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On Occult and Manifest Things
Here begins the book On occult and manifest things, <or> The book of Intelligences, by the doctor of arts and medicine, Antonio da Montolmo
[Prologue]
[1] The least among knowable things
 is what lowly creatures speculate upon, since <in comparison with> those things we do not know, the smallest part is that which we know.  What indeed do we know?  What do we know about nature in this world, since an absolutely certain truth is impossible for us?  And anyone who seems to know many things in this age < is> like a blind man who walks with the assistance of a cane, but guides other blind men who are harnessed with him.  Hence, the physician restores health, the lawyer gives advice, the rhetorician persuades, the notary certifies, the merchant stands as a guarantor; everybody in this world leads his life, though ends it pretty miserably.  Thus everybody ignores where he comes from and who he is and where he is going.  But even if we seem to live following a kind of path of servitude, we may strive to be assimilated with the Prime Mover, which thus teaches <us> to contemplate something among the knowable things.  For the person who devotes himself to speculation really seems to love God, as it appears in the father of philosophy Aristotle’s tenth book of Ethics.
  And he teaches <us> to speculate on knowable things among noble topics, since he asserts that it is better to know very little about noble things than a lot about base ones.

 [2] And indeed the Intelligences themselves are noble substances created with knowledge and nobility. Therefore, it is rightly advisable to contemplate them very often in accordance with the harmony and course of nature, because, if human nature as such is not able to know so clearly, but only in a confused way, we must contemplate them, so that becoming more perfect and endowed with greater knowledge, we may have another life.

 [3] Therefore I decided to hand on the universal rules, as is shown in the theoretical part. In the second part, the occult operations of the Intelligences, such as images, phylacteries (brevibus)
 and other similar things are to be dealt with.  In the third part, the manifest operations of those <Intelligences> are to be dealt with, as far as they appear to Virginity [i.e. to virgin people] etc.  In the fourth and the last part, the operations concerning people who are outside Virginity [i.e. who are not virgins] will be dealt with.  Once the theoretical part is written, I shall compose an introduction to the following parts.  And because this book deals with occult and manifest things, this is the title which must be given to it.

Chapter one : On the places and constellations under which these Intelligences stand

[1] Since place has priority within located nature, their places under the heavens must first be treated, and rightly so.  And because the heavens, according to the astrologers, are divided into four main parts, so there are four cardinal signs: thus Aries, with its fiery triplicity, an equinoctial vernal sign, in the East; Libra, with its two associate signs of the same nature,
 in the West; Capricorn, with the earthy signs, in the South; Cancer, with the watery signs, in the North.  Thus these four places in the heavens define the four parts of the world.

[2] Under these four main parts of the heavens, there are four main orders of Intelligences.  And according to the fact that these signs and parts produce varied influences on inferior bodies, so these orders endeavour to attend to varied operations on inferior bodies.  But the operation is different of the Intelligence which is called Oriens,
 which is located in the eastern part, and it acts making use of the <astral> influxes, as if they were opposed to it from a higher position.  Although each of these orders of Intelligences endeavours indifferently to produce some inclination in created things, nevertheless each one has specific sciences and operations which are peculiar to it, and hence the office of lust is attributed to one of them, that of greed to another, etc.

[3] From this I deduce as a consequence the reason for the performance of conjurations in places where three and (especially) four roads come together: because of the concordance and the consonance of their loneliness with the places of these Intelligences under the heavens; they are constituted in the manner of a crossroad of four roads,
 as it appears in the Principles of astrology concerning the aforesaid signs in the zodiac.

[4] Here one could express four doubts.  First, why, since these Intelligences can act indifferently, are they established (as someone has said) under the four cardinal signs and constellations?  Secondly, how is it that when, for instance, two or three or several of us are standing equally near <to them>, with equally good sense organs, with the full attention of our minds and a medium so well disposed, one of us will perceive their natures and will see many forms of evidence for them, but another will neither hear nor see anything?  That seems contrary to what is said by the Philosopher in his second book On the soul,
 because a suitable medium and the good condition of the organs, at an appropriate distance, with the attention of the soul, and when the quantity of the object is suitable, actually causes a sensation.  Third, why does this appear rather to virgins and people who have not been recently polluted than to corrupted and impure persons?  Fourth, why do these <Intelligences> appear more in water and in dense, clean and transparent bodies than in bodies not so dense?

[5] To the first question, I answer that the disposition of the heavens is required in the operations of these Intelligences. The reason for this is that the knowledgeable and very wise and very first Intelligence, thanks to its knowledge and skill at using the sacred influxes of the heavens, inclines our ensouled bodies sometimes to good and sometimes to evil.  Hence, in order to deceive mankind more easily, the <very first Intelligence> set in order some of its own princes,
 who possess for that purpose a property similar to the property and influx of some part of the heavens: <thus> after this quality has been brought down from the heavenly region into created things, they incline created beings, and are able more easily to deceive created beings with the like operation — as Fornifer,
whose office is lust under the signs and stars of Venus.  Thus, when the influxes of Venus are received in us, we are inclined by them; and therefore these <princes> could more easily work their effect with that influx.
  And you may think the same concerning other influxes which rule other inclinations under which they better work their own properties.
[6] And note that just as these principal <celestial> points oppose each other and manifest contrary influxes in us, so too under them stand <Intelligences> whose offices are contrary and opposite. From this it can be inferred that when exorcisms are made by an exorcizer towards the four principal parts of the world
—just as there are four principal signs—then these Intelligences will appear with din and rage, and many causes for this can be put forward.
  First, because they have opposite offices and contrary operations and different influxes, since they have to be together, they fight each other.  The second cause is perfectly consonant with our faith: I believe that it displeases them to be constrained by divine power and indeed by us, for they realize that they could have been divine beings if they were living in the divine hierarchies,
 and now they seem to act as if they were constrained by their own servants.  Therefore when the exorcizer wants to avoid their assault and terror, he must not invoke the more important <Intelligences who make use of> those different influxes, letting them come with some of the <Intelligences> of the same rank from the other parts <of the world>.  And although each Intelligence of a given order is contrary to another Intelligence from an opposite order, nevertheless they cannot and do not know how to produce such a great force as the leading ones do.
[7] Also note that the fiery signs which dominate in the East are nobler
 and have a nobler influx, thus their Intelligences have a higher rank than the Intelligences of the other signs; and they appear more willingly and more swiftly, and without such great fury, and in a more beautiful shape. And they are constrained more quickly by an exorcizer wearing fiery clothes, and this is also the case when one of their signs appropriate to the duty you want to perform is ascendant, with the suitable planets being dominant, so these and other things must be concordant.  Which <celestial> points and which hours and which moments?  I keep silent about the hours, so that unworthy people may not put their souls in danger; and I have explained this elsewhere
 and it is not my present topic, so I will not digress at length here.

[8] From this we can also account for the reason why these Intelligences require different suffumigations, some fetid, others sweet-smelling.  The reason for this is that Capricorn is a melancholic sign, [planetary] house of Saturn, and it dominates in the southern part, as has been said, and Saturn with this sign produces a fetid ray, and thus the suffumigation of Saturn is fetid; and these <Intelligences standing under Capricorn> take delight in fetid houses and therefore are located in the southern parts.  Such Intelligences require Saturnine suffumigations like sulphur and asafoetida.  I say these things by reason of the influxes of Capricorn under which the princes of this sign operate.
  And that is why when the impure southern spirits are constrained to be enclosed into phials or crystal vessels or into other places, they have to be kept in fetid places like dung etc.  But this is not the case for other Intelligences, since the eastern Intelligences, because of the nobility of their signs, take delight in cleanliness and are kept in lustrous places and in red silk etc.  From this one can infer by corollary that when exorcizers <<operate>> under some <celestial> point and ascendant which are appropriate to that order of angels, they observe the ascendant and the disposition <of the heavens>; <when> most things are dominant over another order, they also change themselves in a manner concordant to that other order, and so on for others. And they do not begin their invocations at the same time, under the same point, from every part <of the world>.  And this method should not be revealed, as I said above.

[9] Also note that when such Intelligences are driven to a good operation, they require sweet-smelling suffumigations, and when to an evil operation, fetid ones.  This was recommended by Messallach in the conclusion of the book by Hermes On the Fifteen Stars.
  The reason for these suffumigations is to be found in either honour or blame.  Thus each Intelligence by reason of honour requires sweet-smelling fumigations (but by reason of celestial influx it is something different), and the same can be said about the different clothes. But why do these Intelligences take delight in suffumigation although they do not have sense organs?  A cause consonant with our faith might be that, since they can seduce mankind to perform sacrifice for them, these Intelligences are delighted and more willingly come because this sin greatly displeases the Creator.
  For it is said: You must not worship an alien god
 nor sacrifice to him.  But an astrological cause might be, as the great Apollonarius or Apollonius said,
 that these Intelligences do not act except through a mediating natural disposition and celestial influx.  Therefore they require honours, places and times which are proportionate to their <celestial> influxes under the heavens.  And the suffumigations are changed according to the different influxes.  But the fetid suffumigation seems to be unjustified, if the so-called astrological cause and the cause consonant with our faith are dismissed.  I answer that it is displeasing to them as a replacement for the honour they wish to receive; thus, when a bad suffumigation is performed, they are more powerfully and more willingly moved to evildoing by the displeasure they feel, because they are constrained at first in order that a more serious punishment may be imposed later upon the exorcizer: after the suffumigation has displeased the Intelligence into evildoing, it wishes to please the man who constrained it, in order to lead him towards a more serious punishment.  Therefore in an evil operation fetid suffumigations are performed, whereas in a good operation sweet-smelling ones are.

[10] To the second question, when it is said that one person is just as well-disposed in every respect as another one, and one person will perceive <their> appearances  while the other will not, the cause for that, as the Philosopher said in the second book of the De anima, is that sensible things are only perceived through a similitude which is called by him a ‘likeness’ (species) of objects.
  And inasmuch as the thing is nearer, it causes a proportionally wider angle of perception, and the similitude of the object represents the object as larger.  Thus because these Intelligences are more learned <than us>, they know indeed how the likenesses (species) of objects escape us, because they represent the object now as bigger, now as smaller.  And so with regard to a visible object, it will represent the likeness (species) and similitude of this object as if the object were coloured in such and such a way and at such and such a distance, and so the Intelligence configures an artificial light simulacrum (aciem), representing the similitude of the object in one particular way to my companion’s eyes, and not in this same particular way to mine (even though this likeness (species) does not represent the object at such and such a distance and under such and such a color through the similitude and usual manner of perception of such objects).  And you will say the same concerning hearing, for sometimes one person perceives a sound and another hardly at all, because then the air is naturally moved a certain amount within you but not within me, and thus the same thing can be understood this way.

[11] To the third question it must be answered that virgins have a likeness and concordance with <the Intelligences>, although virginity is improperly attributed to them, since this does not take into account their corruption.  Because virginity is a kind of purity, the angels must be called pure and not virgin; but because of the likeness between the purity they have and virgins, they appear to them more quickly than to others.  And likewise children can do that better than adults.
  But why are such Intelligences more likely to appear to those who have not been recently polluted than to those who have been recently polluted?   The reason is the secondary cause whereby people are unpolluted or not recently polluted.  The end pursued through lust displeases <the Intelligences> since thereby generations of bodies are produced, and—according to faith—generations of souls, upon whom, if they are well produced, is bestowed the rank of their own dignity.  Therefore they feel very jealous of us.  But since the main reason is that they are themselves pure, this dirty act which is contrary to virginity and purity absolutely displeases them, and therefore generally in magical operations the practioners reject this dirty act and advise that it not be committed.  It is not the same for other practices because as far as the absence <of these dirty acts> goes, they are not so detestable, because purity is the main characteristic of angels. But why will <an angel > not appear to bastards as well as to legitimate children?  This can be answered referring to what is said of original sin, for originally they were born with such a great sin—I am speaking in terms of proportions, for such a child has been conceived in a vicious act of lust—that this vice counters the virginity of the son and his chastity.  Therefore, as if such a person were not pure and not completely virgin (if I may express it that way), the Intelligences do not appear to him.  But <sometimes> we note through experience that the opposite occurs to some people.

[12] To the fourth question concerning their apparitions in crystals
 and waters,
 the reason is that in the water they can more easily produce appearances of themselves because in such bodies is produced a more perfect reflection than in the air; and likewise <they appear> to virgins in well polished transparent bodies, as in steel and a sword, i.e. a well-polished mirror,
 because colours can appear to us more easily and differently than in bodies with lesser density.  Because these Intelligences can actually produce appearances in the air, but more easily in the water, and with less effort, since in such appearances they operate according to nature, it may be that, as Hermes says in his opuscule On Fifteen stars and fifteen stones, crystal has a property related to the aerial spirits.
  Since it is plain that this is the end of the questions and since these have been treated incidentally, as it were by the way, nevertheless because many wonder about this, I have dealt with them a bit, and therefore I must apologize for having lengthened this chapter.

Chapter <2>: On the things that have to be taken into account concerning the four main aforesaid orders

[1] The sun is the candle of these stars, as it is the more important star; and the time is attributed to it.  Therefore the sun must be most carefully observed by magicians, and above all when it is near the eastern Intelligences, when it is day-time and before midday, when Aries or Leo is in the ascendant. And when you wish to strive for something related to royal affairs, they [the practitioners] take Leo as the ascendant. But if it is for <affairs concerning> lords, they favour Aries; if for <affairs concerning> noblemen, Sagittarius, when Jupiter is in a good position at its (i.e. Jupiter’s) day and hour.  And if for <affairs concerning> tyrants, they take Aries as the ascendant in the day and hour of Mars, when Mars and the sun are in a good position, and they think that it is better if the sun is in a fiery sign.  Note this also, that they favor the moon both in the day and night; it is favored indeed for the eastern and southern Intelligences, and it must have a waxing light and it must be fortunate, and it has to be in reception in one of the fiery signs and in application through a benevolent aspect with regard to the sun itself.
 And they put
 the moon above the earth’s horizon and in the western part, if they look for western Intelligences.  But if they seek northern Intelligences, they put it <beneath the earth’s horizon> and they find the day and the hour of the moon and they put it in the horoscope.  And they regard the first hour of the night as the best one.

[2] Here also note about the horoscope that the term means different things in different sciences.  For in astrology it is said: “when Aries is in the horoscope,” i.e. when Aries is ascendant.  Secondly, in chiromancy it means a certain sign on the hand which is called “horoscope.”
  In the magical arts it also means the first part of Cancer; and they say: “let it be made when this is in the horoscope,” i.e. in the first decan of Cancer.  The moon is the nocturnal lord of Cancer, and Cancer is one of the heavens. Also note that the magicians are in the habit of saying: “When the moon is in the heart of the North;” for they call “the heart of the North” the sign of Cancer, especially in its first decan.
  They regard the first hour of the night as the best for the required conditions, since this is a sufficiently quiet time.  And the author
 treats this moment in particular in the chapter on the “chronic” rising and setting; he calls the rising “chronic,” that is “temporal”: the rising is called “temporal” since it is the moment of the astrologers (mathematicorum).
   The text is corrupt, since it should say “of the magicians,” because this moment is the first hour of the night and that is actually the moment when the magicians operate.  And the reason why <the Intelligences> manifest themselves more swiftly could be because neither due confession of sins nor due recommendation to God have been done.  Therefore at this moment faithful Christians give thanks to the Creator and praise Him to restrain the impure Intelligences as soon as the sun is setting and the air begins to be twilit.  And the faithful Christian must pray for others so that God Himself in His mercy and pity <may preserve him> from the traps of such Intelligences etc.  This is the end of the chapter.

Chapter 3: On what does and what does not suit the Intelligences and on the varied influxes of the four signs
[1] Just as there are four aspects of the celestial bodies—we observe the trine, the sextile, the square and the opposite, which you know from the introduction—likewise, under the signs between which there is such and such an aspect, there are orders of angels.  Thus under every sign there is an order of angels called an Altitude; and just as there are twelve signs, so there are twelve Altitudes, but those of the four main signs also have a higher rank.
  And the Altitudes which are under the signs in a square aspect are contrary in a hidden way (occulto modo).  But those which are under opposite signs are contrary in a manifest way.  And you have to say just the contrary concerning those standing under the signs between which there is a friendly aspect. Solomon explains about these Altitudes in his so called On angelic fiction (‘De angelica fictione’).

[2] Also note that when the sun comes into a sign, any Altitude of angels which is located under it is strengthened as to its angelic operations and office of angels; and then someone who is about to operate observes the coming of the sun into the sign of this Altitude if he wishes to obtain the help of the aforesaid Altitude; and he must dispose the Moon in a sign which is in a trine or sextile aspect with the Sun, so that the Intelligences who are under the sign where the Moon is bring help and favour to the Intelligences and to the Prince of the Altitude of the sign where <the sun> is.

[3] Note that there are three Altitudes of Intelligences which have the same influx, namely three eastern, three western, three southern and three other northern ones,
 just as <there is a> triplicity of signs. The eastern Altitudes are powerful when the sun is in one of the signs included between sunrise and midday, especially at the day, hour and season of the year which is the time of the Sun, because this eastern time is consonant with the eastern signs.  But the southern and the other Altitudes are powerful at the time which is consonant with their own signs.

[4] Also note that these Altitudes, namely those of East and West, are powerful when the moon is waxing; on this account, those who want to appease the eastern Intelligences think that the waxing of the moon for a sufficient time is the only requirement for them, since it suffices for the inferior eastern spirits, some of which have very weak offices and are rather ignorant, because they cannot and do not know how to produce anything but some illusions and trifling deceptions.  This is why the waxing of the moon during a suitable time is sufficient.  The cause for that is, as Ptolemy says in his Quadripartitum, in the first treatise, in chapter 8: Indeed, the moon, from the new moon to full moon heats; and from the new moon to the first quarter it moistens; from the full moon to the <last> quarter, it dries; and from the full moon to its combustion, it cools.
  On this account, since the moon is a planetary body more near to us, and its operations are more manifest to us, when it is waxing, it is suited to the eastern spirits; but when it is waning, its influx is suited to the cold Intelligences.
[5] Also note that it is usually said: “when the moon is in an even number with the sun”— for they say that the moon is in an even number with the sun when the number of days since its combustion is even.  Evenness and oddness do not change or vary according to this celestial influx.  But I say that the moon is in an even number when between it and the sun there is a trine or sextile aspect
—since the nature of these aspects is identical <as far as the effect is concerned>.

[6] Also note that there is nothing remarkable in such Intelligences remaining continually under such influxes, for, on the contrary, they flow out and then they retire to a lower place which is in an eastern region in the habitable earth which has no proper name; and about how this <region> had [a name] <once>, I remain silent.  And from this also it is inferred that, since the angels operate under such influxes, therefore when somebody is born, the prince of the Altitude of the ascendant sign disposes to the newborn child one of his subjects who has greater or lesser operating power according to the greater or lesser social status of the child; this is consonant with our faith which asserts and says that each newborn child has his own opposing angel.

Chapter 4: On the causes for images and phylacteries and similar things
[1] The ancient sages used different images, some for overcoming others, some for love etc.
  For overcoming others they make an image considering the moment when the planet which is lord of their nativity or interrogation—when this is fortunate—is elevated over another planet which is unfortunate for it; then this elevated planet sends out its ray onto its subject, with the planet elevated higher overcoming and subduing the ray of the second planet.  And because in the human intellect—not only that of common people, but also that of the learned—there is quite an important doubt about the operation of images and rings, for they say that it seems to them that there is no cause for the fact that some ring or image impels a master towards an inferior or an equal man, and that this master will be inclined towards this individual without physical or visual contact; sometimes the effect follows as the image is being drawn near.  And there are many doubts and errors here, so may the hearer pardon me if I digress to a slight extent.

[2] You will note that there are three kinds of images, rings, phylacteries or other things used in these operations, because there is a type that is astrological, a type that is magical, and a  type that is both astrological and magical.
  The astrological work is that which is made in astrology, when the matter is well disposed for the effect you seek to work under certain constellations.  For example, an image is made for acquiring a better position from some prelate in this way: the lord of the ascendant of the prelate’s nativity or the significator of the interrogation is put in a bodily conjunction
 or in trine or sextile aspect with the lord of the servant’s nativity or with the significator of his complexion, and the prelate’s significator is put in a perfect conjunction with these points.
  I shall not give here the signification of the servant’s significator in a good place on his astrological chart,
 and I shall not give the other required conditions either.  But I take one case for an example: under such an influx, at such an hour or time when the things subject to the servant are signified <in the heavens> or at least at his hour, and when other impediments have been removed, an image is made of clean and virgin wax or of pure silver, or a silver ring; then the influx of such stars so located is received by such a liquefied material, and it inclines the beings which are subject to it to love or benevolence.

[3] But someone might ask how the heavenly quality left in this material induces this inclination; secondly why this wax must be clean and virgin; third, why this image induces the prelate to such an inclination rather than another man.  To the first question I answer that each created being receives into its very delicate limbs, at the moment of its birth, a virtual quality of the heavens, bequeathed by the ruling power of Mars, which proceeds especially from the planet ruling at that time, and is absorbed into these limbs at their origin and remains latent in this being until its death.  For the influx of the heavens is very powerful, and it is received in the subject thus newly denuded so that it may receive the thing from nature.  Therefore if this quality is balanced and good, it induces an inclination to the good, and if it is bad, it induces an inclination to evil.

[4] Example concerning a traveller: When a traveller buys a new wooden bottle, first he puts good-smelling things in it so that the quality of smell will be fixed in the wood; and because the bottle is new and deprived of another strong smell, this smell is therefore more strongly received by this bottle when it is new.  Whence there is no doubt for the philosopher that this celestial disposition, which has been fixed in the limbs of the new-born child, continuously and proportionally disposes him, in such a way that the agent (which you have prompted to act) has a greater subtlety and a better balance for such a subject, because the disposition of the subject is facilitated to receptivity. And hence, when a planet is unfortunate, it sends an unbalanced ray into such a subject. Therefore, because the influx of the planet has remained in an image of this kind—because it was predominant at its nativity—it is amicably and proportionally conjoined to, and modified by, the influx of the planet predominant in the nativity of the servant; and I say this in regard to an image or ring of this kind.  For which reason, if the servant carries such an image with him in the presence of the prelate and speaks with him or puts it at the place where the prelate is staying, especially if the prelate touches or sees it, for this celestial quality which is in the wax is multiplied and received in the complexion of the prelate, because the complexion of the prelate is altered and modified by this quality.  Therefore such a prelate is inclined to love of such a man, because his complexion has been mixed and assimilated to the celestial influx of his servant as far as this virtual quality is concerned.

[5] Also note that in the man who makes the image with a powerful will, his complexion is moved as well as his blood and spirits, and it is multiplied outside of him through the pores of the skin and other places <on the body>, and it is received by a material of this kind [i.e. the material of the image] which has been mixed in this way, and it is directed more towards this servant than towards another one because of the individual medium of his own complexion, which is like this in one individual and not in another one.  And so the third doubtful case has been resolved.

[6] From this I infer by corollary that if an astrologer at the request of someone wants to make a ring or an image, it is better if the man at whose request it is made casts the ring or the image with a powerful confidence so that the particular confidence of his own complexion is received into the material.  And you can figure out why it is said over the image: “I, so-and-so, son of so-and-so, make an image for this person, etc.”: because on account of the powerful expression of his voice, the man is more intensely moved, and his complexion is powerfully altered, and his powerful quality is multiplied outside of him, and so consequently this quality is more intensely received into the material.
  And if the man who makes the image could perform the conjuration as strongly when he was silent, the effect of the image would turn out just as well as with him speaking.  It is otherwise for magical images. From what has been said you can infer by corollary that astrological images operate through the multiplication of the quality which is in them and do so through the drawing near of touch, or sight, or any other sense.

[7] Also note that these diverse types of complexions are given names among created beings, and some individuals are rather strong, and others rather weak.  Thus the individuals who are strong in terms of the balance of their complexions, impress a strong complexion of spirits in a material of this kind, such that its power appears strongly, as is made plain by some individuals who make an incantation against quartan fever; they cure it very quickly with certain words, <but> it will be possible for a cure to occur otherwise by vain processes.
[8] This is made obvious through an experiment: When such an enchanter is moved by a strong confidence, his complexion and his spirit (spiritus) and the likeness (species) of him represented in the complexion of the sick man, represent a quality virtually opposite to the excessive melancholy of this sick man.  And just as similar strong qualities are found, so in some individuals can be found created qualities which are hostile and contrary to the balance and proportions of a human’s individual complexion.  And if one such created being hates another, and when he sees him is moved to enmity, then with only a glance or a touch he can infect the other or make him sick, because he can place a virtual quality in his complexion which is contrary to it, and unbalance it.  And therefore I will not deny that because of a strong enmity he could make him sick.

[9] From this I infer that the common people rightly say: “This morning I met an unfortunate man or my enemy, so this day will not be good for me,” because that quality was newly encountered in the morning, since at that time the man is for the most part free of other human qualities, and maybe those of fortunate men or his own friends.  This is why in the morning on leaving the house, it is good to meet fortunate people and fortunate friends.
  And for this reason no one should wonder that an experiment can be brought to its effect by one person and not by another.  And this is why the magician has to be born under such a constellation that his complexion may have these dispositions. And as a consequence no one should wonder that everybody cannot be an experimenter, and this is why, concerning Virgil and his knowledge of the magical art,
 it is perhaps not to be wondered at that a man could be found doubtless more clever and quicker in the aforesaid ability.

[10] To the second doubtful case, it must be answered that the wax should be virgin, new and clean, and just the same as for any material in which these influxes are to be received.   This must not be impregnated with extraneous qualities which would impede the reception of the celestial quality, and so the wax has to be virgin, new and clean.  And because this reason is so satisfactory, no doubt remains.

[11] Now we address another category of classification, namely that of images, rings, phylacteries and other similar things in the magical art.  And these things seem rather remote from sensory faculties, on account of the fact that they are performed through incantations, exorcisms and constraining of Intelligences.  But sometimes the Intelligence is compelled to do what the operator wants according to the effect that he seeks, and <the operator> makes an image <which is suitable> to this <aim> and he writes the names of the Intelligences on it, and he makes suffumigations, and he gives honor <to them>, and he invokes <them> benevolently and kindly, and <the Intelligence> is not constrained by the divine power; thus such an Intelligence, because of the honor and prayers that are made for it, is moved to obtain the sought for thing.  And I say just the same about a phylactery, because the characters of some spirit are written within it, and they [the spirits] regard this as an honor, and then are moved to the execution of what <the magician> command.  In this action a powerful confidence co-operates, and this is why foolish women succeed in producing many effects, for because of their strong confidence, they set all their power to work -- indeed with such a great desire that they are often moved to tears.  Therefore, if an Intelligence is constrained by them through a divine word, this word is made more efficient because the will and not the utterance alone constrains them; but the will is the more important thing, and the utterance of words is a secondary thing, because through speech the summoner makes manifest to himself the terrible word and his own will; because these Intelligences do not know the things which are inside the heart of the summoners except through conjectures and through these speeches.  And if the request is made through a sacrifice and a supplication, and if the process is performed with intense will, the intention of the petitioner is doubtless put into effect more quickly,
 because, as it has been said, only the will can damn or save, and especially if something is ordered to be performed.
[13] Third there is the operation which combines magic and astrology, which magicians represent as the main one, inasmuch as such Intelligences act mainly thanks to the disposition introduced into the subjects, as Apollonius had it. Then if something from the aforesaid <Intelligences> is communicated, in the first place the celestial quality remains <in the subject> inclining <him> toward the thing which is sought; and because these Intelligences operate more quickly and easily using this quality when they are also constrained by some exorcism, <this combined operation> is as powerful as possible, as Messallach said in his aforementioned gloss on Hermes
: the natural and then the spiritual co-operate, which is prayer and suffumigation; and that <twofold principle> causes the work to be whole, and makes perfect the intention of the summoner etc.
Chapter 5: On the Intelligences and the reasons for <choosing> the places <where the operation is performed>

[1] From the opinion of the Ancients we grasp the idea that Intelligences stand under the planets, and according to the different influxes and different natures of the planets these Intelligences have different distinctive offices and other similar operations.  Thus under the planet Saturn there is the Intelligence which has the power to cause melancholic diseases in the soul, <as well as> the wasting of the body, treacheries, foul actions and deceptions.  Under Mars there is the Intelligence which contains wars, fights, and enmities.  Under Jupiter there is the Intelligence which ruled every form of goodness for the Ancients.  Thus in ancient times Jupiter was called the father of gods, and sacrifices were made to him in preference to all the other gods. And you will say the same about the Intelligence of Venus, which is the cause for love and delights, and about the Intelligence of Mercury, which is the cause of all subtleties of skill and eloquence, and so on for the other planetary Intelligences.

[2] And do not think that I am talking of the Intelligences appropriate for planetary orbs, for I am actually talking of the Intelligences deprived of the divine grace.
  From this it is inferred that the Ancients did not worship the bodies of the planets, but they actually worshiped the aforesaid Intelligences, which gave them answers, and that is why you will find invocations and prayers according to the seven planets
 in some books of magic, i.e. according to the Intelligences of these.

 [3] Also note that it seems to me hardly believable that, just as these Intelligences operate under the celestial influxes, similarly the Intelligences and angels established and ordered in grace can act to contain and repel the offices and operations of evil angels while acting under the aforesaid influxes, because they can more easily be persuasive to humankind when it is properly disposed.  And these good angels belong to the order which is called Powers; and someone
 wants to maintain that these are the good angels which operate in the Almadel ascribed to Solomon, and <this book> established twelve of them as Altitudes, just as there are twelve celestial signs.
 Thus the operator must cautiously observe <astrological configurations> and operate especially according to the hours and experiments appropriate for the planets.

[4] For example: Love, as it is here understood, has two meanings, namely the honest love between two good people and concupiscent love.  And the first is especially attributed to Jupiter; the second is attributed to Venus itself.  And although it is possible for both of these <kinds of love> to be produced at the hour of the sun or of Mercury, and also when the hour is appropriate, <nevertheless> they are bettter actualized when <the operator> puts the planet which is the lord of this hour in the day that is appropriate for it, with the location of the moon in the sign of the aforesaid planet, <and> with a benevolent conjunction.  These known times have to be taken into account, as Aristotle makes it obvious in his Magic at the end of chapter 3: when he asked a question of a spirit, he got this response: “When the time is suitable and the place appropriate, I will give you an answer according to your will.”

[5] Appropriate weather is required: as I said above, it must be quiet and clear and this must be understood in regard to all the experiments.  And the reason for this is that Intelligences operate only naturally when they produce their appearances; they actually change the air with the light, and with diverse applications of this light, and so they produce the different colours that appear to us in the air.  Therefore if the air were neither light nor pure, then they would have neither due light nor clean air in order to be able the better to appear; but in rainy and windy air they do it with great difficulty, because the wind changes the air and alters the figures assumed by the spirits, therefore this is hardly done when the weather is rainy; and the air is neither pure nor suitable nor light, which is why these Intelligences cannot easily produce due appearances, although I figured out through experiment that when the weather is rainy they can also produce appearances, but not so easily.
  Therefore the weather must be appropriate for the operation, clear and quiet.

[6] A place is also found where, at this time, these Intelligences have to be convoked or have come together apart from the experiments of the aforesaid <operators>.  And this place has to be secret,
 because it displeases these Intelligences to be openly constrained by divine power, and also because they can more easily move our senses when they are not hampered by representation of many sensible things.  And the cause for that is also that the summoner invokes neither with such great efficiency nor with such great concentration inasmuch as he is hampered by many sensible things. And these Intelligences do not care to appear openly (manifeste) lest they be indicted by bystanders, or known by them, and in order to deceive them more easily.  Therefore Aristotle in the aforesaid work in the first chapter said that all the things which have to be collected in the magical art have to be kept secret before and after <the operation>, since the one who reveals the secrets of the demons reduces their dignity. And he said elsewhere: revealed secrets reduce their powers.
  The place indeed has to be clean, because these spirits themselves are clean and pure, inasmuch as they are angels, deprived only of the grace of our creator.  Therefore the place to which they must come and where the experiments must be done has to be secret, clean, hidden from people and quiet, in the forest,
 and sweet-smelling, so that the place may be suitable as much as possible to their purity; and this can be done especially if they are invoked for a good operation.  But if they are constrained to an evil and ignominious action, they must be constrained to contribute to this operation in a fetid place with a fetid suffumigation, as we said above referring to the authority of Messallach in his Gloss on Hermes.

[7] Also note that in great and noble experiments in which circles are made, the masters of these arts recommend that women should not be led into the circle, on the assumption that they ought to be able to work an effect strongly, since, because of their weak nature, and because of their impurity, they more easily believe in these appearances.  But in fact all this is repugnant to the purity of the spirits.

Chapter 6: On the reasons for exorcisms, circles, characters, pentacles, suffumigations and similar things
[1] The operator of this art must have been generated under such a constellation that he has a common property with the spirits, as was said above, and the reason for this sort of thing was given there.  He must also have a firm confidence and a will really perfect in the magical art.  He must be sagacious and learned in order to know the illusions of the spirits and to grasp their secrets.  He must know through a perfect astrology how to operate under precise <celestial> points and hours in order to perform the suitable magical operation.  He must be courageous and constant and be endowed with a perfect eloquence and biting tongue.  Courageous, so that he will not fear the terrors caused by the Intelligences, and so that he will bear in mind the divine word with a courageous will, and so that with biting tongue and perfect eloquence he may make manifest the word that he conceived to the spirits, so that the spirits will tremble at the perception of this daring and voluntary word.  Similarly he must be a Catholic so that the word will be made more efficacious; he must also be clean and deprived of any vice and of any immodest speech, and he must be chaste, in order to bear a likeness to these spirits.  He must be also bathed and suffumigated, as it is said in the Clavicula Salomonis.

[2] The circles also are drawn for the protection and preservation of the summoner and his associates, so that the spirits cannot come near to them.
 But someone could ask why a circular figure is made for this protection rather than another figure; and secondly, why this circular figure, which marks the <operator’s> place against these spirits, should have this operative power 

[3] To the first question it must be answered that a circular figure in itself has neither beginning nor end, by reason of the way it lies, which is <also> a property of the prime mover. And this figure defines neither a beginning nor an end for itself ; for the very good Creator wanted this figure, <which was> in his mind, to be in the world. And the circular figure is the most capacious of all figures; and it occupies only a rather small space.  For the exorcizer this figure was perfect and suitable.
 [4] To the second question it must be answered that this circular figure is called and named ‘word of God’: so also through the divine word they establish the aerial powers and boundaries for them. Then the names of God the Most High are inscribed with an intense devotion and a blessed suffumigation; with litanies, psalms, and perfect prayers, the encircled space is blessed, and by these <rituals> all the aerial powers are terrorized and they do not seem to approach the aforesaid place.  Hence the exorcizer marks the circle with very great devotion and with a contrite mind, after confession has been made.  Characters are signs ascribed to creatures, and some are found to be good and some evil. The good characters were given by blessed God Himself to his worthy servants, as to King Charles against his enemies
 and also the names <given> to Moses,
 and to many others who worked wonders in the world. But the evil characters were discovered by the spirits themselves,
 and they are the signs of those who want the creatures to operate in their honour.  And when the characters are suffumigated and inscribed with a suitable ink and on a suitable paper,
 and with a benevolent prayer addressed to them, the<spirits> take it as an honour and they try hard to carry out what is written in the phylactery.  And by contrast if someone inscribes the characters of a spirit on an unsuitable paper, with an unsuitable ink, and with an unsuitable suffumigation, but with intense constraint, the exorcizer inflicts pain and shame on the spirits.

[5] Also note that pentacles for this purpose have been discovered and were given through divine power; and on them were inscribed the most high and most benevolent names of God
 --and inscribed by a Catholic writer with intense devotion, due prayers and solemnities, as it has been demonstrated elsewhere.  Thus the pentacle is carried in perfect devotion and perfect protection; and it may be shown to the spirits: they tremble just at the memory of the exorcism by divine power.

[6] Also note that for preparing these arts the protection must be strong, with suffumigations, baths, papers [within phylacteries], invocations and other similar things, inasmuch as the suffumigations with which the circle must be fumigated, and with which even the exorcizer and his associates are suffumigated, must be blessed, consecrated by a catholic word with due prayers and processes, and the same with the bath and the paper; and all these things are for the protection of the exorcizers.
  But the suffumigations which are performed for the sacrifice made to the spirits ought not to be exorcized in this way, since it would tend to put these spirits to flight more than to honour them, by reason that they are divinely consecrated.
 But the suffumigations, the papers and other things addressed to those <spirits> have to be exorcized in their own names
 with benevolence and a prayer addressed to them.

 [7] Also note that in magical operations which are performed through placation and power of the spirits, <the operation> should be made with benevolent prayers addressed to them, and not under the constraint of divine power, since the exorcizer would absolutely not succeed.  This is clear and there is no doubt about it.

 [8] Also note that if the exorcizer wants to get something good from the spirits, he must not say the divine prayers, but he must present himself before the spirits, in a courtly manner, purely and chastely, having bathed in water which has not been blessed taken from a clear spring or river.

Here ends this treatise.

� In this and the following two instances, the text gives  “inscibilibus.”  It is difficult to make a definite decision as to whether we should read “inscibilibus” or “in scibilibus  The verb “speculor” (like contemplari, a few lines down) can imply seeking after a knowledge that is not direct, that is grounded partially on hypothesis or on a very high thought (just as with the modern verb “to speculate”). If the correct reading were “inscibilibus,” Antonio would mean that among the “unknowable” things,  lowly creatures cannot speculate except on a very small part of them.  This reading seems more interesting in the way it alludes to one possible sense of “occult” in the title of the work “On occult and manifest things.”  However if we read the text this way, the last instance of “inscibilibus” would become grammatically problematic, since the text gives “speculari inscibilibus,” which would make necessary an emendation to  “speculari <de> inscibilibus.”   Avoiding this emendation is the only reason to choose “in scibilibus” instead of “inscibilibus”; but it is not a compulsory one.


� Aristotle, Nichoamachea Ethica, X.7, 1177a12-16, 1177b26-1178a1.


� Ibid., X.7, 1177b26-1178a1.


� The breve, often mentioned in magical writings, seem to be phylacteries (see Introduction).


� i.e. the airy triplicity


� Oriens, the spirit of one of the four cardinal points, namely that of the eastern part (the other three spirits are Amaymon, Paynon and Egym), is well-known in the Solomonic sources.   Such Solomonic sources known in manuscript include the De quatuor anulis or Ydea Salomonis (incipit: De arte eutonica et ydaica), ms. Florence, Biblioteca nazionale centrale, II.III.214, f. 26v-29v, f. 28v and the text whose title is given in the Speculum astronomiae as De tribus spirituum, and which I have found (thanks to its incipit De caelestibus candariis) in a xvith century manuscript London, British Library, Sloane 3850, f. 70r. The Clavicula Salomonis, I.6, ms. Amsterdam, B.P.H. 114, p. 104, explains that Oriens was witnessed in the byzantine tradition of the Hygromantia Salomonis. In the christianized version of Almandal (or Almadel), Oriens is not mentioned among the eastern Intelligences (Thaor, Corona and Hermon), see below note � NOTEREF _Ref147918287 \h ��10�.  Other references are given in J.-P. Boudet, “Les Who’s who démonologiques de la Renaissance et leurs ancêtres médiévaux,” Médiévales, 44 (2003), pp. 117-140, pp. 122-123 and 126 note 40. Also note that Cecco d’Ascoli, In spheram mundi enarratio, cap. 3, ed. L. Thorndike, The Sphere of Sacrobosco and Its Commentators (Chicago: University of Chicago Press, 1949), pp. 343-411, p. 404, makes mention of such spirits; see N. Weill-Parot, “I demoni della Sfera: la ‘nigromanzia’ cosmologico-astrologica di Cecco d’Ascoli,” in Cecco d’Ascoli : cultura, scienza e politica nell’Italia del Trecento, forthcoming.


� The importance of crossroads seems an important point in Solomonic magic; see the De tribus spirituum, ms. mentioned above; see also Clavicula Salomonis, II.6, below note � NOTEREF _Ref148114099 \h ��60�.  Note that Cecco d’Ascoli, in his Commentary on the Sphere of Sacrobosco, gives an explanation of the importance of crossroads which refers also to the places of the Intelligences at the intersections of the circles of the sphere, pp. 346, 391 (demons of the four cardinal signs), and 404 (Oriens, Amaymon, Paymon, Egim); see Weill-Parot, “I demoni della Sfera...”. 


� Alcabitius (al-Qabîsî), Introductorius ad iudicia astrorum, differentia 1, in Al Qabîsî (Alacabitius), The Introduction to Astrology, ed. Ch. Burnett, K. Yamamoto and M. Yano (London-Torino: The Warburg Institute, Nino Aragno editore), pp. 227-266.  In this well-known handbook of astrology, there is no allusion either to exorcisms or to crossroads; the differentia 1 presents the twelve zodiacal signs, their properties and their dignities. But in his commentary on Alchabitius, concerning the moon’s nodes (the Dragon’s Head and Tail), Cecco gives to his young students (iuvenes) the astrological meaning, and to the older students (maiores) the magical one: the importance of the intersection of circles as the places under which occult operations are produced: Vos autem maiores, debetis intelligere quod in ista intersecatione circulorum multe sunt operationes occulte que ignote sunt particulari nature, ut dicit Astafon in libro De mineralibus constellatis, ubi ad licteram sic dicit: “O quanta est virtus quam habet intersectio circulorum, que ignota est particulari nature [...]”.Scriptum super librum de principiis astrologie, ed. G. Boffito, Il commento inedito di Cecco d’Ascoli all’Alchabizzo (Florence, Leo S. Olschki, 1905), p. 16.


� Aristotle, De anima, II.7, 419a-b, e.g.


� In the christianized version of Almadel or Almandal, there are twelve Altitudines or Intelligences, distributed according to the four cardinal points, and each of them has authority over its own princes (see, for example, ms. Vat. lat. 3180, ff. 47v-51r). On Almadel, see Introduction.


� The name ‘Fornifer’obviously derives from the word fornicatio (as J.-P. Boudet suggests) and the verb fero-- hence, the demon which induces lust.  This name of the fallen angel is not mentioned amongst the names of demons listed by J.-P. Boudet, “Les Who’s who démonologiques...”.


� Cf. Albert the Great, Scripta super quattuor libros sententiarum, II.vii.9, in Alberti Magni Opera omnia (Lyon: P. Jammy), t. 15, p. 87.


� The term exorcisator appears many times in the Clavicula Salomonis and the De quatuor anulis, referring to the master who wishes to compel the demons (in the De quatuor anulis, the word artifex is also used). Moreover, the practice of turning towards the cardinal points while saying exorcisms and conjurations or performing other operations is an essential requirement in the Clavicula Salomonis or the De quatuor anulis.


� Cf. Cecco d’Ascoli, In Spheram, cap. 3, p. 403; ms. Paris, BnF lat. 7337, p. 36b: when tackling the demons of the elements, Cecco d’Ascoli writes that the demons of the earth produce horrendous screams at night, see Weill-Parot, “I demoni della Sfera...”. But note that these kind of horrendous and noisy demonic apparitions are also mentioned, for instance, in the Clavicula Salomonis, II.22 (Amsterdam, ms. B.P.H. 114, p. 136-137).


� Cf. Cecco d’Ascoli, In Spheram, p. 391: Unde Hipparcus dicit in libro de ordine intelligentiarum quod principes quidam demonum tenent quatuor partes sub celo. Nam expulsi de celo aerem occupant et quatuor elementa, nam equinoctia et solsititia tenent in similitudinem primi throni.


� Cecco d’Ascoli explains several times that certain Intelligences, although evil, have a noble nature; thus, the Intelligences of the four cardinal signs (Oriens, Amaymon, Paymon and Egim) have noble nature, and this is why they like sacrifices (Cecco d’Ascoli, In Spheram, p. 404).


� Maybe an allusion to his Glosa super ymagines duodecim signorum Hermetis, see note 54 (but note that several times the Glosa refers to the De occultis et manifestis which therefore would seem to have been written first, though there are cross-references in both treatises); see Introduction.  Also see Clavicula Salomonis, I. 1, in ms. Amsterdam, B.P.H. 114, p. 76: Capitulum primum de horis et punctis necessariis in experimentis et artis mathematicis et magicis omnibus comprobandis.


� In the Clavicula Salomonis, II, 9 et 10, in ms. Amsterdam, B.P.H. 114, p. 125-127, in particular chap. 10, p. 126, there is also a section concerning suffimigations with sweet-smelling or fetid plants: Capitulum decimum de consecratione specierum et de fumigacione. Diverse fumigaciones fiunt in artibus vel experimentis, aliquando odoriffere, aliquando fetide. Si sunt odoriffere, accipe thus, lignum aloe, caffaranum, miram, muscum, castam, spiram et omnes species odorifferas, et dicas supra ipsa has orationes : ‘‘Deus Abraham, etc.’’; p. 127: Si operatur in aliqua arte vel experimento quod species debent esse fetide, ut sulphur et asa et alie species ad ignem dicende : ‘‘Adonay, Lathay, etc.’’


� Messahala, Super dictis Hermetis [i.e. the final note of Messahala on Hermes’s De quindecim stellis] ed. L. Delatte, Textes latins et vieux français relatifs aux Cyranides (Liège - Paris: Faculté de Philosophie et Lettres - Droz, 1942), p. 275: nam omne subfumigium bonum et preciosum et bene redolens letificat voluntatem et aereos spiritus sicut bonum vinum letificat corda bibentium et omne subfumigium fetidum impedit et fugat homines et spiritus eodem modo.  Et dixit Messalah : in omni opere malo fac subfumigia fetentia et plena maliciei et in bono e contrario […].


� Cf. Augustine, De Civitate Dei, XXI. 6, ed. B. Dombart and A. Kalb (Stuttgart-Leipzig: B.G. Teubner, 5th ed., 1993), p. 499: Inliciuntur autem daemones ad inhabitandum per creaturas, quas non ipsi, sed Deus condidit, delectabilibus, pro sua diversitate diversis, non ut animalia cibis, sed ut spiritus signis, quae cuiusque delectationi congruunt, per varia genera lapidum, herbarum, lignorum, animalium, carminum rituum; Thomas Aquinas, Quaestiones disputatae de potentia, q. VI, art. 10, Resp., [B], ed. P. Bazzi, M. Callaterra, T. S. Centi, E. Odetto and P. M. Pession (Rome: Marietti, 1953), p. 185: Coguntur etiam quasi allecti per artes magicas, non quidem rebus corporalibus propter seipsas, sed propter aliquid aliud [...]; secundo, inquantum huiusmodi corporalia sunt signa aliquorum spiritualium quibus delectantur.  Unde Augustinus [XXI Lib. de civitate Dei], quod alliciuntur daemones in his rebus, non tamquam animalia cibis, sed quasi spiritus signis.  Quia enim homines in signum subiectionis deo sacrificium offerunt et prostrationes faciunt, gaudent huiusmodi reverentiae signa sibi exhiberi.


� Exodus, 34.14; Psalmi, 80.10.


� Apollonius, i.e. originally Apollonius of Tyana, the Pythagorician philosopher of the Ist century, had become a legendary authority for magic in the Arabic world (under the name of Balînûs) and in the Latin world (either under the name of Apollonius, Apollinaris, or under the Arabic name Balenus, Balinas…).  Thus Cecco d’Ascoli mentions several texts ascribed to Apollonius, De arte magica, Liber de hyle and De angelica factione (or factura), this latter being ascribed to Solomon by Antonio da Montolmo, III.1. See also Introduction.


� Aristoteles, De anima, II. 5-6. But the term ‘species’ is not used by Aristotle but by Roger Bacon alluding to this section of De anima: ... quia dicit [Aristotelis] secundo De anima quod sensus universaliter suscipit species sensibilium... (Roger Bacon, De multiplicatione specierum, I. 1, l.44-45, ed. D. C. Lindberg, Roger Bacon’s Philosophy of Nature. A Critical Edition with English Translation, Introduction and Notes of De multiplicatione specierum and De speculiis comburentis, Oxford, 1983, p. 4.)


� The use of young virgin boys as mediums is repeatedly mentioned in Solomonic or nigromantic sources, especially in the catoptromancy (art of divination through reflecting things : mirrors etc.); see J.-P. Boudet, Entre science et nigromance, forthcoming; cf. R. Kieckhefer, Forbidden Rites. n. 22, 27-29, 33, 38-40. See also Clavicula Salomonis, II.3 (Amsterdam, B.P.H. 114, p. 116) and C. Fanger, “Virgin Territory: Purity and Divine Knowledge in Late Medieval Catoptromantic Texts,” Aries, 5/1 (2005), pp. 200-225.


� On crystallomancy, see B. Lang, “Angels aroud the Crystal : the Prayer Book of King Wladislas and the Treasure Hunts of Henry the Bohemian,” Aries, 5/1 (2005), pp. 1-32.


� Divination through water was traditionally called hydromantia; water, as a reflecting surface, was often viewed as propitious to the apparition of spirits, see J.-P. Boudet and Julien Véronèse, “Le secret dans la magie rituelle médiévale,” Micrologus, 14 (2006) [=Il Segreto/ The Secret], pp. 101-150, p. 134.


� See above note 23.


� Hermes, De quindecim stellis, ed. Delatte, p. 259: Secundus lapis dicitur cristallus… Virtus namque eius est aggregare daemones et spiritus mortuorum et vocare ventos et secreta abscondita scire.


� i.e. the moon has to be in conjunction or in “application” with one of the fiery signs (Aries, Leo, Sagittarius), while this fiery sign “receives” the moon in a place within the zodiac which is “an essential dignity” of the moon (domicile, exaltation, triplicity, term, decan); for a definition of “reception,” see Jean-Patrice Boudet, Le recueil des plus célèbres astrologues de Simon de Phares, t. II (Paris: Honoré Champion, 1999), p. 386.


� The astrologers, and especially the astrologer-magicians, are accustomed to speak in an active way: when they put a planet in a specific astrological place, that means that they are waiting until the moment when this planet will be in such a place.  This active verb expresses the power of the astrologer to modify by action the course of things, cf. Thebit, De imaginibus, ed. F. J. Carmody, The Astronomical Works of Thâbit ibn Qurra, (Berkeley - Los Angeles: University of California Press, 1960), pp. 179-197; see also Weill-Parot, Les “images astrologiques”, pp. 63-72.


� Cf. Cecco d’Ascoli, In Spheram mundi enarratio, cap. 4, pp. 406-407: Aliud scire debetis quod arcus sumitur tripliciter, scilicet astrologice, necromantice [nigromantice, ms. Paris, BnF lat. 7337] et chiromantice. […] Tertio modo chiromantice, ut accipit Abliton in sua chiromantia, ubi dicit ad litteram: Cum arcus in chiros fuerit, hoc esse crede a natura celi. Ut intelligatis, chiromantia a ‘chiros’ grece quod est manus, ut cum arcus, id est, linea erit a natura in manibus significat effectus venturos in creatura propter planetam illam lineam imprimentem in manu in principio generationis. See also Introduction.


� Cf. Ibid., cap. 3, p. 402: Exempli gratia, si quis vellet facere imaginem in qua vellet responsum ab aliquo spiritu, oportet ut ascendat cor septentrionis seu Cancer quod est ascendens necromanticorum [ascendens nigromanticorum: Paris, BnF lat. 7337, p. 36 col. 1-2]... See also Introduction.


� i.e. Iohannes de Sacrobosco, see above.


� Iohannes de Sacrobosco, Tractatus de Spera, cap. III, ed. Thorndike, The Sphere of Sacrobosco, p. 96: Chronicus ortus sive temporalis est quando signum vel stella post solis occasum supra orizontem ex parte orientis emergit de nocte, et dicitur temporalis ortus, quia tempus mathematicorum nascitur cum solis occasu.


� See note 10: Almadel, ms. Vatican, Vat. lat. 1380, f. 48v: Notandum est autem quod nulla Altitudo debet vocari, nisi eo tempore quo habet dominium in partibus mundi et hec signum datur, quod secundum quod sunt duodecim signa celestia, ita sunt duodecim Altitudines habentes ordinationem…


� This text itself is not known to be extant in manuscript, but it is mentioned by Cecco d’Ascoli, under the title De angelica factione (or factura) and is attributed to Apollonius in his Commentary on the Sphere (In Spheram, p. 395) and in his Comment on Alchabitius, pp. 29, 41, and 54.


� This distribution is found in Almadel (ms. Vat. lat. 1380 mentioned above).


� This section is obviously a misreading of Ptolemy’s Liber quadripartiti, I.8 (Venise: Boneto Locatelli, 1493), f. 14rb, which actually says: Luna namque a sua prima corniculatione usque ad suam primam dicothomitatem humectat; et inde usque ad plenilunium calefacit; et inde usque ad dicothomitatem secundam desiccat; deinde usque quo occultetur et in directo Solis existat infrigidat.


� The trine and the sextile are both benevolent aspects.


� On this topic, see J.-P. Boudet, P. Faure and C. Renoux, eds, De Socrate à Tintin. Anges gardiens et démons familiers de l’Antiquité à nos jours (Université d’Orléans, 2006, June 8-9) (Rennes, Presses Universitaires de Rennes, forthcoming), notably the papers by P. Faure, J-P. Boudet et J. Véronèse.


� Cf. Pseudo-Ptolemy, Centiloquium, trad. Plato of Tivoli, (Venice: E. Ratdolt, 1484), f. 107v: Vultus huius seculi sunt subiecti vultibus celestibus et ideo sapientes qui imagines faciebant stellarum introitum in celestes vultus inspiciebant et tunc operabantur quod debebant. Or Albert the Great, De mineralibus, II.iii. 3, in id., Opera omnia, t. 2 (Paris : P. Jammy, 1651), p. 240: Nunc autem determinemus causam quare gemmae primitus a sapientibus sculpi praeceptae sunt, et quod iuvamentum in ipsis sigillis eorum.


� This is a new formulation of the tripartite typology of images (or talismans) given in the Speculum astronomiae, cap. 11 (ed. in P. Zambelli, S. Caroti, M. Pereira, S. Zamponi, Pise, 1977; re-ed. with an English transl. by C.S.F. Burnett, K. Lippincott, D. Pingree et P. Zambelli in P. Zambelli, The Speculum astronomiae and Its Enigma. Astrology, Theology and Science in Albertus Magnus and His Contemporaries, (Dordrecht: Kluwer, 1992), p. 240, which makes the distinction between the “abominable” (or hermetic) nigromantical images, the “detestable” (or Solomonic) nigromantical images, and the purely “astrological images”, see Introduction. (On the distinction between hermetic and Solomonic images, see D. Pingree, “Learned Magic in the Time of Frederick II”, Micrologus, 2 (1994), pp. 39-56). In the fifteenth century, authors such as Giorgio Anselmi da Parma in his De magica disciplina (ms. Florence, Biblioteca Laurenziana, Plut. 44, cod. 35, ff. 118v-119r), or Jerome Torrella in his Opus praeclarum de imaginibus astrologicis, III (Valence: Alfonso de Orta, ca. 1496-1500), c vir-c viir or ed. N. Weill-Parot (Florence: SISMEL- ed. del Galluzzo [Micrologus’Library], forthcoming), pp. 43-44, will present a typology very similar to that of Antonio. See N. Weill-Parot, “Astral Magic and Intellectual Changes (Twelfth-Fifteenth Centuries). ‘Astrological Images’ and the Concept of ‘Addressative’ Magic”, in J. Bremmer and J. R. Veenstra, eds, The Metamorphosis of Magic From Late Antiquity to Early Modern Period (Louvain: Peeters, 2002), pp. 167-187.


� A bodily conjunction is an astrological conjuction between two planets of 0 degrees exactly, i.e. with no additional degree.


� This kind of making of astrological talismans is close to those described in Thebit, De imaginibus, VI, pp. 188-190: Imago ad inclinandum regem ad aliquem virorum…


� The Latin text of this sentence seems quite obscure; the meaning that I suggest is highly hypothetical.


� Note that the Magister Speculi, whose conception of purely “astrological images” is based entirely on a single text-- the De imaginibus ascribed to Thebit -- which was clearly deprived of any “addressative” elements (rituals, invocations, inscriptions of characters and other signs), faces the problem that within this text there are words said during the casting of the image against scorpions: “haec est imago destructionis scorpionum a loco illo quamdiu fuerit in eo imago servata” (Speculum astronomiae, cap. 16, p. 270, cf. Thebit, De imaginibus, p. 181); but the Magister Speculi asserts that these words are neither an exorcism nor an invocation. Here Antonio gives an explanation which is close to those of al-Kindî and Roger Bacon. On these interpretations of the power of words, see Weill-Parot, Les “images astrologiques,” pp. 158-161 and 331-333; I. Rosier, La parole comme acte. Sur la grammaire et la sémantique du xiiie siècle (Paris: Vrin, 1994), pp. 207-231; C. Fanger, “Things done Wisely by a Wise Enchanter: Negotiating the Power of Words in the Thirteenth Century,” Esoterica I (1999), 97-132; B. Delaurenti, Virtus verborum. Débats doctrinaux sur le pouvoir des incantations aux xiiie et xive siècles (thèse de doctorat de l’EHESS, 2004).  Also see the Introduction.


� F. Salmón and M. Cabré, “Fascinating Women: the Evil Eye in Medieval Scholasticism”, in L. García Ballester, R. French, J. Arrizabalaga and A. Cunningham eds., Practical Medicine from Salerno to the Black Death (Cambridge: Cambridge University Press, 1994), pp. 237-288; B. Delaurenti, “La fascination et l’action à distance: questions médiévales (1230-1370),” Médiévales, 50 (2006), pp. 137-154. On the power of imagination, see also the Introduction.


� This idea seems widespread, we find it, for instance, in Ugo Benzi, Expositio super libros Tegni, (Venice: hered. O. Scoti, 1518), f. 70r. (Weill-Parot, Les “images astrologiques,” pp.546-550). Jerome Torrella also compares—although cautiously— good fortune and talismanic power: N. Weill-Parot, “Causalité astrale et ‘science des images’ au Moyen Âge. Eléments de réflexion”, Revue d’histoire des sciences, 52/2 (1999), pp. 207-240.


� The poet Virgil was a well known legendary figure in magical tales, see D. Comparetti, Virgilio nel Medio Evo (Livorno: coi tipi F. Vigo, 1872; Florence: La Nuova Italia, 1896; new ed. 1981); English transl. Vergil in the Middle Ages (Princeton : Princeton University Press, 1997); J. W. Spargo, Virgil the Necromancer: Studies in Virgilian Legends (Cambridge: Harvard University Press, 1934); J. Céard, “Virgile, un grand homme soupçonné de magie”, in R. Chevallier, ed., Présence de Virgile (Paris: Les Belles Lettres, 1978), pp. 265-278; F. Mora, “Virgile le magicien et l’Enéide des Chartrains”, Médiévales, 26 (1994), pp. 39-57; N. Weill-Parot, “Contriving Classical References for Talismanic Magic in the Middle Ages and Early Renaissance”, in C. Burnett, J. Kraye and W.F. Ryan, eds, Magic and the Classical Tradition (London –Torino: The Warburg Institute – Nino Aragno Editore, 2006), pp. 163-176 (167-170). Note that Cecco d’Ascoli, in his Comment on Alchabitius (ed. Boffito, p. 43) associates the image against flies in Pseudo-Ptolemy’s Opus imaginum with the legend of Virgil concerning a talisman with a similar aim.


� See note 46.


� Messahala (see note 19) does not actually speak of “exorcism,” but of prayer (oratio) and suffumigation.


� Cecco d’Acoli, In Spheram, pp. 394-395, 397 and 403-404; see Weill-Parot, “Dans le ciel ou sous le ciel?” and id., “I demoni della Sfera”.


� See e.g. the prologue of the hermetic Liber lunae (incipit Probavi omnes libros), ms. Florence, Biblioteca Nazionale Centrale, II.III.214, ff. 9v-11r, which tells about the whole Liber planetarum ex scientia Abel, which consisted in seven talismanic books, i.e. of the seven planets. Also see Speculum astronomiae, cap. 11, pp. 242-244. See D. Pingree, “Learned Magic at the Time of Frederick II”, Micrologus, 2 (1994), pp. 39-56; Weill-Parot, Les “images astrologiques”, pp. 42-44; V. Perrone Compagni, “Studiosus incantationibus. Adelardo di Bath, Ermete e Thabit”, Giornale critico della filosofia italiana, 80/1 (2001), pp. 36-61.


� Cf. Antonio da Montolmo, Glosa super ymagines duodecim signorum, ed. Weill-Parot, p. 563-564: Quoniam fideles reputant opera suprascripta ne aereis spiritibus honorem referant, credo quod efficacius has duodecim signorum virtutes que humano generi sunt bone quia ad bonum et utile diriguntur, sic operari poterit operator fidelis. Hoc tamen primo mihi appeto declarare: nobiscum est hic inferius angelorum ordo unus qui Potestates vocatur. Qui ordo angelorum ad tutelam humani generis contra malignos spiritus est positus. See Introduction.


� In the Almandel, the identification of the Altitudes with the Powers is not explicit. But there is this prayer in the ms. Vat. lat. 3180, f. 48r: Adoro secum nomen Dei, admirabile in eternum per quod vos, celestes Potestates atque angelice Virtutes, servitis et obeditis vestro creatori, adiuro vos... Note that in the Dionysian hierarchy, the Virtues and the Powers are at the fifth and at the sixth rank of angels respectively.  See also Introduction.


� Several texts on magic were attributed to Aristotle during the Middle Ages, but this one does not seem to be listed in C.B. Schmitt and D. Knox, Pseudo-Aristoteles latinus. Guide to latin works falsely attributed to Aristotle before 1500 (London: The Warburg Institute, 1985). Note that this passage is not in Pseudo-Aristotle’s Secretum secretorum; on this book see S. J. Williams, The Secret of Secrets. The Scholarly Career of a Pseudo-Aristotelian Text in the Latin Middle Ages (Ann Arbor: University of Michigan Press, 2003).  Note that Cecco d’Ascoli mentions an Ars magica which he ascribes to Apollonius (In Spheram, p. 345: Et Apollonius in sua arte magica inferebat, Medicus sine stellis et necromanticus sine ossibus mortuorum est quasi imago a spiritibus non vivificata; and p. 393: Similitudinarie pro hierarchiis separatorum, ut accipit Apollonius in libro suo artis magice, ubi ad litteram sic dicit : Orizon maior separatorum influit in minorem.).


� On this very interesting piece of evidence for an assumed personal practice, see also his Glosa super ymagines duodecim signorum, ed. Weill-Parot, p. 562: …quoniam tam Bononie quam Padue has ymagines expertus fui que mirabiliter operabantur.  And maybe the author of the anonymous third text of the three talismanic experimenta is Antonio: see the edition in Weill-Parot, Les “images astrologiques”, pp. 897-900.


� On this injunction to keep the place a secret, see J.-P. Boudet and J. Véronèse, “Le secret...”.


� Pseudo-Aristotle, Secret of Secrets cannot be the source, but a section located in the begining of the book is devoted to the necessity of keeping the secret in order not to be “the transgressor of divine grace and the betrayer of the celestial secret”: Secretum secretorum cum glosis et notulis, in Rogeri Baconi Opera hactenus inedita, ed. R. Steele (Oxford: Clarendon, 1920), pp. 40-42; see S. J. Williams, “Esotericism, Marvels, and the Medieval Aristotle”, Micrologus, 14 (2006), pp. 171-191 (in partic., p. 176).


� Clavicula Salomonis, II. 6, ms. Amsterdam, B.P.H. 114, p. 121-122 : Nota ubi de jure debent fieri artes vel experimenta. Debent enim esse loca secreta et absconsa aut deserta, longe ab hominibus et ab habitatione hominum, ubi nulla mulier penitus adeat locum. Fac pulchrum et spatiosum et nitidum locum illum vero absconsum, ut nemoribus et cavernis et in locis inhabitantibus tamen nitidus sit ille locus. Alioquin in altitudine domorum faciunt et in altitudine montium, et in triviis et quadriviis, et in silvis, et post glareas, et in palludibus, post nemora et flumina, et locis campestris, et in ortis et in viridariis et in plateis, et in quocumque habitabili loco fuerint, dummodo secrete fiant, quia divulgata quecumque virtuosa non pariuntur sed diminuant virtutes, quia fieri possent in die sicut in nocte, sed ut scandalum evitetur tutius de nocte faciendum, sed faciendum est de die propter sustentationem corporis, sed oportet ut locus sit solitarius et absconditus, sed si exorcizator fuerit audax, tutius erit de nocte et tutius [spiritus] veniunt et tunc poterit fieri in quocumque loco habitabili et securus erit ; this extract is edited in Boudet and Véronèse, loc. cit., pp. 149-150.


� See note 19.


� On a nine days preparation for the experimentum, cf. Clavicula Salomonis, II, 22, in ms. Amsterdam, B.P.H. 114, p. 136.  On fasting and confession, cf. ibid. II, 4, pp. 117-121. On ritual bathing and ablutions, cf. ibid., II, 5, p. 121.  On suffumigations, ibid., II, 9-10, see notes 18 and 19.


� Protective circles are a distinctive feature of Solomonic magic and nigromancy: cf. Clavicula Salomonis, II, 8, in ms. Amsterdam, B.P.H. 114, pp. 124-125; De quatuor annulis, in the same ms., p. 73; or the nigromantical treatise ed. by R. Kieckhefer, Forbidden Rites, 1997, p. 295-296, n°36 (ms. Munich Clm 849, ff. 67v-68v).   Note that in the Almadel, there is no protective circle, since the spirits invoked are viewed as angels.  On the disciples or associates, see e.g. Clavicula Salomonis, II, 3, in ms. Amsterdam, B.P.H. 114, pp. 115-117.


� As Julien Véronèse and I have assumed, it is probably an allusion to the astrological talisman which is supposed to be have been made against the English troops by Thomas de Pizan (Tommaso da Pizano), a physician and astrologer working for the king of France Charles V, in an experimentum found in the same manuscript Paris BnF, lat. 7337, pp. 45a-46b (and in ms. Vatican, vat. lat. 4085, f. 104r-105r), ed. Weill-Parot, Les “images astrologiques”, pp. 897-900.  At the end of the paragraph there are planetary symbols and many names of angels that are to be inscribed in the talismans.  I have supposed that Antonio da Montolmo was the author of this tale.  See also Introd.


� The name of God was revealed to Moses, cf. Flavius Josephus, Les Antiquités juives, I, 2, ed. E. Nodet (Paris: Cerf, 1990), t. II, pp. 116-117; Petrus Comestor, Historia scholastica, in Migne, PL 198, Exodus, VI, cap. 11, col. 1148.  Also note the Jewish magical tradition of Harba de-Moshe (i.e. The Sword of Moses, viith-viiith century), whose efficiency is based on the names of God.  The names of God are often used in the exorcisms and conjurations of the Clavicula Salomonis, with many references to Moses (e.g. I.2, ms., pp. 84-86).


� It may be noted that in Solomonic magic all the signs are supposed to derive from a divine revelation, and hence the distinction between good and bad characters seems groundless, cf. Boudet and Véronèse, “Le secret dans la magie rituelle...”. 


� Cf. Clavicula Salomonis, II. 13-16, in ms. Amsterdam, B.P.H. 114, pp. 129-133.


� Cf. Clavicula Salomonis, I.3, in ms. Amsterdam, B.P.H. 114, pp. 89-100.  These pentacles are represented in the Italian version of the xvth century, ms. Paris, BnF, ital. 1524, ff. 184v-185r, cf. F. Gal, La magie dans un manuel italien du milieu du XVe siècle, Mémoire de DEA, Paris X-Nanterre, dir. C. Beaune et J.-P. Boudet, 2002, t. II, p. 154 et suiv. The names of God are inscribed within the pentacles. (J.V.)


� The spirits are subjected when the master unveils the pentacles which have been previously exorcised with divine names, Cf. Clavicula Salomonis, I, 3, in ms. mentioned, p. 97: Hoc completo videbis venire spiritus et dominos ipsorum sicut imperatores […]. Cum viderit exorcisator apte ipso domino discooperiat pentacula que sunt super pectus ejus de panno serico […].


� Cf. Clavicula Salomonis, sections already quoted. 


� The fire required for the suffumigations and the species of wood have to be exorcised and sprinkled with exorcised water, in Clavicula Salomonis, II. 10, in ms. mentioned, p. 126. Clavicula Salomonis, II. 20, on sacrifices (virgin animals, or inscriptions, or food and drink) : fumigations are required, but whether or not these have to be exorcised is not stated; ms. mentioned, pp. 135-136.


� In the Clavicula Salomonis, this is required for all the objects used in the ritual.





