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Antonio da Montolmo’s De occultis et manifestis or Liber Intelligentiarum: An Annotated Critical Edition with English Translation and Introduction
by Nicolas Weill-Parot

[with the collaboration of Julien Véronèse
]

Introduction

At the end of the fourteenth century, for the first time as it seems, two texts openly proclaiming their subject matter as ‘magic’ were written by an author who openly assumed his role of author.  A philosopher and physician, Antonio da Montolmo wrote a gloss on a Hermetic opuscule on astrological seals and a treatise on Occult and manifest things (‘De occultis et manifestis’).   It is important to note that Antonio uses the word ‘magic’ in an ususually  precise and specific sense: in his usage, a magical work or magic art (opus magicum, ars magica) always has reference to actions with spirits, whereas actions or procedures based on occult influences or astrology are never called magic by Antonio.  In what follows, where I use the word ‘magic,’ I try to respect to Antonio da Montolmo’s own habitual usage of the term.
1. Antonio da Montolmo

Few facts are known about his life.  In 1360 he was a lecturer on grammar at the University of Bologna, where he taught medicine and astrology from 1387 to 1392.  Then we find him teaching philosophy and medicine in Padua in 1393.  A year later, he was teaching in Mantua.  His astrological work De iudiciis nativitatum liber praeclarissimus, completed in this town, was edited by Regiomontanus in 1540.

His two short works on magic have never been published and are only extant in manuscripts.  The fifteenth century Italian manuscript of the Bibliothèque nationale de France, latinus 7337, contains the De occultis et manifestis and the Glosa super ymagines duodecim signorum Hermetis (‘Gloss on the images of the twelve signs of Hermes’).  Another manuscript, held in the Bibliotheca Apostolica Vaticana, latinus 4085, contains the Glosa but without any name of author.  (Generally the content of this latter manuscript shares many texts with the former one).

Although Antonio da Montolmo’s contribution to the history of western magic was noted by Lynn Thorndike in his History of Magic and Experimental Science, there has been little subsequent scholarship dedicated to this magician.

Antonio alludes several times to his De occultis et manifestis in his ‘Gloss on the images of the twelve signs of Hermes’ — a Hermetic text on twelve medical seals which have to be made under the twelve zodiacal signs. This text, which bears several titles, such as Liber formarum (elsewhere I have given it the more descriptive title De duodecim imaginibus Hermetis
) appeared for the first time, as far as we know, in the Jewish milieu of Montpellier at the beginning of the fourteenth century.  The first Christian to cite the text in some of his works was Arnold of Villanova.  Arnold also made use of a short text especially dedicated to the seal of the Lion (I call it Lion I), which belongs to another tradition, but which is very often associated to the Liber formarum in manuscripts. Generally the name of Arnold of Villanova is cited in manuscripts at the place where the section borrowed from Lion I occurs.
 In one of these manuscripts, the Biblioteca Apostolica Vaticana, latinus 4082 (Padova, 1401), the name of Antonio da Montolmo also occurs: after the text of Lion I (which is inserted in the section dealing with the seal of Leo of the Liber formarum), we can read: “The same is done for the diseases of the other limbs in concordance with the form of the planets and according to the process and docrine of Arnold of Villanova. Antonio da Montolmo astrologer.”
 The name of Antonio da Montolmo seems to be that of the author of this interpolation.  The Liber formarum and Lion I are perhaps the only Hermetic talismanic texts which are deprived of rituals, characters and other signs whether directly or implicitly addressed to a spirit—I have called this kind of magic with such signs “addressative magic,”
 and therefore the Liber formarum is a non-addressative magical text.  In the middle of the thirteenth century, the anonymous author of the Speculum astronomiae coined the notion of “astrological image” in order to define a talisman (an artificial magical object) which would not derive its power from the spirits but only from the natural power of the stars. Condemning many Hermetic talismanic texts as “abominable” and Solomonic texts as “detestable,” the Magister Speculi managed to save only one non-addressative text presenting “images purely astrological”: the De imaginibus ascribed to Thebit (i.e. Thâbit ibn Qurra). He may also include in this category (but he feels less sure about it) the Opus imaginum of the pseudo-Ptolemy.
  Obviously the Liber formarum and Lion I, if they had been known by the author of the Speculum astronomiae, could have fit within the category of “astrological image.”  And this is an exceptional situation since almost all image magic texts were indeed addressative; the idea of a “purely astrological image” was, like that of “natural magic,” an intellectual illusion: that of a magic theologically and scientifically acceptable. Nevertheless Antonio da Montolmo in his gloss introduces addressative elements in order to make the Hermetic text more efficient. In doing so he witnesses a change in the history of western magic: he foreshadows the mutation of the Quattrocento, a century where in a kind of “liberation of the magical word” the “author-magician” appears.
2. The first “author-magician”

I have elsewhere suggested the idea that in the Middle Ages a magical text could not have a real author.
  The reasons for that were both logical and theological.  By logical reasons, I mean that since the rituals, invocations and signs in magical texts or recipes were not supposed to be mere human inventions, they needed to be ascribed to traditions based on ancient mythical authorities (Hermes, Solomon, Apollonius, Abel) who had received these truths through divine revelation.  Through this chain of knowledge, the rituals found their justification in the divine order itself.  Such a situation is suggested, for instance, in the prologue of the Liber lunae, where Abel and other ancient sages had their knowledge engraved in the marble, and after the Flood Hermes Trismegistus found these writings in Ebron.
  Certainly several magical texts full of rituals were ascribed to such medieval authors as Albert the Great or Arnold of Villanova after they died, but these apocryphal attributions were made possible precisely by the fame of their supposed authors who had become legendary.  The theological reasons are even more obvious: no medieval author could assume authorship for a text giving magical processes or a work aiming at supporting an “addressative” magic.  The Liber iuratus which strongly fights for a positivized idea of magic against the anti-magical laws of Pope John XXII bears the name of Honorius of Thebes.
  The fact that the astrologer Cecco d’Ascoli dared to write many sections dealing with astrological nigromancy in his commentary on the Sphere of Sacrobosco obviously seems to be the main reason for his sentence to the stake in 1327 by the Florentine Inquisition.  (The Summa sacre magice written by the Catalan Berenger Ganellus in 1343 seems very  exceptional).

But Antonio da Montolmo seems the first author to overcome this double impossibility. Concerning the logical impossibility, he manages to retain the status of author through the gloss (his Glossa super duodecim signorum Hermetis) and through intellectual speculation on magical sources (his De occultis et manifestis).  Later another author, Giorgio Anselmi da Parma, assumed his status of author-magician as a compiler of magical sources in his De magia disciplina. By his assuming of authorship on a magical text, Antonio foreshadows the great time of magician-philosophers, such as Marsilio Ficino. 
Concerning the theological impossibility, Antonio himself seems to go even further than Cecco in his description and theorization of the astrological nigromancy, but the context was no longer the same. The Quattrocento was a time where, in a way, the magical discourse became freer than it had been before, especially in and around Florence.  Certainly, the author-magicians of the century did not forget the theological risk: thus, as can be seen in the debate on “astrological images”, their alleged “natural magic” seems to have often been a mere lip service paid in order to avoid problems with Church.  Such a motivation probably also lies behind the evidently hypocritical non tam probo quam narro (“I do not approve as much as I relate”) repeated several times by Marsilio Ficino in his De vita when dealing with astrological magic.
  As we will see, Antonio makes many remarks in order to protect himself from theological censure.

3. Occult and manifest sources for the ‘De occultis et manifestis’

First, Antonio da Montolmo borrows from standard sources of the curriculum of arts. Aristotle’s Ethics
 gives him a general statement about knowledge; and Antonio makes use twice of the Aristotelian treatise On the soul when discussing theories of perception.
  Also standard handbooks for astrology, sometimes studied in the Faculties, are the Quadripartitum of Ptolemy
 and De principiis astrologiae of Alchabitius (al-Qabisi).
  Antonio quotes the eighth chapter of the former but his quotation (or the copy made by the copyist) is corrupted.

Three sources are quoted from Hermetic and Solomonic traditions.  The first one is the De quindecim stellis, quindecim lapidibus, quindecim herbis et quindecim imaginibus ascribed to Hermes with the commentary attributed to Messahalla, which had a broad diffusion in the Middle Ages.  The text or its commentary by Messahalla is mentioned four times by Antonio.
  This work (possibly deriving from a Greek origin), which was known to the Latin west through the version given by the astrologer Messahalla, explains how to make fifteen talismans using the correspondence between a star, a stone, a herb and a figure.

More audacious are the references to three works ascribed to Solomon: the Almadel, the Clavicula and the De angelica fictione. 

The Almadel or Almandal is a well-known Solomonic text. The Speculum astronomiae condemns it as a “detestable” work.  As Jean-Patrice Boudet has shown, there are two different Latin versions.  A first one, translated from the Arabic, is found in a manuscript of Florence (Biblioteca Nazionale Centrale, II III 214).  The second one, which is found in the other manuscripts, is not a translation but a text directly written in Latin.
  The “Altitudes” to which Antonio alludes to are clearly borrowed from the second and Christianized version.

The Clavicula Salomonis is not known to be extant in any Latin manuscripts earlier than a fifteenth century codex now held in Amsterdam in the Bibliotheca Philosophica Hermetica (BPH 114).  An Italian version dated 1446 is held in a manuscript of the Bibliothèque nationale de France (Paris, BnF ms. ital. 1524).  The Latin version of the text was probably written in the second half of the thirteenth century. It is mentioned by Pietro d’Abano, and then, for the first time after him, as it seems, by Antonio da Montolmo.

The third and last text attributed to Solomon is a De angelica fictione.
 A quite similar title, De angelica factione (or factura), had been ascribed to Apollonius by the astrologer Cecco d’Ascoli, as we will see later.

Apollonius, who is often cited by Cecco d’Ascoli, appears twice in the De occultis et manifestis in locations concerned with the Intelligences.  There were texts attributed to the ancient authority Apollonius of Tyana or Balenuz.  According to Antonio, Apollonius explained how the Intelligences make use of natural potentialities and astral influences
 and therefore magic performed by means of these Intelligences is a combination of magic and astrology.

Antonio also mentions a pseudo-Aristotelian text on magic (Magica).
  Many apocryphal texts were ascribed to Aristotle in the Middle Ages, the most famous being the Secretum secretorum, however we have not been able securely to identify the Magica with a known text.  Nevertheless Antonio twice quotes this book, in locations concerned with the suitable times and places to put questions to spirits and the need to keep the magical art secret.  Note that an Ars magica had been ascribed by Cecco d’Ascoli to Apollonius.
  Other names belonging to the legendary magical tradition are mentioned as well: Virgil and Moses.

Antonio refers to the characters used by the “King Charles” against his enemies.
  This is probably an allusion to an experimentum which is found in the same manuscript, Paris, BnF lat. 7337, as well as Vatican Vat. lat. 4085. In the experimentum it is stated that the astrologer Thomas de Pizan (the father of Christine) made an astrological talisman in order to repel the English from the kingdom of France.  This experiment is obviously based on the De imaginibus of Thebit, in particular on the section dedicated to the image for removing scorpions from the a place (the scorpions have been replaced by the English, but the experiment is otherwise similar).  In fact, this tale is the first in a series of three experiments: following it there is an experiment ascribed to Bartolomeo di Sangibene, a Venetian, working for duke Leopold, and then a final experiment described in the first person (“Practica mea”).  I have hypothesized that the anonymous author who tells the last experiment could be Antonio da Montolmo himself and therefore the whole series of experiments could be added to the list of his works.
  The reference to the magical operation of King Charles in the De manifestis and occultis shows that this experiment was known to Antonio. At the end of the experiment of Thomas de Pizan there is a list of planetary symbols and angelic names—hence addressative signs which are added to the rather non-addressative process that was borrowed from Thebit’s image, just as Antonio himself adds addressative processes to the Liber formarum of Hermes.

4. Sacrobosco and Cecco d’Ascoli

Lynn Thorndike rightly pointed out the closeness between Antonio da Montolmo and Cecco d’Ascoli; he wrote that Antonio “went even farther than Cecco in the direction of astronomical necromancy and magical invocation of spirits.”  But according to him, “Antonio seems not to cite Cecco in his work,” even though the Commentary on the Sphere of Sacrobosco by Cecco d’Ascoli “is found in the same manuscript” (Paris, BnF, lat. 7337) as the De occultis et manifestis.

In the second chapter Antonio da Montolmo seems to come very close to Cecco d’Ascoli’s approach to nigromantical astrology. At the end of this chapter he mentions an “author” who wrote a chapter de ortu et occasu cronico.  This is obviously Johannes de Sacrobosco (John of Holywood or Halifax), the famous author of the Sphere, the standard handbook on cosmology in the arts curriculum since the thirteenth century.
  In the third chapter of this book, Sacrobosco gives three meanings for the word ortus (the rising), namely cosmicus, cronicus and eliacus. The “chronic rising” is also called “temporal” (temporalis) and it means the rising of a zodiacal sign or a star at night.  The name comes from the fact that the “time of the astrologers” (tempus mathematicorum) begins as the sun is setting.  Antonio argues that the text of Sacrobosco has been corrupted since instead of mathematicorum we should read magicorum, i.e. of the magicians, since the magicians operate at night.  This passage of Antonio comes just after a section where he describes what “magicians are accustomed to say,” and where there are several quotations, and his reference to magici here may point  to Cecco d’Ascoli, the famous and suspect commentator of the Sphere of Sacrobosco.  But Cecco d’Ascoli seems to be referred to in a hidden and distorted way (just as Cecco d’Ascoli himself referred in a hidden and distorted way to many of his own sources).  Indeed, as I have tried to show elsewhere, the Commentary on the Sphere by Cecco d’Ascoli is an intellectual palimpsest; behind the cosmological/astrological commentary, there is an astro-nigromantical treatise.
  One of the processes used by Cecco to introduce the nigromantical sections consists in attributing several meanings to the technical terms given by Sacrobosco.  In doing so, he imitates the aforesaid section where Sacrobosco himself gives three meanings for the word ortus.  In Cecco’s view, such terms as colurus, zenith, arcus, clima, oppositio… have at least two meanings: a first one cosmological, astronomical or astrological, a second one nigromantical.

Antonio, in turn, imagines three meanings for the term “horoscope.” For in astrology, “Aries is in the horoscope” obviously means “Aries is in the ascendant.”  But in chiromancy, the science of divination from the hands, “horoscope” means a “certain sign” in the hand.  And finally in the “magical arts,” it means the “first decan of Cancer,” which is called by the magicians the “heart of the North” (in their view, Cancer is one of the main zodiacal signs). This section seems to borrow much material from Cecco’s Commentary.

In the section commenting on the meanings of ortus, Cecco explained the meaning of the ortus figurationis as an expression which he claimed to derive from an unknown Liber de motu diurno ascribed to al-Kindî. This ortus figurationis would refer to the “science of images,” the art of making talismans, and Cecco gave an example (allegedly taken from a Liber de mineralibus constellatis): “if someone wants to make an image in which he seeks an answer from a spirit, the heart of the North has to be ascendant, i.e. Cancer which is the ascendant of the nigromancers.”  Moreover, later in his commentary, Cecco gave three meanings for the ‘arcs’ (arcus), namely an astrological one, a nigromantical one, and a chiromantical one. The astrological meaning (allegedly taken from Al-Kindî’s De motu diurno) makes the distinction between the northern arc (from the exaltation of the sun to its setting) and the southern arc (from its setting to the end of the sign of Pisces). The nigromantic meaning (allegedly taken from Solomon’s De umbris idearum) tells us about northern spirits called arcus septentrionales: they live in the North, they are of a very noble nature and they come to give answers when they are invoked.  The chiromantical meaning (as understood, says Cecco, by Abliton in his Chiromantia) is finally given: an arc is a line in the hand, which signifies future events.  Thus Cecco’s chiromantic interpretation of arcus actually seems the source of Antonio’s chiromantical interpretation of horoscopes.

Another clue is given by the fact that Antonio mentions a De angelica fictione (‘On the angelic fiction’) which he ascribes to Solomon.  A similar title, De angelica factura or factione was quoted by Cecco many times in his Commentary on the Sphere and in his Commentary on Alchabitius as well, but this was attributed to Apollonius.  This work mentioned by Cecco belongs to the long list of the unknown and mysterious works he cited. This makes Antonio’s use of Cecco’s work even more obvious.
Moreover, Antonio’s general conception of magic seems close to that of Cecco.  Just like Cecco, notwithstanding the great audacity of their magical writings, Antonio remains within the theologically orthodox framework which makes the distinction between the superlunary world, where the divine grace spreads with an absolute monopoly, and the sublunary world where the demons can act.  Therefore he points out that the celestial Intelligences or spirits or angels which are compelled through the divine power are not the good angels, but the fallen ones.  They must not be confused with the Intelligences that move the planetary spheres, since these were regarded as belonging to the order of Virtues by such an orthodox theologian as Thomas Aquinas
 (Cecco, speaking similarly, alludes to the Powers).  Cecco also underlines that these Intelligences are angels “expelled from the heavens,” hence demoniac spirits outside “the order of grace.”

Therefore Antonio seems indebted to Cecco for the basic ideas in his astrological nigromancy, grounded on a consistent connection between the spirits and the stars (as in his explanation of the importance of the crossroads etc.). Beyond a possible community of sources (especially Solomonic sources), it seems quite obvious that Cecco d’Ascoli was known by Antonio da Montolmo.  Certainly the sentence to death of the audacious astrologer in 1327 may have been a sufficient reason for Antonio not to quote his name.

5. Summary of the De occultis et manifestis

In his introduction, Cecco explains that his book will deal with the Intelligences following a plan in four parts: (1) a theoretical part; (2) a second part tackling the occult operations of the Intelligences (i.e. through talismanic images, phylacteries etc).; (3) a third part dealing with the manifest operations of the Intelligences (the forms in which they appear to virgin people); (4) a fourth part dealing with operations concerning people who are not virgins; and perhaps some following practical parts. But in actual fact, Antonio does not follow this plan.

Chapter one, the longest chapter, explains that just as there are four parts in the heavens corresponding to the cardinal signs, so there are four orders of Intelligences.  This is the reason why exorcisms have to be performed at a crossroads of four roads.  Then, following the scholastic habit, Antonio asks himself four questions.

The first question is: Why do these Intelligences remain under their own cardinal signs? The answer is that they make use of the influences of these signs.  They are opposed to each other just as the stellar influences of these signs are, and when these Intelligences from different quadrants are invoked together there is din and rage.  Two explanations are given for this: first, because they have opposite offices, therefore they fight each other; secondly, they do not like to be compelled by us through divine power.  Then Antonio explains that the southern Intelligences, which stand under Capricorn, whose domicile is Saturn, like fetid suffumigations, whereas the other Intelligences like sweet-smelling ones.  When these Intelligences are summoned in order to perform good operations they require sweet-smelling suffumigations, although for evil actions fetid suffumigations are needed.  Antonio gives several explanations, astrological and theological for that.

The second question is: Why do some people perceive the appearances of such spirits and others not?  The reason is that the Intelligences know how to produce appearances which play with the rules of optics, and therefore different perceptions may be available to different people, according to their constitutions and abilities.

The third question is: Why do these Intelligences appear to virgin people rather than to impure persons?  Since these Intelligences are fallen angels, they cannot be called virgin; but since their nature is pure, their purity is consonant with the virginity of the summoner. Another reason is given: that sexual intercourse produces a generation of beings endowed with souls, and these Intelligences are jealous of these souls which have the same dignity as them.  For these reasons, the Intelligences do not willingly appear to bastards because their birth results from an even more impure act.

The fourth question is: Why do they prefer to appear in materials like water, or dense, clean and transparent bodies like crystals?  This is because these materials and bodies allow a more perfect reflection and therefore the Intelligence can more easily produce their appearances in these things than in the air.

Chapter 2 deals with the times when the practices of invocation have to be performed. The astrological figure in the heavens has to be appropriate for the purpose which is sought. Antonio gives a few examples, and he also gives the phases of the moon appropriate for the different Intelligences.  He underlines the importance of Cancer for magical operations, and he ends the chapter giving theological reasons for the fact that the Intelligences more willingly appear at the first hour of the night.

Chapter 3 deals with “what does and what does not suit the Intelligences and on the varied influences of the four signs.”  Here Antonio presents the twelve Altitudes (the orders of Intelligences standing under the twelve zodiacal signs), and he describes how they react to each other according to the aspects between their respective signs. The operator must also take into account the triplicities of signs and the phases of the moon.  Antonio notes that for each newborn child, the prince of the Altitude of the child’s ascendant sign appoints one of his subjects whose power is proportional to the social status of this child.  This, Antonio suggests, is consonant with the idea that every man has an evil opposing angel (just as he has a guardian angel).

In chapter 4, Antonio discusses the working of images (i.e. talismans) and phylacteries (brevia –  rolls filled with magical inscriptions that are enclosed in a small portable object like the Jewish mezuzah).  He states that such images were used by the ancient sages in order to fulfill their will.  Antonio focuses on the example of a talismanic image made under the significant celestial points to overcome another person.  The rule is astro-logical: the significant planet of the man whose aim is to overcome another must be in a dominant location over the planet significant for the man to be overcome.  The “significant planet” here may be the planet of nativity (i.e. the horoscope of  birth) or the planet of the interrogation (i.e. the horoscope of the moment when the question is asked).  

Antonio proceeds to make a threefold distinction: images, rings and phylacteries can be astrological, or magical, or both astrological and magical.  The first category (which is consonant with the purely “astrological image” of the Magister Speculi) is based on the correspondence between terrestrial aim and astral signification.  Antonio gives details on an image made by a servant to get a better position from a prelate.  After this he poses three questions: first, he asks how a heavenly quality can induce an inclination in someone to do something; second, why the wax of which the image is made must be clean and virgin; and third, why the aforesaid image would induce such an inclination in this prelate more than another man.

To the first question, Antonio answers by referring to the astral virtual quality which is instilled in the limbs of any creature when it is born; he compares the action of the heavens here to that of a traveler who puts good-smelling things in a new wooden bottle in order to impregnate it with the quality of the good smell. From this he infers that the newly made image also derives such a quality from the heavens.  To the second question Antonio answers that the wax must be virgin, new and clean in order not to be impregnated with previous and extraneous qualities.  To the third question, Antonio answers that the image is put near to the prelate who is therefore inclined by the nearness of the quality with which the image is endowed; moreover the will of the operator also points the influence to the prelate.  In this way Antonio stresses also that it is better when the man who does the request casts the image or ring himself, since his own confidence is important in the success of the operation, inasmuch it is through his confidence that his complexion spreads its influence towards the matter of the image.  Here Antonio combines the two existing theories for natural magic: the theory of occult properties based on astrological influence, and the theory of confidence and imagination (drawn from Galen and Avicenna).
  From these theories of imagination Antonio affirms the correctness of the common belief that it is dangerous to meet unfortunate people in the morning. 

After this, Antonio undertakes a discussion of the second category of images, rings and phylacteries, namely those of a magical nature.  He notes first that these magical processes seem “rather remote from sensory faculties”—a remark that apparently alludes to the “occult” side of the operations.  These operations are performed through rituals like incantations, exorcisms and suffumigations.  Although this passage is not very clear, Antonio seems to describe two types of magical processes: in the first one, the Intelligence is compelled by the magician (implicitly through the divine power of God, though this is not stated); in the second one, the Intelligence willingly carries out the required operation, because the magician through these rituals honours it (in this case, the Intelligence is explicitly not compelled by God).  In this latter kind of operations, the old wives or sorceresses are particularly efficient because of the strength of their will, which is more powerful than the mere uttering of words of the invocation.  A puzzling note at the end of this passage that “only the will can damn or save” may refer (in connection with an earlier passage about the motivations of spirits, Chapter 1.9) to the idea that the Intelligences more willingly co-operate with an operator animated with a strong evil will because it is easier to lead such a soul into damnation.

Antonio goes on to describe the third way of operating, which is both magical and astrological, and is regarded as the most efficient, because it combines the natural power of the stellar influences and the intentional power of the Intelligences: the Intelligences make use of these astrological influences in order to carry out the operation for which they are compelled through exorcisms.  Here, the natural and the spiritual co-operate.

Chapter 5 deals with the offices and places of the Intelligences of the planets.  Referring to the Ancients, Antonio presents the different and distinctive offices of the Intelligences standing under their respective planets: for instance the Saturnine Intelligences have the power to cause melancholic diseases, but also treacheries etc.  He points out that these are not the same as the Intelligences that move the planetary orbs (which most theologians regarded as good angels within the divine grace), but rather Intelligences outside the divine grace, hence located under the lunar orb—a fundamental idea that may have been borrowed from Cecco d’Ascoli.
  Within this framework, ancient pagan religion is viewed as the cult of these Intelligences (i.e. certainly evil Intelligences) acting under each planet.  What Antonio describes here is nigromancy, i.e. the attempt to obtain the help of angels outside the order of grace, i.e. evil ones.  But he says that “someone” maintains that, in the Almadel ascribed to Solomon, the angels which are involved in the operations are from the Dionysian order of Powers, and suggests that these would be the twelve zodiacal Altitudes.  This idea suggests, without elaborating it, the possibility of another way of magic, i.e. theurgy,—an idea that seems rather unorthodox—and moreover an astrological theurgy (since he has already explained that these Altitude-Powers are supposed to act in tandem with the appropriate astral influences).  Then Antonio treats the meteorological conditions required for such operations.  The weather has to be quiet and clear so that the Intelligence, which acts through nature, can cause shapes to appear more easily.  Antonio implicitly confesses to doing such experiments,  or witnessing them, when he writes “I figured out through experiment that when the weather is rainy they can also produce appearances, but not so easily.”  The places for such invocations have to be secret because the Intelligences do not like to show they are compelled by the divine power and also because our senses are more able to be moved by the operations of these Intelligences when we are in seclusion.

Chapter 6 explains the reasoning behind the acts, signs and objects of magical operations. In this chapter, we find discussion of the standard requirements for Solomonic magic.  First, Antonio lists the required conditions for being an efficient operator: to be born under an appropriate constellation, to be learned, eloquent etc. and to be a good Catholic since he is supposed to act through the divine power. Circles are an essential element in Solomonic magic (and nigromancy): the summoner operates within a circle in order to protect himself against the spirits invoked.  Antonio explains that the choice of such a geometrical figure is justified by the fact that the circle is the divine figure which embraces the whole, hence it is the most perfect figure; moreover it is called “the name of God”; and therefore it has a protective effect against the evil spirits which are invoked during these operations.  Antonio ends his treatise by discussing such distinctive elements of Solomonic magic as the characters which are to be inscribed, the pentacles, the ritual of purification before performing the operation, and the suffumigations.

6. Some theoretical features of the treatise

Antonio da Montolmo’s treatise is entitled De occultis et manifestis or Liber intelligentiarum
 for reasons he gives in the prooemium (§3), where he makes the distinction between the “occult” and the “manifest operations” of the Intelligences. In the first category he includes such operations as images, phylacteries and so on; in the second category he includes the way the Intelligences appear to virgin persons.  Thus, in manifest operations, the Intelligences appear to the summoner in an explicit way, whereas in images and phylacteries their actions remain hidden to human perception.  Such a distinction is reminiscent of that of Thomas Aquinas concerning nigromantical and astrological images: both derive their power from demons, but the nigromantical images involve explicit and deliberate invocations (expressae invocationes) and hence are based on an explicit or deliberate pact (expressa pact) with demons, whereas the the images “which they call astrological” are based on a tacit or implicit pacts with demons.
  Later (III.1), Montulmo also uses this distinction between occult and manifest to make the distinction between two kind of enmity between two Altitudes whose respective signs are astrologically opposed according to a square or an opposite aspect respectively. 
But the real purpose of the De occultis et manifestis is to give theoretical explanations, in particular astrological ones, to processes taken from nigromantical and Solomonic treatises. The model built is very complicated and very imaginative.  Antonio tries to find a kind of general rationality in practical processes whose reasons are certainly not those that he suggests.
In his Speculum astronomiae, the anonymous author had defined three kinds of images, two nigromantical (the “abominable” or Hermetic images and the Solomonic or “detestable” images), and the purely “astrological images.”  Antonio da Montolmo divides talismanic images, phylacteries and so on into a more practical and logical threefold typology: first, magical (or operating through spirits); secondly astrological; and third magical and astrological at the same time.  Purely magical operations, based on the invocations of demons, rely also on the intention and will of the operator, and due to the strength of their will, old wives are often particularly good at it. Astrological images are those which are only grounded on astrology without any invocation, just like those defined in the Speculum astronomiae (a work which is not mentioned by Antonio but obviously known by him).  Finally there is the astrological-magical way to make images and other operations which, as Antonio suggests, seems the most efficient.  He himself had made use of this kind of magic, as he writes.
  And if he is the writer of the three experimenta mentioned above, he was clearly advising the use of the names of Intelligences in the making of images.  Note that this threefold typology was also promoted by a later magician, Giorgio Anselmi da Parma, and even later by the cautious physician Jerome Torrella, who rejected any addressative processes.
  Thus, the De occultis et manifestis is above all a theoretical treatise which aims at giving an astrological explanation for a nigromancy based on the summoning of Intelligences.
In his treatises, Antonio presents three kinds of Intelligences. First, he discusses the Intelligences which stand under the four cardinal signs, i.e. Aries (East), Libra (West), Capricorn (South) and Cancer (North).  Under these four parts of the heavens there are four orders of Intelligences. Thus, under the eastern part, there is Oriens, who is the first Intelligence of the eastern order. Antonio does not give the names of the three other first Intelligences of their respective cardinal orders, but we can learn them from the Solomonic sources: these are Amaymon, Paynon and Egym.
  But, the eastern Intelligences are nobler than the others. Each of the cardinal signs is associated with the two other signs of its triplicity: fiery signs (Aries, Leo, Sagittarius), airy signs (Libra, Gemini, Aquarius), earthy signs (Capricorn, Virgo, Taurus), and watery signs (Cancer, Scorpio, Pisces).  The Intelligences of these four orders are clearly evil ones since their specific office are sinful: lust, greed etc. Fornifer (a spirit mentioned in I.5) may belong to one of these orders of Intelligences: this demon makes use of the influences of Venus in order to incline human beings towards lust.

The second kind of Intelligences are those who belong to the orders called Altitudes.  These Intelligences are mentioned in the Almadel, a book cited by Antonio.  But in respect to them he mentions another source: the De angelica fictione, which was also quoted by Cecco d’Ascoli.  These Intelligences are called “angels”, but this does not necessarily signify good angels, since this term also is used once applied to the evil Intelligences of the cardinal signs. There are twelve Altitudines and each of them is located under one of the twelve zodiacal signs— hence, under the heavens, just like all the evil Intelligences; but Antonio does not clearly state whether these Intelligences are really evil.  There are three eastern, three western, three southern and three northern Altitudes.  Implicitly referring to an underlying common tradition, Antonio asserts that when a child is born, just as there is a specific guardian angel, so there is an opposing evil angel sent by the prince of the Altitude.  For this reason these Altitudes might seem to be orders of evil Intelligences; but later in his treatise (5.3), Antonio writes that “some people maintain” that the Altitudes are to be identified with the order of good angels called the order of Powers in the Dionysian hierarchy.  Note that here the source to which Antonio refers is the “Almadel ascribed to Solomon”.  In his Glosa, he somewhat tentatively suggests that, for faithful people who might be afraid to invoke evil Intelligences, these are safe to work with, noting the Powers have the protection of humankind from evil spirits as their particular office.

To a third kind of Intelligences belong the Intelligences of the planets.  They perform their operations according to the different influences and nature of their respective planet.  Thus, under Mars, the Martian Intelligence rules wars, fights and enmities; and under Venus, the respective Intelligence causes love and delights etc.  But Antonio clearly underlines that these planetary Intelligences are not the Intelligences or angels which move the planetary orbs in the heavens, but Intelligences “deprived of the divine grace.”  These Intelligences were actually the pagan gods worshiped by the Ancients.

Along his treatise Antonio faces the problem of evil.  For example the eastern Intelligences are of a noble nature, but they are actually evil Intelligences (in other words demons).  Cecco d’Ascoli also had underlined the noble nature of certain Intelligences-- a nobility that was an inheritance of the time when they were living beside God in the heavens, before their Fall.
 Antonio must also resolve other paradoxical situations, such as the fact that some evil Intelligences are attracted by sweet-smelling suffumigations or by virginity, which seem to belong to divine grace; hence the complicated explanations both logical and astrological.

Thus, just like Cecco d’Ascoli, Antonio da Montolmo seems to respect in theory the division of the Sphere between, on one hand, a superlunary space, where the divine grace spread itself and where there are only good angels, such as the Powers and the angels which move the orbs; and, on the other hand, a sublunary world, where orders of demons (with a hierarchy of princes and subjects) are ruling the sinful operations of the magicians according to the astrological influences that they receive and of which they make use.

Just like Cecco d’Ascoli, Antonio da Montolmo tries to frame an astrologica interpretatio of nigromancy.  The main problem that he has to solve is that of the gap between the superlunary and the sublunary worlds.  How can the evil Intelligences, which are standing in the sublunary world be connected with the world of the stars?  The issue, the articulation between the astrological configurations in the heavens and the actions of demons, is based on the idea that the demons are located under these astrological places and that they act according to the influences of these planets and constellations: the stellar influences are used by them in order to perform the operations required by the magicians.  Perhaps the most significant section is 3.1, where Antonio explains that the relations between the orders of Intelligences called Altitudes is ruled by the aspects between their respective signs.  When the aspect is benevolent (trine, sextile), the corresponding Altitudines are friends.  When there is a square aspect, the respective Altitudines are opposed, but in a hidden or occult way.  When the aspect is opposite, the corresponding Altitudines are contrary in a manifest way.  But the astrologica interpretatio goes further: thus, referring to astrology, Antonio explains why some suffumigations used in the invocations have to be sweet-smelling and other ones fetid. For example, in order to summon the Intelligences located under Capricorn the magician has to make fetid suffumigations, with sulphur and asafoetida, because Capricorn is a melancholic sign, domicile of Saturn, a planet that sends fetid rays.

The hand which annotates the text
 writes, at the beginning of chapter 3, “Whatever has been said in the introduction about the signs, you have to understand it about the Altitudes in all respects.”  And later on chapter 5: “Whatever has been said in the introduction, in fact you may understand the same about the corresponding Intelligences”.

Although Antonio da Montolmo, just like Cecco d’Ascoli, may seem audacious and unorthodox, as we have seen, he tries to give a theoretical basis, more or less compatible with the Christian framework, for practical texts or recipes he had seen.  In actual fact, the operative magical texts he was trying to explain were not built upon such a theoretical platform of requirements and rules as the one he synthesized to support them.  The Hermetic texts were based on invocations of astral spirits, possibly coming (at least partially) from the pagan cults of the Sabeans of Harran (as David Pingree suggested
).  The Solomonic texts, which belong to the judeo-christian tradition, were generally based on the invocations of demons that had to be compelled (although sometimes they involved a theurgy based on good angels).
  Unlike Hermetic magic, Solomonic magic does not view astrology as an essential requirement, nevertheless Solomonic sources are the main material used by Cecco d’Ascoli and Antonio da Montolmo when they try to build up their “astrological nigromancy.”  So, the primary challenge of these two authors is to synthesize the astrological magic with the much less astrological Solomonic sources, which despite their sometimes frightening and sinful content, were more in tune with the Christian demonological framework.  Within these parameters, Antonio’s astrologica interpretatio or logical reflections on evil and good rituals are his own, with obvious influence from Cecco

7. The present edition 

The edition of the De occultis et manifestis is based on the only known extant manuscript (Paris, BnF, lat. 7337) where it fills nine double-column pages (p. 1-9) with a modern page numbering. The manuscript contains magical and astrological texts.
  The numerous mistakes and misunderstood words clearly show that it is not an autograph.  The copyist, probably a fifteenth-century Italian, was not a very clever Latinist and he obviously misread many passages. As a result, the editor’s job has been a difficult one.  Some sections are unintelligible or contradictory, and sometimes I had to try to imagine what the original text might have said in order to suggest a possible meaning.  Such reconstructions are sometimes highly hypothetical; but the critical footnotes may help the reader to find better alternatives if he can.

I have tried to respect the orthographical peculiarities of the text, except when the forms led to misunderstanding or when the correct form appeared at least once.  The medieval form e instead of the diphthong ae has been respected.

A hand (xvth-xvith cent.?) wrote few notes in the margins sometimes giving the general topics undertaken in the text: p. 2a (on 1.7): Electio horarum conformis; p. 2b (on 1.8): suffumigia. P. 4b: in the superior margin of the beginning of chapter 3 there is the remark: Quecumque in introductorio dicuntur de signis, eadem tu intelligas de altitudinibus per om<n>ia.; and in the inferior margin: Tempus proportionale ad omnia opera et si a loco planetarum omnium et eorum qualitatibus maxime tamen sumuntur per motum et situs et qualitates Solis et Lune. p. 5a (on 3.4): Lune qualitates in quadris; p. 7b: in the superior margin of the beginning of chapter 5: Quecumque de planetis in introductorio dicuntur, eadem tamen de intelligentiis eis proportionalibus intelligas; p. 8a: in the superior margin (concerning 5.5): Tempus proportionale intelligentiis planetarum et signorum clarum, quietum, serenum; in the right margin (concerning 5.5): Tempus quoad suas qualitates et quoad horam; below, in the same margin (concerning 5.6): Secreta loca tempora et persone; in the inferior margin (concerning 5.6): Locus proportionalis planetis et signis aut eorum intelligentiis secretus mundus quietus odoriferus si ad bonum.
A few corrections are made in the Latin text probably by the same hand.
A later and modern hand wrote the title of the work twice: first at the beginning of the codex: Antonii de Monte Ulmi de occultis. et manifestis artium; and p. 1a, in the superior margin: Antonii de Monte Ulmis [sic!], De occultis et manifestis Artium.

� I wholeheartedly thank Julien Véronèse who gave me his own transcription of the Latin text of chapters 4-6 of the De occultis et manifestis, which was very helpful to me; and who did all the identifications of the quotations from the Almadal (Almandel) and Clavicula Salomonis—manuscripts about which he is very knowledgeable.  I am indebted to him for the remarks, analysis and quotations concerning these texts in the ms. Amsterdam B.P.H. 114 and the ms. of Vatican, Vat. lat. 1380, see notes on the translation: 6, 10, 13, 14, 17, 18, 24, 35, 37, 55, 60, 62, 63, 66, 67, 69, 71, 72; I am also indebted to him for the information in note 65 on the names of God and Moses.


� I wish to thank Claire Fanger who read the whole article with particular relevance and accuracy: she corrected the English translation, always with an eye to the Latin text, and gave many suggestions to improve the interpretation of the text. I am grateful also to Azelina Jaboulet-Verchère and Frédéric Ferro who kindly re-read my English; to Jean-Patrice Boudet and Jean-Marc Mandosio for their useful suggestions on certain obscure sections of Antonio’s text, and to Irene Caiazzo for her specific advice concerning the edition.
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