which conclude the whole treatise.  The gloss defines the notae as follows: “A note is the cognition of a certain thing through a prayer and a figure placed on top of it.”
  The note is the adjunct which permits the transmission of knowledge into the spirit of the operator at the final moment of the operation, and is composed of text (oratio) and signs (figura).  God gave to each art a well defined number of notae.  These are itemized from folio 18r to folio 28v.  It should be noted in passing that the order of folios in manuscript 9336 is somewhat out of order in this location, most probably from the restoration of the binding.  Thus, there are the three notes of grammar,
 the two notes of dialectic,
 the four notes of rhetoric,
 the single note of medicine and of music,
 the two and a half notes of arithmetic,
 the six notes of astronomy/astrology,
 the four “general” notes,
 the seven notes of philosophy,
 the two notes of geometry,
 the five notes of theology,
 the note of chastity,
 the note of justice, peace and fear of God,
 and finally the note of self mastery and of silence.


This stratigraphic outline, necessary to establish a general framework, is nevertheless insufficient fully to grasp the contents of an ars notoria treatise.  A reconstruction of the ritual is required at the outset, and then an analysis of its principle elements, which will allow us to respond in part to our general problematic.


1. Preparation

Before the ritual begins the course of the first month,
 the operator must actively prepare himself over a period of fifteen days.
  First he should confess and do penance, then set about an operatio which will confirm whether he is worthy to pursue the procedure or not.  Although the art is in principle open to all, this testing, which takes the form of a magical manipulation, functions as a barrier: only the most zealous will be able to continue.  At the beginning of the crucial fifteen day period, the practitioner must find four olive, bay or vine leaves, and leave them in a new glass cup in a clean place.  The operation which concerns them can take place only during the last three days of this fifteen day preparatory period, and these last three days must fall at all costs on a Friday, Saturday and Sunday.  The first of the three days, namely the Friday which precedes the new month (which will be the first month of the ritual), the operator must take the leaves out of the cup, put them in another container, and mix them with some saffron dissolved in rosewater.  Then the operator should take out the first leaf, write the name Hagnadam on the bottom with a new pen, and set it on a clean table.  This procedure is repeated with the three remaining leaves: on one Merabor is to be written; on the next Hamiladei; and on the last Pesiguaguol; they must be placed following the first leaf on the table in this order.  At this point the first glass cup must be filled with pure clear water; the first of the four leaves must be dipped into it, rubbed until the name written on the bottom disappears, and then withdrawn. The same operation is performed with the three other leaves.  When the mixture is ready, the operator devoutly drinks a little and recites these words for the first time:  Bonitatem et disciplinam et scientiam doce me [Ps  118, 66].  Then he drinks again and pronounces the same request, repeating the procedure four times to imbibe the virtue of the four angelic names which were dissolved in the water in the previous sequence.
  When this step is completed, he immediately begins to read the first prayers of the art, Alpha et omega, the tria prima capitula, and then, after a short interval, the ten prayers of the Ars nova and the nine “terminals.”  This reading must be done in the prescribed order three times during the Friday: early in the morning, at terce, and at noon; but the water must not be drunk again at the time of the second and third reading sessions.  During the course of the day it is important to fast on bread and water, and nothing should be eaten until after the third reading.


The following day, Saturday, early in the morning, the operator must finish drinking the water following the same procedure as before, then recite the same prayers at terce and noon.  The fast must be observed and the operator cannot eat until the task is finished.  However he is no longer restricted to bread and water; he is allowed to eat Lenten food and he may drink wine in moderation (absque superfluitate et crapula).  


The next day is Sunday.   The same prayers should be read at the same times as on the preceding days, but this time the operator may eat meat and anything he likes once he has finished with the operation.  The fast is no longer required, but it is replaced by other good works, notably the giving of alms to the poor with the purpose of doing penance.  Thus the first preparatory operation is completed.


The procedure is described similarly but in a more elliptical manner, with several variants, at the beginning of the treatise, when the gloss comments on the prayer Alpha et omega.
  There also it is a matter of reciting the same prayers for three days in order to induce a preparatory vision during sleep (in visione dormiendo).  But the details are lacking and several divergences are particularly to be noted.  On the first day the bread-and-water fast must be observed; on the second day, the operator is allowed to eat Lenten food.  So far everything corresponds to the preceding description.  But on the third day, although the fast is no longer necessary in the long version, it is continued in the shorter one. Moreover  the short version makes no mention of the fifteen preparatory days or the preparation of the decoction, and specifies only that the ‘three days’ should correspond to the Friday, Saturday and Sunday which precede the first month of the operation.– one of the numerous internal incoherencies in the treatise which makes its reconstruction more difficult.






The operatio ends on the Sunday, but depending on the calendar some days may remain before the beginning of the month which can be put to profitable use.  This is an opportunity to reread the preceding prayers, this time with no temporal obligation.  The operator should read them as often as he can, both during the day and at night.  Although it is not necessary to prepare another decoction, anyone who aspires to a vision should keep absolutely clean from all mortal sin.  If he is a student, he should go to school during this transition period and attend (audire) the course dealing with the material he desires to master by using the ars notoria.  The goal of this entire preparatory operation is that the operator should have an angelic vision telling him whether he is worthy to carry on, and if so, what results he can expect.  If the vision reveals that the candidate is not apt, he should in no case persevere.  Moreover he should ask what sin he has failed to confess and do penance for it, after which he may perhaps undertake the entire operation again from the start.  There is a final directive to which obedience is necessary in order for the procedure effectively to be carried out: the elect should not under any circumstances reveal the content of his vision.  This secret is one of the guarantees of the operation’s success: to break this rule greatly hinders the aspirant’s chances.


2. The First Month

The ritual as such begins on the first day of the new month.  First, in the early morning of the first day a new decoction must be made, following the instructions previously set forth, with four leaves freshly picked on which are inscribed the same angelic names.  The operator should drink from it four times, interspersing the reading of the Psalm Bonitatem et disciplinam, etc, and then repeat the preceding prayers as often as he can, both during the day and at night, all day long.  It is unnecessary to drink the water, and fasting is not vital.  The treatise notes again that if the operator is a student, he should continue to attend the course which puts him in contact with the sciences he hopes to acquire.  The operation of this first month is really no more than a prolonged repetition of the preceding phase.


3. The Second Month

The beginning of the operation is identical: prepare the decoction, drink it four times and recite the prayers in the prescribed order from beginning to end as often as possible day and night.  But this process lasts only three days – the three first days of the second month, during which the operator is allowed to live normally.  On the fourth day in the morning, he must drink the decoction again, then recite cum humili pronuntiatione the following prayers:  Alpha et omega, the tria prima capitula and the six prayers which go from Assaylemaht to Te queso Domine.  With this accomplished, the operator may go to study, but he must be back before terce in the place where he performs the ritual (a house) to recite the prayers again.  He should recommence around noon and in the evening.  The prayers should be repeated in the same way, that is four times a day, the eighth day of the month (and not before), the twelfth, the sixteenth, the twentieth, the twenty-fourth, the twenty-eighth, and the thirtieth.  These temporal prescriptions are in agreement with those given in the treatise for the six prayers (Assaylemaht, etc.).
  So there is no contradiction between the gloss and the text: the gloss simply puts the text’s prescriptions in a more coherent order.  Moreover on these eight favorable days, the prayers should be pronounced freely, without constraint, “since the more times all the Latin prayers are pronounced, the more profit they bring.”


4. The Third Month

On the first day the operator must drink the decoction again, then in the early morning recite the prayers Alpha et omega, the tria capitula, Te queso Domine and its prologue, Lamehc, Ragna, etc., Hazatam, etc.  On the same day he must recite them at terce, noon, and nones, but with three repetitions each time.  The operation is repeated in this way (without drinking the decoction first) on the third day of the month, the sixth, the ninth, the twelfth, the fifteenth, the eighteenth, the twenty-first, the twenty-fourth, the twenty-sixth, the twenty-ninth and the thirtieth – that is twelve days in all.  For more details, the gloss refers to the text.  For the duration of these twelve days, the frequency of the readings increases exponentially: “Moreover the prayer ought to be uttered once on the first moon, thrice on the third, six times on the sixth, nine times on the ninth, twelve times on the twelfth, fifteen times on the fifteenth, and ought to be uttered the same number of times on the eighteenth, twenty third, twenty sixth, twenty ninth and thirtieth moon – that is, fifteen times.”
   Thus the prayers should be read as often as fifteen times in a single day.  During the twelve days, the operator should follow a Lenten regime, and indefatigably skim works dealing with the sciences he is trying to acquire.


On the other days he does not cease to be active: until the fifteenth day, in the morning, at terce and at noon, he should recite some other prayers,
 without being obliged to fast the whole time; from the fifteenth day to the end of the month he recites a new sequence in the early morning.


5. The Fourth and Final Month

During the fourth and final month, the operator must proceed to the most important operation of the ars notoria: inspecting (inspicere) or contemplating the figures.  For this, the most complete solitude is required (in domum secretam).  The operator has the right to retain only one servant or his teacher, if he not a confirmed practitioner.  On the first day he repeats, as at the beginning of every month, the operation with the four leaves; then recites a group of prayers.
  Only then does he recite the prayers pertaining to each figure (remember that a nota is the association of prayers and one or more figures), and examines the figures, for each of them attending to the prescriptions laid out throughout the treatise.
  We will not review each case individually, but give only that of philosophy.


Philosophy has seven figures, which makes it the most richly endowed discipline. The treatise first notes, as is the case for all the other artes, that the operator must recite the prayers which permit the development of the intellectual faculties– those corresponding to the prayers called the “generals.”  The objective is to confirm the work achieved during the three previous months.  The treatise does not specify the exact time, but most probably they should be recited very early in the morning on the first day of the fourth month.  Next, still in the early morning, the operator should set before him the seven figures of philosophy, and then, with devotion, he should read the group of prayers starting with Ezethomos once, and next the prayer Lux, veritas.  Having done this, the practitioner should twice recite the prayer specific to the first figure,
 and twice recite the names included in the figure.  Only then may he proceed to the inspection of the first figure of philosophy.  After a brief interval, Lux, veritas should be chanted again; and then the first prayer of the second figure should be recited twice.
  Prior to this point it is not to be contemplated for very long.  The same procedure is repeated for the third figure.  The inspection of the first three figures is supposed to last from early morning until the middle of the day.  At noon, one inspects the fourth and fifth figures.  As before the first figure, the twelve prayers which begin with Ezethomos must be read once, followed by Lux, veritas; and then the first prayer of the fourth figure
 must be read twice before proceeding to the inspection.  For the fifth figure, the same procedure must be followed but eliminating the group Ezethomos and the prayer Lux, veritas.  Around nones, the operator should inspect the sixth and seventh figures in the same fashion as the five preceding ones.  When the operation of inspecting the figures is done he should skim some books of philosophy, reading a few chapters at random.   This ritual is repeated every day of the month except the seventh and the seventeenth, when it is slightly modified.  From the first to the sixth figure the usual procedure is multiplied by two (inspecting each figure twice, and reciting the invocations and so forth twice).  For the seventh figure, at the end of the day (a nona usque ad vesperas) the operator must proceed to recite the group Ezethomos, the prayer Lux, veritas and the prayers of the figure three times, and in the end the figure also three times.  During these two days the operator should continue to skim books of philosophy once the operation is finished.


This very demanding ritual requires the operator’s full availability.  The procedure to be followed for the other sciences differs little: in each case the operator must read certain invocations a certain number of times before contemplating this or that figure or figures.  The differences are in the details, and concern the invocations to be recited, the auspicious times for the performance, and so on. 


6. Calendar and Computation

Given that the ritual has to be performed for each of the arts over a period of  four months, setting up the calendar is not left to the free choice of the practitioner, and it is necessary briefly to specify the rules.  


The pivotal month around which the whole ritual is ordered is the fourth month, during which the operator proceeds to the contemplation of the figures.   This delicate manoeuver can be effected at different times of year according to the material which the individual desires to acquire.  For each ars a period of preference is given for the inspection of the figures.  The reasoning is simple: the angels who intervene in the visionary process to bring the infusion to the operator differ from one science to another, and they do not all have the same preferences.
  To determine the period most favorable to an angelic intervention, the practitioner should take into account the course of the sun in the signs of the zodiac.  For example if he wishes to acquire grammar, he must examine the figures of this art when the sun enters the sign of Gemini, or in the course of the month of May.
   Generally speaking the seven months of the zodiac going from Aries to Libra are the most popular as favorable months for the examination of the figures – theoretically those which go from March to October.
  There must be noted in any case a preponderance of Gemini and Cancer, and in general the months of May, June, July and August, during which the sun is highest.  Thus the operation is done by preference under the auspices of summer, although this concentration of favorable months can involve some overlapping between disciplines if the operator wishes to acquire all the arts in a single session.  For example, following our treatise, in Gemini there is the possibility of inspecting the figures of grammar, rhetoric, and the mechanical arts.  But how to manage three operations with such different imperatives all at once?  In fact a program stretching over several years should theoretically be envisaged in order to take best advantage of the preferential period.  Happily, faced with this slightly daunting burden, certain adjustments are possible.  The gloss adds in effect that these temporal prescriptions are not at all necessary for the individual who regulates his life on the moral principles that structure the notory art and all Christian life.
  But the operator should be wary: he risks doing it all for nothing and having to begin again, since no efficacy is guaranteed outside the monthly time slots. 


If the zodiacal calendar serves to designate large auspicious periods, a more precise type of calculation takes the monthly lunar cycle as its basis. Our treatise often makes mention of lunations (lunationes), or lunar months.  Thus, when it declares, for this or that art, that certain prayers should be repeated the first, third, sixth, etc. days of the month, it is a question in fact of the first, third etc. days of the lunar month,
 not the zodiacal month.   The practitioner of the ars notoria must then reckon according to two different means of computation – but ones which are not actually incompatible as far as that goes – in order to give satisfaction to the celestial hosts and favour their intervention here below.


If, on the whole, the ars notoria ritual is very strict, certain prayers extracted from the context of the whole do not always exact rigorous conformity with all the prescriptions listed above.  For the practitioner it is a question of obtaining benefits answering to this or that circumstance of daily life while distancing himself from the primary objective of the notory art. So, with a particular usage of the prayers Lamehc, Deus summe Deus, and Te queso Domine, he can obtain a gift of clairvoyance
 which permits him to know what dangers lie in wait and to have news of someone dear to him.  Of course it is not a question here of resorting to those traditional means of divination which the ars notoria permits you to acquire elsewhere (geomancy, chiromancy, etc.) but of obtaining a prophetic vision delivered with the consent of God.  For this, the operator should first cleanse himself of sins by confession and fasting.  The operation takes place in the evening: it consists of reading the tria prima capitula once and then immediately reading twice the three prayers above mentioned.  Then the vision follows, after a set of gestures whose extreme simplicity contrasts with everything that has previously been described.



From a theological point of view, the ars notoria is clearly on shaky ground at this point.  From an orthodox perspective a prophetic vision is a rare and precious gift which is granted only to the best Christians and, above all, cannot be mechanically induced.   Our treatise certainly means to show itself aware of this opinion.  Doesn’t the operator have to prove his holiness by confessing, fasting, and reciting prayers with great piety the day he decides to obtain the vision?   And how could he constrain God to respond to him unless he used a liturgy which He himself revealed and which aroused his sympathy?  But despite this sort of legitimising discourse, the break with orthodoxy could hardly fail to be serious.  From the perspective of the operator, the art establishes a theurgic rapport with divinity – God is not constrained to satisfy the will of the operator since the means used by the practitioner originate with God himself, and all he has to do is reactivate them to excite the divine sympathy – something which has an equivalent, if imperfect, in sacramental theology,
 that allows the art to slip by under a veil of respectability.  But from an orthodox perspective, such a rapport can only be magical since nothing can absolutely guarantee the presence of God but the sacraments themselves; if the art succeeds in satisfying adepts, this can only be through the intervention of demons.  


Another prayer, another practice.  Like the preceding prayers, Iesu Dei Filius grants knowledge of the future, but this time for “medical” ends.
  The goal once again is to induce an angelic vision which delivers a reliable response to a question.  Will the patient be cured or die?  Is your wife pregnant, and if so, what will the child’s sex be?  Or will there be twins?  Is the young girl about to be married a virgin?  These are the questions to which the art guarantees answers without recourse to the traditional methods of divination or the sorcerer’s oracles. It turns an extraordinary prophetic gift to ordinary ends.  In this regard Jean Dupèbe emphasises that “contrary to ‘orthodox’ prophecy, which does not pretend to announce any but great and lofty truths, theurgic vision does not disdain small daily curiosities.”
  As in the preceding case, the procedure is extremely simplified: all you have to do is put yourself in conformity with God, stand near to the sick person, the pregnant woman, or the young girl, and recite the invocation thrice in a low voice, without regard to day or time.  An angelic vision declares to the one praying what is going to happen or what truth should be trusted.  It must be noted that on the one hand the operator performs this short ritual in the presence of strangers, which is counter to the customary injunctions of the treatise, and on the other, that this prayer does not deliver the whole of medical knowledge – for more knowledge in this area you have to follow the general ritual.
A last case concerns the prayer Gemoht, Gehel.
   Used in the framework of the general ritual it has the power of reinforcing eloquence.  But a more restricted use permits it to resolve all sorts of business (negotium), notably when one has to face a judge in a court case, or a king, or any other personage.  For responding to these risky situations necessitating quick reactions, the operator must know the prayer by heart or have it within reach on a small bit of parchment.  He should recite it secretly with great devotion just before he goes to attend to his business.  Then, by the power of the holy names of angels contained in it, the prayer resolves, as if miraculously, all difficulty.  However in order for the prayer to have any effect, the operator must be clean from all sin at the time he pronounces it, and he must have fasted on bread and water the previous day.  This last constraint somewhat limits its use, since only situations previously known about can be resolved.


Coming to the end of this summary of the ars notoria ritual, one can hardly fail to be struck by its extreme strictness.  Its spirituality has an essentially monastic quality involving ascesis, detachment from the world, on which we will briefly touch before taking a more in-depth look at the ritual.  As necessary as the preceding summary may be, a more particularised study of the different constituents of the art (Latin prayers, divine and angelic names, notae) is required in order to respond to our initial problematic. 


A Christian Art



1.  Having Faith

The practice of the ars notoria requires a true profession of faith.  Success can be achieved only by one who shows an indestructible faith in God, one who lives in love of God at every moment.
  By corollary, if the art turns out to be ineffective after all, this is most likely occasioned by doubt on the part of the practitioner.
  Faith, to which charity and hope are equally attached, is the cardinal virtue which permits the sacramental power of the ars notoria to be reactivated whenever necessary (that is, each time the ritual is begun).  It assures the presence of God at the moment of ritual engagement.  Indeed the notory art defines itself as a divine sacrament that effectively functions ex opere operato, by its own power; the practitioner only has to believe in it and in its creator to accomplish the work.  This requirement makes it a Christian practice reserved for the extremely zealous, a liturgy marked out for those people who are close to God.



2.  Ascesis

Although faith is indispensible, still it does not absolve the operator of every fault. Faith is necessary but insufficient; it must be enhanced and confirmed by an ascesis which renders it indisputable and actual, which is the tangible proof of the operator’s good will.
  By ascesis in effect the operator cuts himself off from the temptations here below and realizes the conditions necessary for his soul to enter into contact with the superior world.   To paraphrase Cornelius Agrippa’s formula, the man who possesses purity becomes heavenly and entirely spiritual.
  According to a schema which is found in neoplatonic theurgy, this catharsis has the effect of “disengaging the mens from all its bodily ties” and of “preparing it for the reception of divine pneuma.”
  Jeanne Carlier notes that the idea that a separation of soul and body is necessary in order for contact with the divine to be possible is to a large extent developed by Plato in the Phaedo (65c and passim) and subsequently taken up by the Neoplatonists, particularly by Porphyry in his De abstinentia (II 52), and in his Letter to Marcella (§10).
  The ars notoria is plausibly in keeping with this tradition, which has equivalents in Christian mysticism.  But more than realising a true union with God by way of an anagogical movement of the soul, the practitioner of the art seeks to prepare himself for the descent of the divine through the mediation of an angelic vision.  Like the neoplatonic theurgist, he hopes to fulfill his soul with illuminations, gifts and revelations of the divinity
.     SEQ CHAPTER \h \r 1

This ascesis, first condition of the bona vita
 – that is, the active Christian life – consists in a set of monastically inspired recommendations.  The first is to guard one’s self from the pleasures of the flesh.  Chastity is a state necessary to the optimal functioning of the ritual of the ars notoria and the operator often finds himself repeating proscriptions of all sexual relations before or during the operation. He ought not to operate, it is said, post accessum mulieris.   Further evidence that good conduct in this domain is one of the fundamentals of the art is the existence of a figure of chastity (figura castitatis
) which probably has the function of preserving this state in the operator.  In the general way, ascesis permits a more effective battle against all the capital sins, such as lust, theft, perjury, murder, loss of hope (more than despair), gluttony and drunkenness.
  The treatise particularly insists on the necessity of not taking immoderate pleasure in food and drink.
  In order to satisfy the need for purity imposed by the ars notoria, the operator must undertake fasts of differing lengths and of greater or lesser severity.  In fact for each prayer and each art a different combination is proposed of bread and water fast, Lenten regime, and possibility of eating meat and drinking wine.  Finally, to eradicate all sins which soil body and soul, confession and penance must be performed before every invocation.
  The practitioner of the ars notoria prepares himself like a faithful Christian before communion, because like the communicand, he prepares himself for the reception of a divine sacrament.   Note that certain methods of purification used in other magical rituals do not have a place in the notory art, such as the ablutions and other suffumigations used for example in necromantic rituals.
  It is not specified either whether the practitioner should garb himself in clean ceremonial vestments.  


This exigency of purity is abundantly illustrated by the exempla.  The first exemplum is found in the gloss commenting on the group of prayers with the incipit Hazatam and the explicit Hanuyrlyhahel.
  The story goes as follows: one day, when Solomon went away to attend to some business, he forgot in his haste to put the book of the Ars notoria away out of sight of indiscreet glances.  It fell into the hands of one of his friends who, taking advantage of the occasion, began to read the aforesaid prayers.  But he had a soul burdened with sin.  Hardly were the first words out of his mouth when the work fell from his hands.  The punishment was as instant as it was inevitable: becoming mute, deaf and blind, he found himself deprived of the use of the senses, memory and intelligence; he was condemned furthermore to remain in this state until the hour of his death.  It was only at the moment of reckoning that God permitted the blasphemer to enlighten the king.  On point of death he recounted to Solomon that four angels scourged him from the moment of his trespass and that each of the angels performed a well defined task: the first set about rendering him mute, the second blind, the third deaf and fourth deprived him of memory and intelligence.   The person who does not respect the prescriptions of the treatise, Solomon concluded, must expect to undergo the wrath of the avenging angels.


A second exemplum developed in two places
 concerns Solomon personally and reinterprets a passage from the book of Kings (Vulg. III Rg).  The king, contemplating the figures of the Ars notoria in a state of drunkenness (in the Bible he is reproved for loving outlandish women who turn him away from God) brings divine wrath down upon himself.  While he is weeping after having realized the enormity of his fault, an angel appears to him and, in the name of God, forbids him access to the Temple for eighty days.  The messenger teaches him further that evil will fall on his descendants after his death.  The interest of this exemplum does not lie only in the moral it illustrates; it shows above all that if someone who has been judged worthy of the revelation can be punished, then so can the ordinary person in his turn, and with more justice.  The Ars notoria acknowledges no exceptions.   But on account of the inexhaustible mercy of God, the fault of Solomon is not damning.  In order to confirm the reconciliation, God delivers to him the Ars nova.
  The officiating angel then reminds the king that he must not test the prescribed rules with his infidelity again.  Solomon, still under the sentence of his previous trespass, did not dare to utter the new prayers right away.   Only after a fast of three days did he pronounce them devoutly.  The Ars nova thus makes official the new alliance between God and Solomon, but for all that the malediction pertaining to his sons does not appear to lapse.



3. A necessary discretion





The ars notoria is not shared and its mode of practice is individual.
  The treatise often mentions that one must proceed alone (solitario) in a secret place (in loco secreto) far from the vanity of the world.
  There are several reasons for this.  First, as shown by the exemplum mentioned above, if the book falls into the hands of an individual ignorant of its rules of procedure, he can put his life in danger.  The informed operator then has a duty to prevent this sort of situation from occurring.  Second, solitude is the indispensable complement to ascesis, since it prohibits any untimely temptation.  The ars notoria is a demanding ritual requiring withdrawal into oneself, concentration and constant receptiveness; it is long enough that the operator avoids making errors in case he should be obliged at that moment to start the whole procedure over again (though there exist, it is true, recuperative manoeuvres
).   Third, every mystic proclaims the intimately personal character of such experiences and their primary incommunicability.
  The treatise notably prohibits the operator from recounting the visions with which he is gratified.
  The experience of the divine cannot be transferred with words, and must therefore be kept to one’s self.  Above all, in being divulged to just anyone, the art could lose its efficacy and its power – a classic allegation concerning all magical or theurgic practices since Antiquity.
  Jean Dupèbe notes that this rule of secrecy has “a philosophical justification inherited from Plotinus and his disciple Porphyry” which has to do with “the loathing of exteriority and otherness symbolised by the crowd, the enemy of the sage”
 There is no wisdom possible but in contemplation.  On this point again the ars notoria is faithful to a very old tradition.  Finally, the secret must be maintained for obvious reasons of security.


If the practitioner is normally supposed to be alone, certain arrangements contravene this law in spite of everything.  An illiterate operator can resort to the help of a master who teaches him the principles of the art.
  But note that the transmission from master to disciple has nothing obligatory about it, and there is no rite of initiation.  Contrary for example to prescriptions of a theurge like the hermit Pelagius,
 a master in the case of the notory art does not have to assure himself that the operator is apt for the discipline.  The selection is made in another way through the preparatory vision.  The mission of the master of the ars notoria is much more modest.  He transmits his knowledge of the ritual to one who cannot read the treatise correctly and teaches the neophyte to utter the prayers in a suitable manner.
  He may be present at the ceremony undertaken by the neophyte in order to prevent any error of procedure in the operation, but he does not participate in the ritual properly speaking.  Only the one who wants the benefit of the vision (the person who is designated by the term operatus, operator) should recite the prayers.  There is only one exception to this rule: if the practitioner is illiterate, the master can read the prayers once and the operator may repeat the words after him.
  But it is the responsibility of the neophyte to assure himself of the moral rectitude of his mentor.
  His attitude toward his master should not be anything like blind submission: to the extent that he risks serious danger on account of poor preparation, he has the duty and the right to control every exterior aspect of the operation.  


The operator can also have a servant (famulus), who has the function of satisfying his need for nourishment at prearranged times, but who should not be present when he is actively engaged in the ritual operation.
  It is the servant who establishes the link between the operator and the outer world; he can, for example, undertake the duty of distributing alms.  Obviously he should be a trustworthy man in every way like his master, since he knows where the ritual is taking place. 
  The operator should not run the risk of a denunciation.


It may be added, while we are on the topic of the people who surround the practitioner, that the ars notoria does not require (unlike antique theurgy,
 or Christian theurgy of the sort practiced by the hermit Pelagius,
 or necromancy
, or even Jewish magic
), the use of child mediums, who are judged more apt to establish contact with celestial powers and obtain their favors on account of their virginal purity.  The most famous case is probably that of John of Salisbury, who recounts in the Policraticus the misadventure by which he was victimized in childhood.
  If the manuscript BN 9336 in fact mentions pueri, it is because children, like adults, can practice the ars notoria, and special instructions are provided for them, especially as far as fasting is concerned.  Those of fragile constitution cannot be subjected to the rigorous regime of the ritual.
  The term puer can equally designate those who are beginners and who have no experience yet with the notory art.


A Verbal Ritual: Prayers with Angel Names



1.  Verbal Magic and the Power of Language

Every ritual is a complex mix of gestures (or actions) and words.
  A visual art when it comes to contemplating the notae or consulting books,
 the ars notoria is also a verbal art, which recognizes an occult power in words and language.


Language, our treatise tells us, draws its creative power from Genesis.  God created the world by means of the Word,
 and its power remains unchallenged even though the world has known a multiplicity of languages since the episode of the tower of Babel.   Words have different powers according to whether they belong to one language or another.  The languages in use in the notory art – Hebrew, Greek and Chaldean – are traditionally endowed with a great power in magical or theurgic operations, since they are connatural with divinity or the celestial powers.
  Above all, these three languages are those of Solomon’s revelation.  Solomon, according to our text, wrote a book under separate cover explaining their powers.
  Afterwards, Apollonius undertook to translate into Latin the words in these languages, since with the passing of generations and translatio studii they fell into desuetude.
  But though he rendered a large part of the text accessible in Latin, there are certain ancient words which he could not or was unwilling to translate.  Thus, there still remain words in Hebrew, Greek or Chaldean (at least supposedly), endowed with their original virtus.   Obviously some corruption is inevitable with the passing of time.    This may be noted whenever two manuscripts are compared sharing the same base text as the Latin manuscripts BN 9336 (foFurteenth century) and BN 7153 (sixteenth century), but it is equally true if you compare two manuscripts of the thirteenth century, or two manuscripts of the thirteenth and fourteenth century respectively.  


The virtus of these ancient words, from now on incomprehensible in the Latin world, goes together with a formidable power of compression.  The treatise insists on the fact that just one of them is often the equivalent of many Latin words.
  All translation is thus accompanied by a loss of substance.
  A biblical exemplum from the book of Daniel (Dn, 5) is used to illustrate this belief.
   When he was giving a party for his lords, King Balthazar used some vessels of gold and silver from the temple of Jerusalem in an impious manner (he used them to drink wine).   Suddenly a hand appeared and wrote on the wall the words Mane, Techel, Phares.  The king declared that anyone who figured out how to decipher these words would be the beneficiary of his largesse.  The wise men and diviners of the realm hastened to satisfy the king, but all in vain.  Daniel then came to the exercise in his turn and translated the three words into Latin without difficulty.
  The author of the treatise set to a rapid reckoning and concluded that these three Hebrew words were the equivalent of twenty three Latin words.  The words of the original languages have a much more extensive signifying power than the later Latin words; at the same time they establish a superior mode of communication which binds the operator to the celestial powers, even as they remain hidden from the common run of mortals.
  This recourse to an occult language is common to all theurgy and notably well established in the Chaldean Oracles and Neoplatonic theurgy.
  In this conception, the virtus verborum is of divine origin and consubstantial with the words themselves.  But even if this is the dominant theoretical frame, the influence discernible in the ars notoria of a more naturalistic conception of this power such as one can find in the tradition of the Arab philosopher al-Kindi must not be ruled out.
  In fact our treatise – in particular the glossed version – insists heavily on the conditions necessary for a good utterance of the invocations, from which their greatest efficacy derives.  The need for the operator to have a strong desire, to display good will, and to respect a tempus idoneus to reinforce the virtus of the pronounced utterances are the elements with an indubitably al-Kindian flavour.
  But if an indirect influence is very probable, it is nevertheless unobtrusive, in the sense that the whole emanationist theoretical frame elaborated by al-Kindi in the De radiis is never taken into account in the notory art.  This is probably because, for the author of the ars notoria, a divine cause for the virtus verborum was a largely sufficient and less contestable gauge of efficacy.


Finally, Latin is the fourth language used in the notory art.  Since it is the language in use in the liturgy of the Christian west, it was privileged for communication with God.
.  All the prayers addressed to God are composed in Latin.  As we shall see, they make manifest a great deal about the relationship which the operator of the notory art intended to establish with the divinity.



2.  The prayers of the ars notoria

If the use of untranslatable words shows that the ars notoria has filiations with an antique tradition, the recourse to prayers in Latin makes it into a theurgy of the Christian west.  The treatise employs the term oratio to designate interchangeably the lists of Hebrew, Greek and Chaldean words, and the Latin prayers.   It gives the following definition: “A prayer (oratio) is a sacramental mystery through words in Greek, Hebrew, Chaldean, and Latin made manifest and pronounced.”
  It is significant that we do not find, for example, the term conjuratio, which often occurs in the “necromantic” manual edited by Richard Kieckhefer.
  The practitioner of the notory art seeks in effect less to constrain the celestial powers (that is, God and the angels) that to attract their attention.  Put another way, he adjures more than he conjures.  As with antique theurgy,
 the operator of the art intends to get a reaction from the powers above by using certain signs, a language, in this case the prayers that these powers delivered in the beginning and which are apt for them to understand and appreciate.  If in fact the effect produced by these prayers is quasi automatic,
 this is less because of the power of the operator than the sympathy binding the celestial powers to the language used.   This last idea, to which Iamblichus dedicates an entire chapter of his De Mysteriis,
 is one of the pillars of theurgy.  The prayers, like all that is sacred, were sent by the divinity to humankind; “they form codes that God alone can understand.”
  The ars notoria is, in conformity with its antique “model,” “an operative symbolism designed to rouse the divine presence and power”
 and on this account it is not surprising, in the Christian universe which it inhabits, that it defines itself as a sacrament whose mysterious efficacy comes from God.  The angel speaks thus to Solomon about the prayer Lemah, Sebauthe: “See that you do not presume to expound or translate anything concerning this prayer, nor anyone through you, nor after you.  The mystery of it is indeed sacramental....”
  A liturgical ritual which assures the divine presence as it were ex opere operato, the art is little different from the sacraments of the Church
, in particular the mystery of the eucharist.  Such a rapprochement is elsewhere made by Peter of Abano in his Liber Conciliator.
  The prayers are considered sacramental elements which do not in any way constrain God and the angels.


The difficulty of knowing for certain whether the relationship with God is established through the mode of conjuration or adjuration evokes again as an undercurrent the question of the true nature of the ars notoria.  Ritual magic is often defined as an ensemble of complex ceremonies which aim to give the practitioner an absolute power over superior entities, whether good, neutral, or evil.  If the prayers do nothing but arouse the sympathy of God and the angels, and on this account elevate the art to the level of a sacrament, can we in that case still speak of a “magical” practice?  This is evidently dependent on one’s point of view.  For its own part, the art develops a discourse which aims to render it unopposable.   Even as Iamblichus defended the highly religious character of his theurgy while denying that it exercised any constraint on heavenly spirits,
 the ars notoria affirms its own definitively orthodox character and carefully rejects anything that might bring it closer to magic.  By contrast, the theologians, denying the sacramental analogy, point out the demonic character of the art.  Between the two, historians have a problem situating themselves objectively.  The art probably counts as a magical practice from the perspective of the objectives it advertises for itself; it certainly involves a violation of nature, even though it affirms to the contrary that the acquisition of wisdom is natural and desired by God.   On the other hand, its mode of operation cannot be categorized as magical; the operator begs for divine contact in all humility.  He guards himself against becoming a superman dominating the spirit world.  He wants to arouse sympathy.   This difficulty of categorising the ars notoria is probably aggravated by the fact that medievalists have mostly taken “necromancy” – a much less ambiguous category – as a basis for their analyses of medieval magic.  This vision of things actually involves an error of perspective owed largely to medieval theologians, who ejected everything even the least bit suspect into the field of the “demonic.”  As a result, today, as in the middle ages, the “necromancer” who has power over demons remains the archetype of the magician.
  The Christian theurgist has no identifiable way to position himself, inasmuch as the good basis of his activity is continually denied.

The numerous Latin prayers by themselves embody the relationship established by the ars notoria between God and the operator, and on this account ought to be considered a source separate from the treatise.  Even a brief study of the lexical fields in use in these prayers reveals the importance of a vocabulary which marks the extreme humility and the reverence evident when the operator addresses God..
  The gloss outmatches them in this domain.
   The speaker deprecates himself continuously, making a constant issue of his weak and fragile nature.  Without ambiguity, God remains the great dispenser who acts according to his good will, as the first prayer, among others, emphasises: 

Alpha and omega, omnipotent God, beginning without beginning of all things, end without end, today hear my prayers, most merciful, and pass retribution not according to my iniquities and not according to my sins, my Lord God, but pity me according to your mercy which is greater than all visible and invisible things, wisdom of the Father, Christ, light of the angels, glory of the saints, hope and harbor and refuge of sinners, Creator of all things and redeemer of human frailty who compass with a hand heaven and earth and all the sea and the weight of mountains, you, most merciful, I beseech and pray that together with the Father you illuminate my soul with a ray of your most Holy Spirit, until in this sacrosanct art I advance so much that I may be able to attain knowledge of this science and of any art whatsoever, and wisdom, memory, eloquence, intelligence and understanding by the power of your most Holy Spirit and your name, and you who are my God, you who in the beginning created heaven and earth and everything out of nothing, who in your Spirit reform all things, complete, restore, keep my intellect, that I may glorify you through all works of my thought and my words, God, Father, confirm my prayer and increase my intellect and my memory for the undertaking, understanding and retaining of all writings, knowledge, memory, eloquence and perseverance, you who live and reign through endless ages of ages, amen.


These prayers respect strict Christian orthodoxy: belief in one creator God of all things, in the Trinity,
 in the redemptive work of Jesus Christ, etc.  As Frank Klaassen
 has justifiably emphasised, these prayers could be extracted from their context without fear of appearing less orthodox.  They are very close to prayers found, for example, in the literature of devotion in the use of laity at the end of the middle ages.
  Both types of prayers beseech God to satisfy a precise desire according to the merits of each.  The structure of these Latin prayers is simple and repetitive: an address evokes the different divine attributes, then comes the body of the prayer which states the desires of the suppliant.  In any case the prayers do not have the complex structure of “necromantic”
 conjurations, and they take a different tone.  The prayers give the ars notoria its mystical coloring.  The suppliant beseeches in effect for a personal divine intervention intended to improve his character.  But a mystical ascent of the soul is not clearly mentioned in the desire for union with God.  The movement is rather in the other direction: it is God, in the person of the Holy Spirit, who turns toward the person performing the invocation.
  The suppliant prays for God to free his spirit (mens) from material cares and to make it fit to receive illumination.  The suppliant also solicits a purification of the heart, the organ which is the seat of the soul.  Finally, he implores for divine intervention with his body, since the flesh, like the spirit, must be pure and released from the weight of vice in order for the infusion to occur.


And in respect to these ideas, we would like to broach one last question: does the ars notoria have an eschatalogical dimension?  It must be remembered that ancient theurgy, especially that defined by Iamblichus, was a religious operation ordained for the suppliant’s salvation.
  The father of theurgy treats the question thus in his Egyptian Mysteries: “It is evident, from the effects themselves, that what we now say is the salvation of the soul. For the soul in contemplating blessed spectacles, acquires another life, energizes according to another energy, and is then rightly considered as no longer ranking in the order of man. Frequently, likewise, abandoning her own life, she exchanges it for the most blessed energy of the gods.’’
  The theurgic ritual, in favoring the contact of the believer with the supreme Being here below, has the virtue of favoring the lot of the soul in the other world and leading it into the bosom of God.
   Can the theurgic activity of the ars notoria pretend to this virtue, even though it does not define itself in anagogical terms, but rather according to a mode of descent?  The salvation of the soul, it must be said, is not the principal objective of the art; but it is one of its essential corollaries; the art enters into the economy of salvation in the measure that it has the value of a sacrament.  It issued from a divine revelation, and is destined to better the nature of humans; it cannot but favor the post mortem destiny of those who resort to it.  This also holds from the fact that it requires very Christian conduct, tending towards sanctity.  The assiduous practitioner, then, has all the odds on his side on Judgement Day.
   Another element with similar implications, the prayer Lemahc, Sebauthe, which comes decked with different names making evident its great virtue (“Happiness of Spirit”, “Light of the Soul”, “Mirror of Wisdom”), bears also the name “Image of Eternal Life”– proof that it may be seen, with all the other prayers, as a means of progress on the difficult road leading to salvation.



3 - Angelology and names of God

a - Most of the Hebrew, Greek and Chaldean names which, beside the Latin prayers, create the power of the notory art are, as the treatise affirms, angel names.  A brief comparison shows that our manuscript BN lat.9336 possesses a particularly developed angelology by comparison to the older manuscripts like Sloane 1712.
   How do we explain this proliferation?


One simple reason motivates such a development.   To know the name of an individual is in fact to hold some power over that individual.
  This aphorism is more meaningful in the framework of a theurgic operation which consists of invoking spirits which exist only through their names.  The suppliant who wishes to obtain heavenly gifts has then a great interest in knowing a large number of names in order to assemble under his banner the greatest possible majority of celestial creatures.  As he increases his suffrage in the world above, he multiplies tenfold his chances of being heard.
  If, theoretically, the knowledge of angel names issues from the original revelation and is thus immutable, the ‘‘author’’ of the glossed version has not resisted the temptation to multiply his chances of success by creating a considerable number of names.  He has modified thus for the needs of this cause a text which proclaims itself as “very sacred” (sacratissimus) and “very holy” (sanctissimus).  But according to what mechanisms?


It is undeniable that the angelology of the ars notoria has in some manner fallen under the influence of jewish angelology.
  Judaism in fact quite early on developed numerous techniques permitting the multiplication of angel names, although these were very few at their point of origin in the Old Testament.  S.M Olyan delivers very pertinent analyses of this phenomenon in ancient Judaism, showing how the creation of names derives from exegesis of the Old Testament; for example a number of divine attributes have served as a base for the elaboration of angelic names, notably the terms which express divine wrath in the Bible.
  This method, which authorises endless variations, was used abundantly at the same time as the rabbis commenting on the Old Testament elaborated the doctrine of angels in Judaism.
  The  Sepher ha-Razim, a magic text of the talmudic period,
 uses hundreds of angel names constructed from Hebrew roots with the suffix -el.
   The Christian occident was thus the inheritor of a tradition which was reactivated from the end of the twelfth century, and particularly during the thirteenth and fourteenth centuries, by the proliferation of Kabalistic texts.
   Kabalah, in multiplying the combinatory methods of letters of the Hebrew alphabet, permitted an exponential increase in numbers of angel names.  The ars notoria may have drawn upon this source in angelological matters, but with all the problems which might be posed by the transliteration from Hebrew to Latin.  Thus in the glossed version we count around 350 names terminating in the suffix -el, or its derivatives -hel or -iel, of which some (in fact very few) are found in similar forms in lists established by Moise Schwab and Gustav Davidson.
  This penetration and possible transposition from Jewish angelology into a practice of the Latin Christian world revives questions of intellectual contacts between Jews and Christians.  Have the authors of the ars notoria resorted to Latin conversant Jews to work the transliteration, or have they themselves sufficient knowledge of Hebrew to undertake this task?  According to Benoît Grévin,
 the possibility cannot be excluded that at certain times some fraction of the Jewish population furnished a Christian clientele with materials, adapting it to the Christian cultural profile.  If the angelic onomastics of the ars notoria preserves clear semitic contours in the thirteenth and fourteenth century version of the text, a process of alteration is, however, already at work, of which one can see the conclusion in the Turner edition put together in the seventeenth century.
  For the rest, from the thirteenth century on, the reaction of Hebrew conversant Christians in the face of the degradation of Hebrew names in magic treatises is illuminating.  An extract from an anonymous correspondence which henceforth can be attributed to Roger Bacon
 reflects this exactly, and directly concerns the notory art.  The Doctor mirabilis complains of the Latin corruption of divine names issuing from Hebraic speculations on the Tetragrammaton:

Moreover in the explanation of the aforesaid name which is contained in the first three chapters of the aforesaid book (i.e. Liber semamphoras), a certain name is posited of seventy-two letters which is called sem amphoras (ie “the explained name”), and from the seventy two letters of the name, following on the diverse combination of them, diverse divine names are composed, which all lie hid in the aforesaid name of God tetragrammaton; and I think that the book of Solomon which is called ars notoria and is to be had in Latin (where many divine names are set which are so much corrupted by the fault of Latin scribes that now they are neither Hebrew nor any other tongue), may contain the aforesaid names, and from these comes power, maybe even the power which is promised.  But I cannot judge with certainty about this, because as I said, I could not see the three first parts of the aforesaid book, and I do not think that in these regions there is a Jew who has them.


This corruption of the angelic onomastics is particularly flagrant from one version of the ars notoria to the other.  It is clear that a play on syllables, stripped of logic, must have presided in many cases over the confection of an important number of names present in our manuscript, which explains why the angel names are much more numerous here than in the thirteenth century manuscripts.
   Moreover this phenomenon does not exclusively concern names of Hebrew origin.   And for a good reason: the names derived from Greek are at least as numerous.  The angelic onomastics of the ars notoria is the fruit of a syncretism of which the ins and outs are not always easy to disentangle – a syncretism which may be very old, since, as Joshua Trachtenberg
 emphasises, the names coming out of Hebrew are not all themselves conscious creations.  The use of onomata barbara, very widespread in Egyptian magic, spread broadly into ancient Judaism as well as the ancient Greek world – notably into neoplatonic theurgy – before penetrating the Christian west. 


We may add that our lists of angel names do not add up to a well-established celestial hierarchy.  The text never specifies, before entering into any of its gradual harvests of angelic names, whether this or that list is composed of names of archangels or names of angels.   Distinctions are made without rigor, and in this inexhaustible stream it is only possible to recognize some traditional names of archangels, like Michael (4 occurrences); Guabrihel (2), Guabriel (1), or Gabriel (1); Urihel (2), Uryel (1), or Hurihel (1); Raphahel (2) or Raphael (1).  The treatise repeatedly affirms the existence of a celestial hierarchy of Dionysian
 inspiration, but these affirmations are purely formal and have no real effect on how the operation unfolds.  


b - Names of God, by comparison, are far less numerous.  There, too, a carryover from Judaism must be remarked, notably on account of speculation about the “Ineffable Name” of God.
   Old Testament exegesis presided from a very early point over the creation of numerous names formed from divine attributes, of which some were taken over by Christians.  Of all names in use, those which are associated directly with the divinity have the most power; this explains their everyday use in simple prayers all through the Middle Ages.
 


To designate God, our text for the most part uses the classical term Deus and its inflected forms (285 occurrences), Dominus (193), Spiritus Sanctus (88), Ihesus Christus (12) or Filius (14).   Then come, in decreasing order of occurrence, more specific names, mostly derived from Hebrew,  with some exceptions: Theos (“God” in Greek, 28); Usyon or Usion (22); Theon (16); Heloy (15); Adonay or Ydonay (“Lord” in Hebrew, 14); Ioht or Iotha (deformation of Iod or Ya, one of the ten holy names of God, 14); Iechor or Iecor (12); Hel (11); Halla (10); Hon or On (10); Otheos (10); Hathanatos or Hatanathos (9);
 Alpha et Omega (biblical name of God,
 7); Patyr (7); Saday (“Almighty,” 5); Seguoht (5); Emanuhel or Emanuel (5); Hay (4); Hely (“God,” 4); Messyas or Messias (4); Sother (4); Sabahot or Sabaoth (4); Agla (abbreviation of four Hebrew words, aieth gadol leolam Adonai, forming the Phrase “You reign for eternity, O Lord,” 1); Thetragramathon (1).
  The surprise comes with Usyon, which is a name not in everyday use, at least so far as we know, and above all with the ten occurrences of Halla (“God” in Arabic) which shows how deep the syncretism goes from which the ars notoria is born.  As far as the rest are concerned, the names are fairly common.


A visual art


Though the ars notoria ritual gives a large place to speech, the virtus verborum is not always sufficient.   The operator must also use other signs, of a visual nature, which are meant to favor divine intervention.  These signs are made up of figures which offer their particular power to the gaze.  



1- The figures of the ars notoria

Essential components of the famous notae, the figures remain in all essential ways an enigma.  What is their purpose?  To what pictorial tradition do they belong?
 Without pretending to answer these questions definitively at this point, we can still make a number of observations.


Each discipline for which the ars notoria permits acquisition is given a certain number of figures.  The treatise justifies these attributions (which might appear arbitrary) by setting the scene with a long dialogue between the angel Pamphilus, the agent of the original revelation, and King Solomon.
   A bit dumbfounded at seeing himself entrusted with so valuable an art, the king scarcely understands the logic which governs the distribution of the figures.  The angel takes it upon himself to set him straight by showing him that divine Providence makes no mistakes.  He first considers the case of grammar.  This ars is given three figures, “neither more nor less.”  This is because grammar is divided into three parts, the ordinatio litterarum, the distinctio dictionum and the constructio casuum, and therefore needs one figure for each part:  “Thus it pleased divine foresight that three notae should be appropriate here.”
  He goes on with dialectic (or logic).  This science having two parts, fluency of argument (facundia argumentandi) and diligence of response (industria respondendi), God provided two figures.  Rhetoric, being divided into four parts, has on that account four figures.


What function do these figures have?  The text is not very explicit on this point.  As with the prayers, it insists on the mystery which surrounds their revelation and explains their great value.  For the rest, we are reduced to making hypotheses.  In the first place, it is possible to relate the figurae of the ars notoria and the sunthemata (or symbols) used in neoplatonic theurgy.   These symbols (“characters” for Saint Augustine
) serve to obtain the sympathy of the gods in a manner from which the notory art is not very far removed. Sunthemata and figurae are, in both cases, the issue of divine revelation, the effect of which is that “the divine power itself recognizes its own images in these symbols and is drawn by affinity and sympathy”


Second, from a practical point of view, the examination of these figures along with the incessant repetition of prayers and rigorous ascesis probably had, over a more or less long term, a psychological impact on the operator which was likely to favor a visionary experience.
  This is what D. Freedberg calls the “the practice of image-assisted meditation,”
 which is found in Christian mysticism as well.  A similar function of images, in an absolute sense, was far from being rejected by theologians.  Saint Bonaventure or Thomas Aquinas, for example, admitted completely that more emotions could be produced by things seen than by things heard.
  But in the case of the notory art, the figures are too much akin to the theurgic “characters” stigmatised by Augustine, according to him destined to attract demons.


Third, if it appears out of the question that the figures have some sort of figurative function,
 it is conceivable that they might be symbolic representations of different disciplines.  Of course the text does not elaborate any theory on this question at any point, but the clearly neoplatonic inspiration of the ars notoria forbids the exclusion of some such possibility.
  The figures might be ideal representations (which lie outside the capacities of language and traditional representations) of symbols which deliver the essence of different artes to the person who looks at them.
   Each one contains in its ineffable mystery the whole depth of the science of which it is the symbol, and is gifted with a power of restitution, a virtue uniquely transmissible through the gaze.
  


Finally, might it be possible that the figures of the notory art are memory figures? The principal objective of the art is in effect to develop the memory of the operator and thus permit him to retain the content of the angelic vision without difficulty.  Might the figures then have the function of reminding him of the different parts of the artes that he wants to acquire?   The mnemonic techniques used by medieval clerics have been well described by Frances Yates and Mary Carruthers.
  The art of memory consists in creating mental images in which each detail represents a part of the discourse to be delivered.  Most of the time, each art is represented by a woman who has an easily recognizable attitude or who carries different attributes; however, the aide-mémoire can also take the form of more abstract schemas.   For example, a tree permits infinite hierarchisation and division.  Another commonly used schema was the “mnemonic wheel,” of which one of the best known forms is the planetary diagram, used to remember the diverse parts of astronomy.
  Several figures of astronomy in BN lat. 9336 reproduce this schema (fol. 22r) : constituted of concentric circles, they list the signs of the zodiac, the elements, and diverse qualities (hot, cold etc).  The case of astronomy is not unique.  Some other disciplines are symbolised by schemas which list the different parts of their associated art.  The first figure of geometry (fol.26r) is thus constituted of small circles which contain the principal notions of the discipline: linea, superficia, punctum, profunditas, altitudo; and underneath we can also read:  triangulum, quadrangulum, pentagulum, exaggonos, rotundum etc.  The first figure of rhetoric (fol. 19v) is another illustrative case.  But if these examples can assert themselves as probative, it must be admitted that not every figure details every part of the science symbolised – far from it.  And yet, if the figures are not memory images in the classic sense, they are so in the framework of the “magical” operation that is the notory art.  


2 - “Inspecting the books of the other arts”


             If the operator “inspects” the figures at length, he should also leaf through (revolvere) books containing each of the subjects he wants to acquire at the same time.  The knowledge must actually be incarnate in the neighborhood of the practioner for the illumination to take place.
  An experimentum imparted by a late English edition perfectly illustrates this focussing of desire on the book.  It is a question of acquiring in one night, thanks to a simplified procedure, the entire contents of a book, a very practical review process on the eve of university examinations or a doctrinal debate.  This is what to do:


If thou desirest to understand any book, ask of some that hath knowledge therein, what that book treateth of. This being done, open the book, and read it, and operate as at first three times, and always when thou goest to sleep, write Alpha and Omega, and afterwards sleep on the right side, putting the palm of the hand under thy ear, and thou shalt see in a dream all things thou desirest.


The book is the incarnation of perfect knowledge on a human scale.   With divine assistance, the practitioner intends to transplant the book’s contents into his mind. The recourse to books which he must (as with the figures) place before his eyes, highlights the role of the gaze in the ars notoria.  This is a visual art above all, which expects to transmit its virtue through the gaze – invisible and occult link between the mind of the operator and what is outside it.  



An objective: “to acquire total knowledge”


The supreme goal of the ars is the acquisition of all knowledge.  Richard Kieckhefer hypothesized that a similar goal, common to diverse types of Christian magic (the ars notoria and necromancy) drew its source from Jewish magic.   In fact early kabalistic texts suggest that the angels at first tried to hinder the transmission of the Torah to men, at the same time and as a consequence making it difficult for individuals to memorise it.   The adjuration of spirits, in particular of the “Prince of the Torah” was then a means to which the student of theology had recourse in order to be master of the sacred text.
  Such a filiation is not to be excluded, but at the same time caution is necessary for the time being.  In the notory art, the infusion is effected by the intermediary of a vision, generally while the operator is asleep.  This in turn effects contact with a knowledge that is superior to sensory or rational knowledge.  Jean Dupèbe saw in this result an intended claim, intrinsic to all forms of gnosis, to discredit the discursive character of knowing by the instantaneousness of visionary revelation.
   Nevertheless it seems that, in its desire to encompass all forms of knowledge, the art refuses to theorise this antagonism and even means to leave it unstated.  It would like to be an art founded as much on reason as perpetual miracle: “For it is to be understood that the notory art contains in itself all arts and the knowing of all letters marvellously and indubitably and indeed rationally.”
  Thus the treatise tries to counter an objection of contemporary theologians who strictly opposed rational knowledge to the knowledge originating with celestial powers.
  This claim to recover the totality of knowledge is found also in the name it gives itself: “the art of arts” or “science of sciences.”
  If it rejects this systematic opposition, it still remains true that the art permits learning by other than natural means, and at the same time avoids long and tedious studying.  For the rest, nothing illegitimate is found in it, since all progress along the road to knowledge enters into the divine plan.   For this, humanity has two methods at its disposal: reason, and the ars notoria, fruit of a revelation.


Before the acquisition of the artes, the art reinforces the principal faculties necessary for all medieval study: eloquence (necessary for disputatio), intelligence, and above all memory, the alpha and omega of all medieval teaching.  As a result, the bestowed knowledge never leaves the scholastic framework.  It is constituted of the artes liberales, philosophy and theology.  The classification of the sciences used is not without difficulties, however.  First of all, if the trivium corresponds to the traditional classification (grammar, rhetoric,
 dialectic), the quadrivium is a bit topsy-turvy since it includes medicine in place of geometry.
  This intrusion of medicine in the quadrivium can be explained by the fact that the original version of the Flores aurei was most likely redacted in the second half of the twelfth century, if not at the beginning of the thirteenth, in a period when sciencia physica had not yet found its place in the curriculum, and when it was often considered an “eighth liberal art.”
  Another difficulty, astronomia, a term designating both astronomy and astrology, contained the “mechanical” arts, that is, the many of the divinatory or magical arts condemned by the church: ydromantia, pyromantia, nygromantia, cyromantia, geomantia, geonogya, neonogya.
  It is not known what the last two artes refer to, but it appears necessary in the first place for the treatise to put the seven liberal arts in parallel with the seven artes mechanice, adulterine or exceptive.
  If the text places all these illicit arts under the heading of astronomia, the gloss actually puts them under philosophy – which is a notable inconsistency between the treatise and the commentary.
  We may add that the “mechanical” arts do not have their own figures: to acquire them, the operator must examine the figures called “generals.”
 


Among the seven “mechanical” arts, the treatise particularly insists on the least innocuous among them, namely nygromantia, which here means necromancy – that is, divination by the spirits of the dead, in fact rare in the middle ages:  Nygromantia dicitur a nygros [actually “necros”] quod est mortuum.
  It is specified that this mode of divination necessitates animal sacrifice:  Nygromantia vero est quoddam sacrificium animalium mortuorum et de sanguine eorum […]   More uncommon is the division of this material into seven parts by the gloss.  Two of them are judged entirely illicit since they suppose that the operator sacrifices to malign spirits, which is a mortal sin, and something presupposed to be in every way contrary to the principles of the ars notoria.
  It is not really possible to tell what supports this septenary division of nygromantia, but we can still see in it the desire to elaborate a numerological correspondence with the seven “mechanical” arts on the one hand and the seven liberal arts on the other.  


In authorizing the learning of the “mechanical” arts, the ars notoria cannot but attract the hostile attention of the authorities.  It certainly puts the operator on guard against the clearly infernal arts and seems to keep its distance from these.
   But in fact it does nothing to forbid deviance in this regard.   Defending its claim to hegemony at all costs, it prefers to open a breach into which its detractors can sink rather than sacrifice the least scrap of knowledge.  


What to conclude at the provisional end of this investigation?  On the one hand, ascesis, the use of verbal or figured symbols which arouse divine sympathy, and absence of constraint imposed on heavenly powers or divinity, are elements which situate the ars notoria in the line of neoplatonic theurgy, or at least undeniably indicate their common nature.  If it is appropriate to retain a certain caution in this matter – as we have said repeatedly – it does not remain less true that diffuse elements emanating from the Greek world have rubbed off on this art.
   At this point it is a question of knowing how it happened.  On the other hand, if the notory art has a modus operandi that can be qualified as theurgic, its final objective is more practical: it authorizes the practitioner to bypass his true nature by bestowing on him the totality of knowledge.  If magic is defined as an operation which modifies the natural equilibrium in a rapid and violent way, then the notory art must be considered a magical practice as far as its goal is concerned (though the Christian theurgy of, for example, Pelagius does not exclude certain material gains).
   This is nothing but a mental discipline.  From the contacts it makes with the superior world, benefits less spiritual can also be derived.  In the end, the distinction between theurgy and magic is more a question of method than result.  When the theurgist obtains an earthly gain through its ties to the celestial powers, he does so without binding them to his will.   He does nothing but receive a gift to recompense his great devotion.  By contrast, the magician establishes a true relation of domination.  The benefit which he draws from the celestial powers should not be considered a gift, but a brutal extortion.  To acquire knowledge, nothing hinders the claimant from resorting to “necromancy”
; but those who prefer to follow the method of the notory art probably think to avoid sacrificing the means to the end.
* I am most grateful to Claire Fanger, who undertook the job of translating the French version of this article that I wrote based on research done before beginning my doctoral thesis (L’ars notoria au Moyen Âge et à l’époque moderne. Étude d’une tradition de magie théurgique, XIIe-XVIIe siècle, dir. by Colette Beaune in coll. with Jean-Patrice Boudet and Charles Burnett, University Paris X – Nanterre, 2004, 2 vol., forthcoming from Honoré Champion, Paris). In a sense it represents the preliminary stage of my research and of course some perspectives may have changed a little since.   


� Thorndike, A History of Magic and Experimental Science, vol. II, New York, 1923, p. 279-283. A definition of the notory art was proposed by J.-P. Boudet in Lexique de la langue scientifique (Astrologie, Mathématiques, Médecine…). Matériaux pour le Dictionnaire du Moyen Français (DMF) – 4, ss. la dir. de D. Jacquart et C. Thomasset, Paris, Klincksieck, Institut National de la Langue Française (CNRS), dir. R. Martin, 1997, sv: “notory art: theurgic and divinatory form of ceremonial magic, founded on severe ascesis and promising the adept total knowledge.”


�  J. Dupèbe, “L’ars notoria et la polémique sur la divination et la magie,” in Divination et controverse religieuse en France au XVIe siècle (Cahiers V.L. Saulnier, 4), Paris, Collection de l’E.N.S. de Jeunes Filles, n° 35, 1987,  123-134.


�  See especially in C. Fanger (ed.), Conjuring Spirits. Texts and Traditions of Medieval Ritual Magic, Stroud (Gloucestershire), Sutton Publishing, 1998, the articles by F. Klaassen, “English Manuscripts of Magic, 1300-1500 : A Preliminary Survey ,” of which 14-19  concern the notory art; M. Camille, “Visual Art in Two Manuscripts of the Ars Notoria ,” 110-139 ; C. Fanger, “Plundering the Egyptian Treasure : John the Monk’s Book of Visions and Its Relation to the Ars Notoria of Solomon,” 216-249.


�  J.-P. Boudet,  “L’ars notoria au Moyen Âge : une résurgence de la théurgie antique?” in A. Moreau et J.C. Turpin, eds., La magie: Actes du colloque international de Montpellier (25-27 mars 1999) III.  Du monde latin au monde contemporain.  (Montpellier: Publications de la recherche Université Paul-Valéry, 2000), 173-191.


�  My editions of the different versions of the Ars notoria will be published in 2006 or 2007 in the Micrologus’ Library, in a new collection intitled Salomon Latinus (A. Paravicini Bagliani and J.-P. Boudet dir.)


�  R. Kieckhefer, Forbidden Rites. A Necromancer’s Manual of the Fifteenth Century, Stroud (Gloucestershire), Sutton Publishing, 1997.


�  C. Fanger, “Medieval Ritual Magic : What it is and why we need to know more about it,” Conjuring Spirits, xi.


�  On this point we refer for the time being to the article by Jean Dupèbe cited above, “L’ars notoria.”


�  Certain Latin prayers are in fact inscribed both in the text and in the figures, but are supposed to be uttered only once in the ritual.  Much depends on the mise en page, which varies from one manuscript to another: the prayers may be in the text and not repeated in the figures, or they may be in both text and figures, or they may appear only in the figures.


�  Ms. lat. 9336, fol. 1r: “In nomine sancte et individue Trinitatis. Incipit sacratissima Ars notoria quam Creator Altissimus per angelum suum super altare templi quadam nocte Salomoni dum oraret ministravit, ut per eas omnes scientias liberales, mecanicas, exceptivas et earum facultates per breve spatium temporis posset acquirere et habere, et in proferendo mistica verba sanctarum orationum et invocando nomina sanctorum angelorum qui in ea continetur. In omni scientia ac sapientia penitus fundaret.”


�  Ms. lat. 9336, fol. 1ra-b: “Alpha et omega, Deus omnipotens, principium omnium rerum sine principio, finis sine fine, exaudi hodie preces meas, piissime, et neque secundum iniquitates meas neque secundum peccata mea retribuas mihi, Domine Deus meus, sed secundum tuam misericordiam […], et intellectum meum auge et memoriam meam ad suscipiendum, ad cognoscendum, ad retinendum omnium scripturarum scientiam, memoriam, eloquentiam et perverentiam, qui vivis et regnas per infinita seculorum secula, amen.”


�  C. Fanger, “John the Monk’s Book of Visions,” 216-249, esp. 219-220.


�  In fact a critical study of thirteenth-century manuscripts shows that they are never identical. However in broad outline, they witness a single textual tradition which is essentially that found in the fourteenth-century glossed version.


�  “Incipit primus tractatus istius sacratissime artis notorie et expositiones ejus et temporum exceptiones quas Salomon et Apolonius Flores aureos appellaverunt, et hoc opus probatum et confirmatum est auctoritate Salomonis, Manichei et Euduchei.”  Ms. lat. 9336, fol. 1rb. The oldest version of the Flores aurei  gives ‘‘Euclidis’’ instead of ‘‘Euduchei’’. 


�  “Ista divisio subsequens est de ista arte notoria. Ars vero ista dividitur in duas partes. In prima parte ponit orationes et notas generales, in secunda vero speciales.”  Fol. 1vb.


�  Fol. 2ra-8va: “Iste enim est finis generalium preceptorum que data sunt ad memoriam, facundiam et intelligentiam adipiscendam.”


�  Fol. 8va-13rb.


� Three prayers: Helyscemath (fol. 2ra), Theos, Megale (fol. 2va) et Lux mundi (fol. 2va-b).


�  “Iste orationes tantum misterium habent in se et virtutem quod in pronuntiatione earum administratur operanti in aliqua scientia gratia<m> Domini nostri Yhesu Christi […].”  Fol. 2ra, gloss.


�  Six prayers : Assaylemaht (fol. 3ra-b), Hazaylemaht (fol. 3va), Lemahc (fol. 3va), Lamehc (fol. 4rb), Deus summe Deus (fol. 4va) and Te queso Domine (fol. 4va-b).


�  Two prayers: Iesu Dei Filius (fol. 5ra) et Eleminator, Caudones (fol. 5ra).


�  Three prayers: Lamehc, Ragna (fol. 5vb), Semeht (fol. 5vb-6ra) and Memoria irreprehensibilis (fol. 6ra).


�  Twelve prayers: Hazatam (fol. 6va), Hyhelma (fol. 6va), Confirma (fol. 6va), Agloros (fol. 6vb), Deus omnium (fol. 6vb), Megal (fol. 7ra), Veritas, lux (fol. 7ra), Hanuyrlyhahel (fol. 7ra), Ego in conspectu (fol. 7ra), Gemoht, Gehel (fol. 8ra), Omnipotens sempiterne Deus (fol. 8rb) and Semoht, Lamen (fol. 8a). 


� “Postquam vero de generalibus preceptis data est sufficiens diffinitio, [...] sed quia de singulis artibus tractaturi sumus sigillatim necessarium est […].”


�  Fol. 9r, gloss.


�  Fol. 9v.


�  Fol. 10ra.


�  Eighteen prayers : Lux, veritas (fol. 10va), Domine sancte Pater (fol. 10va), Respice Domine Deus (fol. 10va), Creator Adonay (fol. 10va-b), Sancte Deus Pater (fol. 10vb), Heloy clementissime (fol. 10vb), Omnipotens misericors Pater (fol. 10vb), Hanazay (fol. 10vb), Unus magnus (fol. 10vb-11ra), Usyon (fol. 11ra), Azelechias (fol. 11ra), Scio enim (fol. 11ra-b), Reverende potens (fol. 11rb), Deus qui omnia numero (fol. 11rb), Mediator omnium (fol. 11rb), Deus justus judex (fol. 11rb), Omnis sapientie (fol. 11rb-va) and Adoro te, rex regum (fol. 11va).  All these prayers are written a second time in their respective figures at the end of the treatise.


�  On this incorporation of medicine in the quadrivium, see below.


�  Ms. lat. 9336, fol. 11v.


�  Fol. 11v.


�  Fol. 11v.


�  Fourteen prayers: Ezethomos (fol. 11vb), Domine Deus incomprehensibilis (fol. 11vb-12ra), Domine sancte Pater (fol. 12ra), Deus semper (fol. 12ra), Lemogethon (fol. 12ra), Vita hominum (fol. 12ra), Omaza (fol. 12rb), Rex regum (fol. 12rb), Deus Pater immense (fol. 12va), Gezomothon (fol. 12va), Rex eterne Deus (fol. 12va), Deus totius pietatis (fol. 12va-b), Deus Pater immense (fol. 12vb) and Hosel (fol. 13ra).  Like the eighteen preceding prayers, they are written a second time in their respective figures. 


� Fol. 13va-15rb.


�  Fol. 13v, gloss.  This second redemptive revelation in other respects distances the myth of the revelation of the ars notoria from biblical history.


�  It is possible that it was composed at a later time with relation to the Flores aurei, as it could allow us to think that its purpose is to alleviate the original ritual; but it is always attached to the Flores aurei in all the manuscripts which have come down to us, even the oldest.  Its particular status could be an argument against the thesis of the appearance of the ars notoria in the second half of the twelfth century in the primitive form of the Flores aurei.  On the question of the origin of the ars notoria, cf. J.-P. Boudet, “L’Ars notoria.”


�  “Etiam si absque aliis capitulis de ipsa arte prefata operari volueris, ipsis orationibus dictis tempore et ordine poteris in qualibet artium magnam habere efficaciam;” fol. 13va ; see also fol. 13v, gloss: “Et etiam si non haberes aliquas orationes istius sacratissime artis, nisi tantummodo istas decem orationes et proferres eas de die et de nocte qualibet hora dum tibi liceret devote et caste, administraretur tibi memoria et intellectus ad retinendam scientiam illius artis pro qua tu studes et laboras […].”


�  Omnipotens, incomprehensibilis (fol. 13vb-14ra), Adoro te, rex regum (fol. 14rb), Confiteor tibi (fol. 14rb-va), Otheos (fol. 14va), Pie Deus (fol. 14va-b), Pie Pater (fol. 14vb), Extollo sensus (fol. 14vb-15ra), Omnium regnorum (fol. 15ra), Deus, vivorum dominator (fol. 15ra-b), Profiteor hodie (fol. 15rb) and Domine, quia ego (fol. 15rb).


�  “In ipsis vero orationibus dicendis neque tempora neque dies neque Luna observande sunt.” Fol. 13va.


�  Fol. 16v, gloss: “Secuntur siquidem quedam alie orationes que sunt undecim numero, quarum prima incipit Omnipotens, incomprehensibilis, etc.” 


�  Fol. 15rb.


�  Nine prayers: Genealogon (fol. 15va), Geolym (fol. 15va-b), Agenos (fol. 15vb-16ra), Genathores (fol. 16ra-b), Semathymoteham (fol. 16rb), Gerogueguos (fol. 16rb-va), Magnus (fol. 16va-b), Remolithos (fol. 16vb) and Hamolehon (fol. 16vb).


�  “Istas novem orationes percepit ultimo Salomon per manum angelicam super altare.” Fol. 15va.


�  The two prologues are on fol. 17ra : Conditor omnium, Deus, rerum ; O sapientia Dei.


�  From fol. 16v to fol. 17v. See below.


�  “Nota est cognitio quedam per orationem et figuram superpositam.”  Fol. 4r.


�  Fol. 18r-19r.


�  Fol. 19v-20r.


�  Fol. 20v, 23r, 23v, 21r.


�  Fol. 21v.


�  Fol. 24r.


�  Fol. 24v for the first two, fol. 22r for the last four.


�  Fol. 22v for the first three, fol. 27r for the fourth.


�  Fol. 27r for the first, fol. 27v for the second and third, fol. 25r for the fourth, fifth and sixth, fol. 25v for the seventh.


�  From fol. 25v to fol. 26r.  In the treatise, geometry is not counted in quadrivium (it is replaced by medicine); it appears only in the notae separated from arithmetic.


�  Fol. 26r for the first; fol. 26v for the second, third, and fourth; fol. 28r for the fifth.


�  Fol. 28r:  “figura castitatis.”


�  Fol. 28v:  “figura justitie et pacis et timoris.”


�  Fol. 28v:  “figura reprehensionis et taciturnitatis.”


�  The ritual takes four months. We shall see in what follows that this means lunar months.


�  Ms. BN lat. 9336, fol. 16v.


�  This type of operatio is found in similar forms in the hermetic tradition just as in the Greek magical papyri. The use of laurel leaves is notably commonplace. Cf. Garth Fowden, The Egyptian Hermes: a historical approach to the late pagan mind (Cambridge: Cambridge University Pr, 1986), 59-60; Hans Dieter Betz (ed.), The Greek Magical Papyri in Translation including the Demotic Spells, Chicago, 1986, p. 9, 14-15, etc. On the role of the laurel in magic, cf. L. Deubner, Kleine Schriften zur Klassischen Altertumskunde, Königstein: (Hain, 1982), 401-403.


�  Ms. lat. 9336, fol. 1r: “Alpha et omega, Deus omnipotens, etc. Ista oratio est prima oratio istius sacratissime artis […].”  See also fol. 2r, gloss:  “Helyscemath, etc. Hic facit mentionem Apolonius […].”


�  Fol. 3ra, gloss: “[…] et dicit quod previdenda est Luna quarta in qua primo proferantur, secundo in octava, tertio in duodecima, quarto in sextadecima, quinto in vicessima, sexto in vicessima quarta, septimo in vicessima octava, octavo in tricesima, et sic apparet quod iste orationes non habent proferri qualibet die mensis, sed per octo dies tantummodo in mense .”


�  “Quia quanto plus proferantur tanto plus proficiunt omnes orationes latines.” Fol. 17v.


�  “Oratio autem in prima Luna debet proferri semel et in tertia ter et in sexta sexties et in nona novies, in duodecima duodecies, in quintadecima quindecies, in decima octava totidem, in vicessima tertia totidem, in vicessima sexta totidem, in vicessima nona totidem, in tricessima Luna totidem debet proferri, scilicet quindecies.”  Fol. 6rb.


�  Fol. 17v : Alpha et omega ; Helyscemaht ; Theos, Megale ; Lux mundi; just like the twelve prayers which go from Ezethomos to Deus Pater immense. 


�  Fol. 17v.


�  Fol. 17v.


�  For the trivium, fol. 9v ; the quadrivium, fol. 11v ; the “general” figures, fol. 11v-12r; philosophy, the mechanical or adulterine arts and theology, fol. 12r.


�  That is Ezethomos, fol. 11vb. Cf. also fol. 27r.


�  That is Domine  sancte Pater, fol. 12ra. Cf. also fol. 27v.


�  That is Omaza, fol. 12rb. Cf. also fol. 25r.


�  Ms. lat. 9336, fol. 10r, gloss : “Sciendum est igitur quod sicut sunt diverse scientie diversarum artium et in qualibet illarum acquirendarum nomina diversorum angelorum invocantur, quorum quidam habent administrare operanti gramaticalem scientiam, alter vero scientiam dyalectice, alii vero scientiam rectorice, alii scientiam theologie, alii scientiam astronomie, et sic de singulis scientiis, ita diversa tempora diversi menses sunt previdendi magis quam alii ad acquirendas istas scientias secundum quod diverse sunt, quia illi sancti angeli quorum nomina invocantur et deprecantur ad administrandum scientiam artis gramatice certa tempora et certos menses habent in quibus gaudent plus quam in aliis mensibus. Et tunc temporis melius est invocare eos quam in aliis temporibus ad habendam gratiam illorum.”


�  If he wants to become expert in dialectic, he should proceed to inspection of the figures from the moment when the Sun enters the sign of Virgo, or in the month of August (mensem augusti).  For rhetoric, the inspection should take place in Gemini; for medicine, under the sign of Taurus  (sic in menses aprilis); for music, under the sign of Libra (in mensis septembris); for theology and/or astronomy, it should be done in a fire sign (in signo igneo), that is, in the months of June, July and August (in mense junii, julii et augusti), or under the sign which presided over the birth of the master of the ceremony (in signo magistri ; sub signo illius mensis sub quo natus fuisti); for arithmetic, geometry, and philosophy, under the sign of Cancer (mensem junii); for the mechanical arts, under the sign of Aries (mensem martii) or Gemini (in aprili).


�  In the middle ages, the spring equinox took place around the tenth of March. Otherwise, the scribe of our manuscript, who claims to have experimented with the ritual (in a brief note at the top of  fol. 1r), affirms without more specification that one must begin in the month of March, which is in conformity with the teachings of the treatise, if indeed he has in mind the examination of the figures related to the mechanical arts (cf. note 75).  


�  Ms. lat. 9336, fol. 10r: “Tamen in quolibet mense anni potest quilibet homo dignus et bone vite et bone conservationis istud opus sanctum incipere et perducere ad finem optatum.”


�  Ms. lat. 9336, fol. 6r, gloss: “[…] proferatur semper ista oratio in principio mensis, videlicet quando Luna est prima, quia Lunam primam sive novam vocamus in ista arte principium mensis, et sic in illa die quando Luna est prima proferatur primo ista oratio [...], in tertia die proferatur ter [...], in sexta siquidem die proferatur sexies […].”


�  Fol. 4r, gloss: “Item ista oratio cum duabus sequentibus aliam habet efficaciam nobilissimam. Si vero de aliqua magna visione dubitaveris quid pretendat, vel de aliquo periculo instanti sive de futuro, vel si certitudinem de aliquo absente scire volueris qualiter stet, ita faciendum est.”


�  On this point, cf. Jean Trouillard, “Sacrements : La théurgie païenne,” Encyclopaedia Universalis, 1995, t. 20,  463-464.


�  Ms. lat. 9336, fol. 5r, gloss.


�  J. Dupèbe , “L’écriture chez l’ermite Pelagius”, 115-116.


�  Ms. lat. 9336, fol. 8r, gloss.


�  Fol. 1r, gloss:  “Est enim primum et speciale mandatum in hac arte firmiter credere, quia in omnibus mandatis Dei preest fides in orando Deum;” fol. 1v, gloss : “Et sic non minorem fidem habeas sed majorem in proferendo nomina greca, caldea et hebrea […];” fol. 1v, gloss: “Et hoc repetit Apolonius in textu, ut operarius sit bene firmus et magis credens et firmiorem fidem habeat dum operatur in ista sanctissima arte […];” fol. 5r, gloss: “[…] non solum ipse Deus voluit Salomoni ipsas virtutes administrare, sed cuilibet <alteri> bono fideli qui in hoc sancto opere laboraret, quia apud Deum nulla est acceptum personarum, sed illum quem dignum et fidelem reperit in ipsum suam gratiam infundit […].”


�  Ibid., fol. 1v, gloss: “[…] illud quod concessum a Deo et datum ab omnibus est credendum et timendum et non dubitandum […].”


�  Fol. 3v, gloss: “[…] et in opere incepto bona voluntate proferantur pro sua efficacia habenda […].”


�  Cornelius Agrippa, De occulta philosophia libri tres, ed. Vittoria Perrone Compagni, Leiden-New York-Köln: Brill, 1992, Liber tertius, LIV, 566 : ‘‘Munditia enim comparata homo coelestis atque spiritualis evadit […].’’


�  J. Dupèbe, “L’ars notoria”, 131.


�  J. Carlier, “Science divine et raison humaine. Grèce,” Divination et rationalité, éd. J.-P.Vernant, Paris, 1974, 249-263. The relation between soul and body in theurgy has been the object of a bitter debate between the neoplatonic thinkers, and after that between historians of neoplatonism, which is summarized and commented on by G. Shaw, “Theurgy : Rituals of Unification in the Neoplatonism of Iamblichus,” Traditio. Studies in Ancient and Medieval History, Thought, and Religion, vol. XLI (1985), 1-28. 


�  Carine Van Liefferinge, La théurgie. Des Oracles Chaldaïques à Proclus (Liège: Centre international d'étude de la religion grecque antique, 1999), 37-38. 


�  Ms. lat. 9336, fol. 2v, gloss:  “Item quod bonam vitam ducat in actione operis cum confessione preambula et penitentiam agendo.”


�  Fol. 28r.


�  Fol. 1r, gloss:  “[…] aut qui turpi non tractaverit sive furto vel perjurio vel rapina vel aliqua alia malitia habuerit, sciat se ipsum in arte predicta nullum effectum assequi, sed etiam se non tantum corporale sed etiam spirituale detrimentum proculdubio incursurum;” fol. 17r, gloss: “[…] sed cavendum est a peccatis mortalibus, sicut a luxuria, crapula, perjurio, furto, homicidio et similibus.”


�  Ms. lat. 9336, fol. 2r, gloss: “Et in super omnia peccata caveas a luxuria et ebrietate ad minus ab inceptione operis usque quo penitus compleatur;” fol. 7r : “[…] hoc libro quidem a casu invento nimium crapulatus vino et post accessum mulieris presumptuose legeret […];” fol. 8r, gloss: “[…] et caveat a peccatis mortalibus et criminalibus et specialiter a crapula et luxuria ;” fol. 13v: “[…] a peccatis observandum est criminalibus et mortalibus, id est gule, luxurie et crapule […].”


�  Fol. 2r, gloss: “Item confessione recepta a principio, sicut dictum est, prout melius cavere poteris;” fol. 2v, gloss: “Item quod bonum vitam ducat in actione operis cum confessione preambula et penitentiam agendo;” fol. 8r, gloss: “Legantur ergo cum magne venerationis obsequio et cum devotione, spe et fide et confessione preambula et penitentia humiliter recepta de omnibus peccatis suis.”


�  See for example the Confession de maître Jean de Bar, article 1 and 7 edited by  M. Préaud, Les astrologues à la fin du Moyen Age, (Paris: J.C. Lattès, 1984), 192-196, and the study by J.R. Veenstra, Magic and Divination at the Courts of Burgundy and France. Text and Context of Laurens Pignon’s Contre les devineurs (1411), (Leyden: Brill, 1998), 343-355; see also J.-P. Boudet, “Les condamnations de la magie à Paris en 1398", Revue Mabillon, n.s., 12 (t. 73), 2001, 121-157.


�  Ms. lat. 9336, fol. 7r.


�  Fol. 10r-v, gloss, and fol. 13r, gloss.


�  Fol. 13v, gloss.


�  This exigency of solitude is common to many magical traditions; however it is not universal: “nigromancy” in some cases necessitates a collaboration between a magister and disciples. See J.-P. Boudet et J. Véronèse, “Le secret dans la magie rituelle médiévale”, Il Segreto, Micrologus. Nature, Sciences and Medieval Societies, XIV, 2006, 101-150.


�  Ms. lat. 9336, fol. 2r, gloss: “Scire quoque debes hoc opus esse agendum in loco secreto et solitario et mundo et remoto a strepitu gentium, nec propter voces aliquas ad te supervenientes opus tuum inceptum dimittas imperfectum;” fol. 9v, gloss: “[…] et solus cum aliquo sermente suo stet operarius in aliquo loco secreto et remoto a strepitu gentium […];” fol. 17v, gloss: “[…] habeas domum secretam et longe a strepitu gentium […].”


�  Ms. lat. 9336, fol. 4r (gloss), for example.


�  E.S. Ames, “Mystic Knowledge,” The American Journal of Theology, XIX (number I), 1915, 250-267. 


�  Ms. lat. 9336, fol. 17r, gloss: “[…] et nolit alicui visionem illam revellare […].”  The case of the Benedictine monk John of Morigny is revealing in this regard: in his Liber visionum he takes note of numerous visions given him from his adolescence through the time when he practiced the ars notoria; but he did not decide to describe his experience until the virgin Mary gave him formal authorisation, at the end of a long process of repentance. Cf. the edition of the Liber visionum prologue with English translation by C. Fanger and  N. Watson, published in Esoterica: The Journal of Esoteric Studies, 3 (2001): 108-217, esp. § 8, 9 et 31.


�  E.R. Dodds, The Greeks and the Irrational (Berkeley: University of California Press, 1959), 293; F. Graf, Magic in the Ancient World, trans. Franklin Philip  (Cambridge, MA: Harvard University Press, 1997) pp*** [French ed 117-118]; R. Kieckhefer, Magic in the Middle Ages (Cambridge: Cambridge University Press,  1989), 163.


�  J. Dupèbe, “L’écriture chez l’ermite Pelagius”,  117.


�  Ms. lat. 9336, fol. 2r, gloss: “Item si minus sciens fueris quod non intelligas formam istius artis, potes habere magistrum qui tradat tibi istam doctrinam vel alium scientie formam libri melius quam tu, sed alium socium tecum in pronuntiatione orationum habere non debes.” 


�  J. Dupèbe, “L’écriture chez l’ermite Pelagius,” 119-120.  Similarly in neoplatonic theurgy the correct fashion of pronouncing the onomata barbara was a “professional secret orally transmitted,” cf. E.R. Dodds, The Greeks and the Irrational, 292.


�  Ms. lat. 9336, fol. 2r, gloss: “Magister tamen esse potest tecum qui te instruat et doceat legere orationes in opere competenter.”


�  Fol. 2r, gloss: “Item si tu nescis legere orationes sive grecas sive latinas, magister potest legere et tu post eum.” 


�  Fol. 2r, gloss: “Sed necessarium est quod magister sit bone fidei erga te, quod non faciat causa derisionis. Acquiratur ergo ante inceptionem operis magister bone conscientie et fidelis.”


�  Fol. 2r, gloss: “Item licet tibi habere famulum qui tibi propinet necessaria victualium in horis assignatis quibus debes prandere, tamen nunquam sit presens tecum dum procedes in opere legendo orationes.”


�  Fol. 17v, gloss: “[…] nullus sciat locum in quo tu operaris ad figuras, nisi tu et famulus tuus et magister siquem habere potes.”


�  E.R. Dodds, The Greeks and the Irrational, 295-299.


�  J. Dupèbe , “L’ars notoria et la polémique sur la divination et la magie,” note 23.


�  R. Kieckhefer, Magic in the Middle Ages, 151; Forbidden Rites, esp. 112-113, 140-142; M.-T. d’Alverny, “Récréations monastiques. Les couteaux à manche d’ivoire,” Recueil des travaux offerts à M. Clovis Brunel, Paris, 1955, vol. I, 17 ff.


�  P. Schäfer, “Jewish Magic Literature in Late Antiquity and Early Middle Ages,” Journal of Jewish Studies, XLI, Oxford, 1990, 75-91; J. Trachtenberg, Jewish Magic and Superstition. A Study in Folk Religion, New York, 1939, 219 ff; J. Dan, “The Princes of Thumb and Cup,” Tarbiz 32 (1962), 359-369.


�  John of Salisbury, Policraticus, ed. Ch. Brucker, Geneva, 1994, 201.  


�  Ms. lat. 9336, fol. 9v: “[…] et si puer fuerit observet etiam usque ad vesperum si potest, et si ex impotentia sua non potest jejunare assumat sibi aliam horam.”


�  Fol. 9r: “[…] et subjunxit explanando michi sicut puero per elementa quedam litterarum […].” This term was similarly employed in the universities to designate students, especially the youngest ones. Cf. Jacques Verger,  “Nova et vetera dans le vocabulaire des premiers statuts et privilèges universitaires français,” Vocabulaire des écoles et des méthodes d’enseignement au Moyen Âge, Actes du colloque de Rome (21-22 octobre 1989), ed. Olga Weijers (Turnhout: Brepols, 1992), 191-205, esp. 196.


�  S.J. Tambiah, “The Magical Power of Words,” Man (The Journal of the Royal Anthropological Institute), n.s. 3 (1968), 175-208; Culture, Thought and Social Action, Cambridge, 1985, 17-59 ; M. Mauss, Théorie générale de la magie, dans Sociologie et anthropologie (Paris: Quadrige/PUF, 1950),  47-53.


�  See below.


�  Ms. lat. 9336, fol. 1v, gloss: “[…] quia solo verbo omnia creavit Deus et Deus est ipsum verbum et in principio erat verbum, et in verbo et fide stat omne sacramentum.”


�  Iamblichus, On the Mysteries of the Egyptians, Chaldeans, and Assyrians, ed. Thomas Taylor, Chippeham: Wiltshire, 1999, VII, 4, 133-134.


�  Fol. 5v, gloss: “[…] compilavit ex ea unum librum magnum exponendo de ipsa primo virtutem et efficaciam quam in se continet, et in ipso eodem volumine voluit declarare et ostendere et narrare virtutes verborum grecorum, hebreorum et caldeorum que continentur in ista sanctissima arte secundum quod in orationibus conscribuntur. Librum siquidem illum appellavit Salomon volumen De magnitudine qualitatis, eo quod in illo volumine declaratur qualis et quanta sit quantitas et qualitas sanctissimorum verborum grecorum, hebreorum et orationum istius libri.”


�  Fol. 2v, gloss : “Similiter Apollonius veniens post Salomon operando in eadem arte quantum melius et brevius potuit explanavit, ut nos et alii post eos venientes tam sanctissimum et sacratissimum misterium propter ignorantiam verborum grecorum, hebreorum et caldeorum dimitteremus inconcussum. Et sic placuit Deo et illis, ut nobis per linguam latinam tantum misterium esset revelatum.”


�  Ms. lat. 9336, fol. 2v, gloss: “[…] unum solum vocabulum hebreum sive grecum comprehendit in se exponendo in latinum quinque vel sex vocabula littere latine […].”


�  This belief is an inheritance from antiquity, especially the Chaldean oracles; cf. Dodds, Greeks and the Irrational, 292-293, who emphasises that the use of onomata barbara (corresponding to our mystica verba) is a habitual element of Greco-Egyptian magic, and that the theory of their untranslatable efficacy was energetically sustained by Origen in his Contra Celsum (1.24 sq).  J. Trachtenberg, Jewish Magic, 87, equally insists on the primordial role played by neoplatonic theurgists in the propagation of this theory, which is diffused from there into Jewish magic, and from there into the Christian world.


�  Ms. lat. 9336, fol. 2v, gloss.


�  Fol. 2v, gloss: “Mane, Techel, Phares, quod interpretatur in latino: “Numeravit Dominus regnum tuum appensum est in statera et inventum est minus habens, divissum est regnum tuum et datum est Medis et Persis.”  Here is the same passage (5: 25-28) in the Jerusalem Bible: “ L’écriture tracée, c’est : Mené, Mené, Teqel et Parsîn. Voici l’interprétation de ces mots : Mené : Dieu a mesuré ton royaume et l’a livré ; Teqel : tu as été pesé dans la balance et ton poids se trouve en défaut ; Parsîn : ton royaume a été divisé et donné aux Mèdes et aux Perses.” A note specifies that the Aramaic text repeats Mené twice (unlike the Vulgate) and gives Parsîn in the place of Pharès (=  “breach”).


�  The treatise speaks similarly of the prayer Lemahc, Sebauthe, on fol. 3v: “Humanis sensibus esse ipsam inexplicabilem.”


�  E.R. Dodds, Greeks and the Irrational, 292-293; Iamblichus, Mysteries, VII, 4, 133-134. 


�  On all these questions over which we pass rapidly here, cf. Irène Rosier, La parole comme acte. Sur la grammaire et la sémantique au XIIIe siècle (Paris: Vrin, 1994), ch. 6 “Le pouvoir des mots. Roger Bacon, Avicenne et al-Kindi,” 207-231; on the opposition between al-Kindi’s theory and the Augusinian conception of language, cf.  C. Fanger, “Things Done Wisely by a Wise Enchanter: Negotiating the Power of Words in the Thirteenth Century, Esoterica : The Journal of Esoteric Studies, 1 (1999): 97-132.


�  Ms. lat. 9336, fol. 1r, gloss: “Est enim primum et speciale mandatum in hac arte firmiter credere […]. Secundum est habere desiderium magnum et voluntatem incipiendi opus et proficiendi […];” fol. 1v, gloss: “Credat igitur operarius in proferendo istas sanctissimas orationes […], procedendo in opere secundum precepta data in arte ista, id est spe, fide et cum magno desiderio;” fol. 2v, gloss: “Ponuntur quedam precepta que multum sunt necessaria cuilibet volenti operari in ista sancta arte, videlicet quod habet magnum desiderium incipiendi opus […];” etc.


�  Fol. 1v, gloss:  “In isto capitulo ostenditur quantam gratiam, quantam virtutem placuit Altissimo in tam brevibus orationibus procreari in proferendo eas.” 


�  Fol. 4v, gloss: “Item sciendum est quod orationes latine sunt proprie orationes et humiles deprecationes apud Deum verum. Alie vero grece, ebree et caldee sunt deprecationes apud sanctos angelos qui permissione divina habent in isto sancto opere omnes efficacias et virtutes ministrare;” fol. 6v, gloss: “[…] quod latinum est quedam oratio sive deprecatio apud solum Deum […];” fol. 7r, gloss: “[…] est quedam oratio latina pertinens solummodo ad Altissimum Deum;” fol. 11r, gloss: “[…] oratio latina quedam que est impetratio et deprecatio erga Deum omnipotentem […];” etc.


�  “Oratio autem est sacramentale misterium per verba greca, hebrea, caldea et latina ostensum et pronuntiatum;” Fol. 4r, gloss.


�  R. Kieckhefer, Forbidden Rites, 190 ff.


�  Pierre Hadot, “Bilan et Perspective,” published as an appendix to H. Lewy, Chaldaean Oracles and Theurgy, Paris (Études Augustiniennes), 1978, 717: “A la différence de la magie, la théurgie n’exerce pas  de contrainte sur les dieux, pour les forcer à apparaître, mais au contraire, elle se soumet à leur volonté en accomplissant les actes qu’ils veulent;” 719 : “Or ce qui distingue précisément la théurgie de la magie, c’est l’absence de véhémence, de contrainte, de menace, la docilité et la soumission à la volonté des dieux;” and “[…] la théurgie est une opération dans laquelle ce sont les dieux qui donnent une efficacité divine à l’action humaine, en sorte que l’action humaine reçoit son sens en raison d’une action et d’une initiative divine.”


�  Ms. lat. 9336, fol. 3v, gloss: “[…] quia finitis istis orationibus modo debito exaudivit Deus vocem et orationem deprecantis […];” fol. 6v, gloss: “Unde ait Salomon quod ipsa oratio habet partem consecratam in celis, quasi dicat oratione finita exaudit Deus orationem incontinenti eam proferentis.” 


�  Iamblichus, Mysteries, VII, 4, 133-13; also I, 12, 38; cf. also D. Freedberg, The Power of Images. Studies in the History and Theory of Response (Chicago: University of Chicago Press, 1989), 88; J. Carlier, “Science divine et raison humaine,” 259.


�  J. Dupèbe,  “L’écriture chez l’ermite Pelagius,” 122, note 1.


�  Jean Trouillard, “Sacrements : La théurgie païenne.”  We shall see that the figures are equally signs to which the heavenly powers are incited to respond.  Cf. Iamblichus, Mysteries, I, 15, 41:  “If, indeed, it is considered that sacred prayers are sent to men from the gods themselves, that they are certain symbols of the divinities, and that they are only known to the gods, […] how can it any longer be justly apprehended, that a supplication of this kind is sensible, and not divine and intellectual?”


�  “Vide ne de hac oratione aliquid exponere vel transferre presumas, nec aliquis per te, nec post te. Sacramentale siquidem ejus misterium est …” Ms. lat. 9336, fol. 3vb.  See also fol. 6vb: “Sequitur alia pars et subtilis et sancta oratio in qua continetur tam sacramentale misterium verborum […];” etc. 


�  On this point, see our study entitled “Les anges dans l’ars notoria : révélation, processus visionnaire et angélologie,” Les anges et la magie au Moyen Âge, ss. dir. J.-P. Boudet, H. Bresc et B. Grévin, Actes de la table ronde de Nanterre (8 et 9 décembre 2000), Mélanges de l’École française de Rome. Moyen Âge, t. 114 (2002), 2e fasc., 813-849.
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