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THE MYSTICAL THEOLOGY OF DIONYSIUS THE AREOPAGITE

INTRODUCTION.*


NOTES

* So much has been written in modem days concerning Dionysius that it is difficult to say much about him in a few words. But there is a very able chapter dealing with him and his writings in Studies of Mystical Religion, by Professor Rufus M. Jones, D.Litt., of Haverford College, Pennsylvania, U.S.A. (Macmillan, London), of which a very brief digest is here given.

Who was Dionysius ?

Modern scholarship has settled the fact that Dionysius the Areopagite, although confused with St. Dionysius, or St. Denis the martyr and patron saint of Paris, has no historical connection with him. It has, too, settled the fact that The Mystical Theology and the other Dionysian writings did not come into existence until centuries after St. Paul's Athenian convert. In fact, it is almost certain that the writer was either a pupil of Proclus or, as is more probable, of Damascius, the second in succession from Proclus, and one of the last teachers of the Athenian Platonic school. It was natural that when he became a Christian writer he should assume a name which had sacred memories of Athenian faith, and which was also a link with Greek culture.

But whatever his origin, the writings of this master mind early became the form and type of mystical religion within the Church, and their influence is discernible in every mystical sect of Christendom. This anonymous, mysterious, monastic genius taught the foremost Christians for ten centuries both in the East and West, for nearly every great mediaeval scholar made use of his writings, and his authority came to be almost final. A modern writer says that even the Summa Theologiae of St. Thomas Aquinas — the Angelic Doctor — is but 'a hive in whose varied cells he duly stored the honey which he gathered' from the writings of Dionysius, and he became the bee-bread on which all the great mystics fed. He kindled in multitudes of souls a pure passion for God, and taught very dark ages that that which is pre-eminently worth seeking with the entire being was God. He iterated and reiterated that God himself was the ground of the soul, and that there was an inward way to Him open to all men. He insisted on personal experience as the primary thing in religion, and so became the father of a great family of devout and saintly mystics who advanced true religion. And he did well in maintaining that there was an experience of Reality which transcended mere head-knowledge — a finding of God in which the whole being, heart, will and mind were expanded and satisfied, even though language could not formulate what was being experienced.

* * *

MYSTICA THEOLOGIA

Considering the far-reaching influence of the brief but profound Mystical Theology of Dionysius, it is comparatively little known, even to students who are ardent lovers and followers of some of the great Christian mystics who were themselves the spiritual children of the pseudo-Areopagite.

As far as we are aware there are not many English versions of this work available; therefore the version here given may be a means of bringing this real treasure before a wider sphere of mystics; for it contains the very essence and foundation of true mysticism.

CHAPTER I

What is the Divine Darkness?

Supernal Triad, Deity above all essence, knowledge and goodness; Guide of Christians to Divine Wisdom; direct our path to the ultimate summit of Thy mystical Lore, most incomprehensible, most luminous and most exalted, where the pure, absolute and immutable mysteries of theology are veiled in the dazzling obscurity of the secret Silence, outshining all brilliance with the intensity of their Darkness, and surcharging our blinded intellects with the utterly impalpable and invisible fairness of glories surpassing all beauty.

Let this be my prayer; but do thou, dear Timothy, in the diligent exercise of mystical contemplation, leave behind the senses and the operations of the intellect, and all things sensible and intellectual, and all things in the world of being and non-being, that thou mayest arise by unknowing1 towards the union, as far as is attainable, "with Him who transcends all being and all knowledge. For by the unceasing and absolute renunqatiop of thyself and of all things thou mayest be borne on high, through pure and entire self-abnegation, into the superessential Radiance of the Divine Darkness.2 
1. Unknowing, or agnosia, is not ignorance or nescience as ordinarily understood, but rather the realization that no finite knowledge can fully know the Infinite One, and that therefore He is only truly to be approached by agnosia, or by that which is beyond and above knowledge. There are two main kinds of darkness: the sub-darkness and the super-darkness, between which lies, as it were, an octave of light. But the nether-darkness and the Divine Darkness are not the same darkness, for the former is absence of light, while the latter is excess of light. The one symbolizes mere ignorance, and the other a transcendent unknowing — a super-knowledge not obtained by means of the discursive reason.

2. 'Of the First Principle,' says Damascius, 'the ancient Egyptians said nothing, but celebrated Him as a Darkness beyond all intellectual or spiritual perception — a Thrice-unknown Darkness.' This is for ever about the Pavilions of that great Light Unapproachable. It is caused by the superabundance of Light and not by the absence of lumination: it is 'a deep but dazzling Darkness' (Henry Vaughan). 'The light shineth in the darkness' (St. John, I, 5). 'In Thy light we shall see light' (Psalm 36, 9).

But these things are not to be disclosed to the uninitiated, by whom I mean those attached to the objects of human thought, and who believe there is no superessential Reality beyond, and who imagine that by their own understanding they know Him who has made Darkness His secret place. And if the principles of the divine Mysteries are beyond the understanding of these, what is to be said of others still more incapable thereof, who describe the transcendental First Cause of all by characteristics drawn from the lowest order of beings, while they deny that He is in any way above the images which they fashion after various designs; whereas they should affirm that, while He possesses all the positive attributes of the universe (being the Universal Cause) yet, in a more strict sense, He does not possess them, since He transcends them all; wherefore there is no contradiction between the affirmations and the negations, inasmuch as He infinitely precedes all conceptions of deprivation, being beyond all positive and negative distinctions.3 
3. In one sense the Infinite is most truly described by what He is, whereas all finite existences are most properly described by what they are not in relation to Him who is; yet, inasmuch as all affirmations are necessarily drawn from that which is finite, it follows that God must transcend them all, and, therefore, without contradiction, it is true paradoxically to affirm that He possesses and does not possess both positive and negative attributes.

Thus the blessed Bartholomew asserts that the divine science is both vast and minute, and that the Gospel is great and broad, yet concise and short; signifying by this, that the beneficent Cause of all is most eloquent, yet utters few words, or rather is altogether silent, as having neither (human) speech nor (human) understanding, because He is super-essentially exalted above created things, and reveals Himself in His naked Truth to those alone who pass beyond all that is pure or impure, and ascend above the topmost altitudes of holy things, and who, leaving behind them all divine light and sound and heavenly utterances, plunge into the Darkness where truly dwells, as the Oracles declare, that ONE who is beyond all.4 
4. The mystics speak of other kinds of darkness; for example, the darkness of the night of purgation, and the dark night of the soul, but the Divine Darkness is in a different category from these.

It was not without reason that the blessed Moses was commanded first to undergo purification himself and then to separate himself from those who had not undergone it; and after the entire purification heard many-voiced trumpets and saw many lights streaming forth with pure and manifold rays; and that he was thereafter separated from the multitude, with the elect priests, and pressed forward to the summit of the divine ascent.5 Nevertheless, he did not attain to the Presence of God Himself; he saw not Him (for He cannot be looked upon) but the Place where He dwells. And this I take to signify that the divinest and highest things seen by the eyes or contemplated by the mind are but the symbolical expressions of those that are immediately beneath Him who is above all. Through these, His incomprehensible Presence is manifested upon those heights of His Holy Places; that then It breaks forth, even from that which is seen and that which sees, and plunges the mystic into the Darkness of Unknowing, whence all perfection of understanding is excluded, and he is enwrapped in that which is altogether intangible and noumenal, being wholly absorbed in Him who is beyond all, and in none else (whether himself or another); and through the inactivity of all his reasoning powers is united by his highest faculty to Him who is wholly unknowable; thus by knowing nothing he knows That which is beyond his knowledge.6 
5. The Triple Mystic Path is outlined here: - the Purgative, the Illuminative and the Unitive, which have a parallel in the Karma Marga, Jnana Marga, and Bhakti Marga of oriental mysticism.

6. Since it is absolutely impossible for the finite reason to receive a pure knowledge of God save through processes which divide and limit His Infinite Nature, the mystic at last with absolute faith must plunge into the Darkness of Unknowing, which he can only do when he has reached the loftiest point to which the highest human faculty will raise him.

The ascending stages of degrees of prayer and contemplation delineated by the mystics constitute a ladder by which the aspiring soul mounts from finitude into infinitude. Thus: -

   1. The Prayer of Simplicity (vocal).

   2. The Prayer of the Mind (voiceless).

   3. The Prayer of Recollection (the Perfume or Answer of Prayer).

   4. The Prayer of Quiet (beyond thoughts).

   5. The Prayer of Union; of various degrees of Rapture, Ecstasy and 'Glorious Nothingness.'

CHAPTER II

The necessity of being united with and of rendering praise to Him who is the Cause of all and above all.

We pray that we may come unto this Darkness which is beyond light, and, without seeing and without knowing, to see and to know that which is above vision and knowledge through the realization that by not-seeing and by unknowing we attain to true vision and knowledge; and thus praise, superessentially, Him who is superessential, by the abstraction of the essence of all things; even as those who, carving a statue out of marble, abstract or remove all the surrounding material that hinders the vision which the marble conceals and, by that abstraction, bring to light the hidden beauty.7 
7. Compare the well-known analogy of Plotinus:- 'Withdraw into yourself and look; and if you do not find yourself beautiful as yet, do as does the sculptor of a statue ... cut away all that is excessive, straighten all that is crooked, bring light to all that is shadowed ... do not cease until there shall shine out on you the Godlike Splendour of Beauty; until you see temperance surely established in the stainless shrine.' (Ennead, I, 6, 9).

It is necessary to distinguish this negative method of abstraction from the positive method of affirmation, in which we deal with the Divine Attributts. For with these latter we begin with the universal and primary , and pass through the intermediate and secondary to the particular and ultimate attributes; but now we ascend from the particular to the universal conceptions, abstracting all attributes in order that, without veil, we may know that Unknowing which is enshrouded under all that is known and all that can be known, and that we may begin to contemplate the superessential Darkness which is hidden by all the light that is in existing things.8


8. These are the two modes of Divine Contemplation — Via Affirmativa and Via Negativa — which mark the equilibrating pulse of true mystical life.

In the fonner case, beginning from on high, there is an out-flowing and a down-flowing of the consciousness, which passes from universals to particulars and sees God in all things, in the lowest as well as the highest.

But in the latter case, there is an up-drawing and in-drawing of the consciousness, passing from particulars to universals, which sees that God is not any of the things contemplated, and therefore, by abstraction, it arrives at the superessential Darkness which out-shines and obliterates the light of all sensible things. Or, in other words, an approach is made to the unapproachable Light.

CHAPTER III

What are the affirmations and the negations concerning God?

In the Theological Outlines9 we have set forth the principal affirmative expressions concerning God, and have shown in what sense God's Holy Nature is One, and in what sense Three; what is within It which is called Paternity, what Filiation, and what is signified by the name Spirit; how from the uncreated and indivisible Good, the blessed and perfect Rays of its Goodness proceed, and yet abide immutably one both within their Origin and within themselves and each other, co-eternal with the act by which they spring from it;10 how the superessential Jesus enters an essential state in which the truths of human nature meet; and other matters made known by the Oracles are expounded in the same place. 
9. Dionysius refers to several of his treatises, but besides the Mystical Theology, the only other extant works of his are Divine Names, The Celestial Hierarchies, and The Ecclesiastical Hierarchies and various epistles.

10. These correspond to the Abiding, Proceeding and Returning Principles of Proclus.

By Divine Paternity all things abide in God, and God abides in all things; by Divine Filiation all things proceed, and God proceeds into all things; by Divine Spiration God returns, and all things return into God. The Three Divine Principles or Persons abide each in its origin, in Itself, and in each other.

Again, in the treatise on Divine Names, we have considered the meaning, as concerning God, of the titles of Good, of Being, of Life, of Wisdom, of Power, and of such other names as are applied to Him; further, in Symbolical Theology, we have considered what are the metaphorical titles drawn from the world of sense and applied to the nature of God; what is meant by the material and intellectual images we form of Him, or the functions and instruments of activity attributed to Him; what are the places where He dwells and the raiment in which He is adorned; what is meant by God's anger, grief, and indignation, or the divine inebriation; what is meant by God's oaths and threats, by His slumber and waking; and all sacred ahd symbolical representations.11 And it will be observed how far more copious and diffused are the last terms than the first, for the theological doctrine and the exposition of the Divine Names are necessarily more brief than the Symbolical Theology. 
11. Although anthropomorphic and other figurative expressions applied to God are not true in the absolute sense. nevertheless they have a proper and almost indispensible place in the worship and reverence which man endeavours to pay to the Supreme through the media of finite faculties and symbols.

For the higher we soar in contemplation the more limited become our expressions of that which is purely intelligible; even as now, when plunging into the Darkness which is above the intellect, we pass not merely into brevity of speech, but even into absolute silence, of thoughts as well as of words. Thus, in the former discourse, our contemplations descended from the highest to the lowest, embracing an ever-widening number of conceptions, which increased at each stage of the descent; but in the present discourse we mount upwards from below to that which is the highest, and, according to the degree of transcendence, so our speech is restrained until, the entire ascent being accomplished, we become wholly voiceless, inasmuch as we are absorbed in Him who is totally ineffable.12 'But why', you will ask, 'does the affirmative method begin from the highest attributions, and the negative method with the lowest abstractions?' The reason is because, when affirming the subsistence of That which transcends all affirmation, we necessarily start from the attributes most closely related to It and upon which the remaining affirmations depend; but when pursuing the negative method to reach That which is beyond all abstraction, we must begin by applying our negations to things which are most remote from It.13 
12. God is in a more real and positive sense than any finite reason can ever understand; hence the most prolonged and elaborate process of positing His supernal Attributes inevitably fails to describe Him, because of the utter inadequacy of finite terms truly to speak of the Infinite Ineffability.

13. That the Negative Path is not really negative in essence is demonstrated by the fact that the negation of negation is equivalent to an affirmation; and so the negation of non-being is consequendy the positing of being.

For is it not more true to affirm that God is Life and Goodness than that He is air or stone; and must we not deny to Him more emphatically the attributes of inebriation and wrath than the applications of human speech and thought?

CHAPTER IV

That He who is the pre-eminent Cause of all things sensibly perceived is not Himself any of those things.

We therefore maintain that the universal and transcendent Cause of all things is neither without being nor without life, nor without reason or intelligence; nor is He a body, nor has He form or shape, quality, quantity or weight; nor has He any localized, visible or tangible existence; He is not sensible or perceptible; nor is He subject to any disorder or inordination nor influenced by any earthly passion; neither is He rendered impotent through the effects of material causes and events; He needs no light; He suffers no change, corruption, division, privation or flux; none of these things can either be identified with or attributed unto Him.14


14. Although by negation we deny all sensible attributes to God and thus, so to speak, place Him outside of time and space, yet, paradoxically, He must be in time and space, for it is certain that sempitemally He is more present at any particular moment in time than is temporality itself, and likewise He is more present in any particular place than any finite spatial principle can ever be.

He is not sensible, yet He comprehends all the sensations which the senses of His creatures can ever experience throughout all duration.

CHAPTER V

That He who is the pre-eminent Cause of all things intelligibly perceived is not Himself any of those things.

Again, ascending yet higher, we maintain that He is neither soul nor intellect; nor has He imagination, opinion, reason or understanding; nor can He be expressed or conceived, since He is neither number nor order; nor greatness nor smallness; nor equality nor inequality; nor similarity nor dissimilarity; neither is He standing, nor moving, nor at rest; neither has He power nor is power, nor is light; neither does He live nor is He life; neither is He essence, nor eternity nor time; nor is He subject to intelligible contact; nor is He science nor truth, nor kingship, nor wisdom; neither one nor oneness, nor godhead nor goodness; nor is He spirit according to our understanding, nor filiation, nor paternity; nor anything else known to us or to any other beings of the things that are or the things that are not; neither does anything that is know Him as He is; nor does He know existing things according to existing knowledge; neither can the reason attain to Him, nor name Him, nor know Him; neither is He darkness nor light, nor the false nor the true; nor can any affirmation or negation be applied to Him, for although we may affirm or deny the things below Him, we can neither affirm nor deny Him, inasmuch as the all-perfect and unique Cause of all things transcends all affirmation, and the simple pre-eminence of His absolute nature is outside of every negation — free from every limitation and beyond them all.
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THE CELESTIAL HIERARCHIES

INTRODUCTION


Notes:

The Celestial Hierarchies of Dionysius the Areopagite is based on passages from the Old and New Testaments, but like the other writings of this great mystic it embodies the essential principles of the Neoplatonic teachings.

In this work Dionysius reveals the manner in which, through the ministry of the Angelic Hosts, the Divine Providential Life is transmitted from Its ultimate Source to all things, even to the remotest bounds of transiency, in accordance with the divine plan which is a perfect and harmonious unity whereby all beings and things, from the innermost to the outermost, participate in the Providential Stream in the measure of their capacity.

'Every particular thing,' says Proclus, 'even the most minute as well as the universal, depends for ever upon the beneficent Providence of Divinity.' And Plotinus writes: 'From first to last Providence descends from on high, communicating Its gifts, not according to a numerical law of equality, but by all-wise prescience varying Its operations according to the needs and conditions of participants.'

The Celestial Intelligences are constituted in three triads, forming nine Orders, whose names represent the Divine Attributes which they manifest to all below them.

They have also an inner relation with every human soul, for through their ministrations the aspiring soul becomes liberated from material bondage, receives a knowledge of its own purpose, and is enabled to live its true life and ultimately to attain to the full its Divine Likeness.

The first triad, the Seraphim, Cherubim, and Thrones, are nearest to the Godhead, 'ever dwelling in the vestibule of Divinity'.

From the Seraphim, the 'Burning' or 'Fiery' Ones, flows the stream of supercelestial Grace. Like fire they consume all that separates man from God, enabling him to rise to the highest fulfillment of his destiny through the perfection and unification [2] of all the activities of the soul, and its union with the Divine. The name Cherubim means 'Fullness of knowledge'. Through them the Providential Energy streams forth as a transcendental Light perfectly illuminating the soul, uniting it with the Divine Wisdom, and imparting a full and lucid understanding of the Divine Immanence in all things.

The Thrones, 'Divine Seats', make manifest the purifying power of Providence which wholly penetrates the consciousness. Through them the soul is uplifted to the Divine and becomes established in the constancy of divine service.

The second triad, the Dominions, Virtues, and Powers, are given the middle place as indicating the ordered governance of Providence. Through them the soul is liberated from all that is below and assimilated to that which is above.

The Dominions impart order and justice, through which true liberty is gained. The Virtues are the bestowers of grace and valour. The Powers or Authorities give the providential aid which with irresistible power overcomes and re-directs the forces which fetter the mind of man to the things of earth.

To the third triad of Principalities, Archangels, and Angels belongs the final execution of the work of Providence.

The Principalities or Princes exhibit Divine Lordship and true Service. Through them the soul may turn from its attachment to worldly pursuits to the service of the Divine, and ultimately become a co-worker with His Ministers. The Archangels imprint on all things the Divine Seal whereby the universe is the written word of God; they impart to the soul the spiritual light through which it may learn to read this divine book, and also to know and use rightly its own faculties. The Angels minister to all men and to the things of Nature, purifying and uplifting them.

The down-flowing Life of Providence has a threefold operation: It is perfective, illuminating and purifying. These qualities characterize the activities of each triad, though the work of the highest is said to be essentially perfective, that of the middle more definitely illuminative, and that of the lowest triad purgative.

Thus, while the Celestial Hierarchies are the transmitters of Providential Life to all below them, they constitute for the aspiring soul which unites itself to them a spiritual ladder of ascent from earth to heaven which is seen to correspond with the threefold Way traversed by all great mystics — the Active Life [3] through the Way of Purification, whereby men may become true servants of God; the Inner Life, the Way of Illumination and of real sonship with God; and the Contemplative Life, which is the Unitive Way whereby men may attain to true friendship with God.

The Purificatory Way leads to the Immutable GOOD; through the Illuminative Way is revealed the Sacred Majesty of TRUTH; and in the Perfective Way union is attained with the Supreme BEAUTY.

[4]

    And He summoneth all the Hosts of Heaven, and all the Holy Ones above — the Seraphim, the Cherubim, the Ophanim, all the Spirits of Power, the Blessed Ones, and all the Spirits of Principalities, the Angels, and the Powers on earth and over the water: with one voice shall they bless and glorify and exalt the Lord, in the virtue of faith, and in the virtue of wisdom, in the virtue of patience, and in the virtue of mercy, in the virtue of justice, and in the virtue of peace, in the virtue of goodness, and shall sing with one voice: "Blessed is He: may the Holy Name of the Lord of Hosts be blessed for ever."

    BOOK OF ENOCH.

[5]

CHAPTER I

TO MY FELLOW-PRESBYTER TIMOTHY. DIONYSIUS THE PRESBYTER

That every Divine Illumination, whilst going forth with love in various ways to the objects of its forethought, remains one. Nor is this all: it also unifies the things illuminated.

'Every good gift and every perfect gift is from above and cometh down from the Father of Lights.'

Moreover, every divine procession of radiance from the Father, whilst constantly and bounteously flowing unto us, fills us anew, as though with a unifying power, by recalling us to things above, and leads us again to the unity of the Shepherding Father and to the Divine ONE. For from Him and into Him are all things, as saith the holy Word.

Calling, then, upon Jesus, the Light of the Father, the Real, the True, 'Which lighteth every man that cometh into the world, by Whom we have access to the Father', the Origin of Light, let us raise our thought, according to our power, to the illuminations of the most sacred doctrines handed down by the Fathers, and also, as far as we may, let us contemplate the Hierarchies of the Celestial Intelligences revealed to us by them in symbols for our upliftment: and admitting through the spiritual and unwavering eyes of the mind the original and super-original gift of Light of the Father who is the Source of Divinity, which shows to us images of the all-blessed Hierarchies of the Angels in figurative symbols, let us through them again strive upwards towards Its Primal Ray. For this Light can never be deprived of Its own intrinsic unity, and although in goodness, as is fitting, It becomes a manyness and proceeds into manifestation for the upliftment and unification of those creatures which are governed by Its Providence, yet It abides eternally within Itself in changeless sameness, firmly established in Its own unity, and elevates to Itself, according to their capacity, those who turn towards It, as is meet, uniting them in accordance with Its own unity. For by that first Divine Ray we can be enlightened only in so far as It [6] is hidden by all-various holy veils for our upliftment, and fittingly tempered to our natures by the Providence of the Father.

Wherefore that first institution of the sacred rites, judging it worthy of a supermundane copy of the Celestial Hierarchies, gave us our most holy hierarchy, and described that spiritual Hierarchy in material terms and in various compositions of forms so that we might be led, each according to his capacity, from the most holy imagery to formless, unific, elevative principles and assimilations. For the mind can by no means be directed to the spiritual presentation and contemplation of the Celestial Hierarchies unless it use the material guidance suited to it, accounting those beauties which are seen to be images of the hidden beauty, the sweet incense a symbol of spiritual dispensations, and the earthly lights a figure of the immaterial enlightenment. Similarly the details of the sacred teaching correspond to the feast of contemplation in the soul, while the ranks of order on earth reflect the Divine Concord and the disposition of the Heavenly Orders. The receiving of the most holy Eucharist symbolizes our participation of Jesus; and everything else delivered in a supermundane manner to Celestial Natures is given to us in symbols.

To further, then, the attainment of our due measure of deification, the loving Source of all mysteries, in showing to us the Celestial Hierarchies, and consecrating our hierarchy as fellow-ministers, according to our capacity, in the likeness of their divine ministry, depicted those supercelestial Intelligences in material images in the inspired writings of the sacred Word so that we might be guided through the sensible to the intelligible, and from sacred symbols to the Primal Source of the Celestial Hierarchies.

[7]

CHAPTER II

That Divine and Celestial matters are fittingly revealed even through unlike symbols.

I consider, then, that in the first place we must explain our conception of the purpose of each Hierarchy and the good conferred by each upon its followers; secondly we must celebrate the Celestial Hierarchies as they are revealed in the Scriptures; and finally we must say under what holy figures the descriptions in the sacred writings portray those Celestial Orders, and to what kind of purity we ought to be guided through those forms lest we, like the many, should impiously suppose that those Celestial and Divine Intelligences are many-footed or many-faced beings, or formed with the brutishness of oxen, or the savageness of lions, or the curved beaks of eagles, or the feathers of birds, or should imagine that they are some kind of fiery wheels above the heavens, or material thrones upon which the Supreme Deity may recline, or many-coloured horses, or commanders of armies, or whatever else of symbolic description has been given to us in the various sacred images of the Scriptures.

Theology, in its sacred utterances concerning the formless Intelligences, does indeed use poetic symbolism, having regard to our intelligence, as has been said, and providing a means of ascent fitting and natural to it by framing the sacred Scriptures in a manner designed for our upliftment.

But someone may prefer to regard the Divine Orders as pure and ineffable in their own natures, and beyond our power of vision, and may consider that the imagery of the Celestial Intelligences in the Scriptures does not really represent them, and is like a crude dramatization of the celestial names: and he may say that the theologians, in depicting wholly incorporeal natures under bodily forms should, as far as possible, make use of fitting and related images, and represent them by the most exalted, incorporeal and spiritual substances amongst ourselves, and should not endue the Celestial and Godlike Principles with a [8] multitude of low and earthly forms. For the one would contribute in a higher degree to our ascent by dissociating incongruous images from the descriptions of Supermundane Natures, while the other impiously outrages the Divine Powers, and leads our minds into error when we dwell upon such unholy compositions. For we might even think that the supercelestial regions are filled with herds of lions and horses, and re-echo with roaring songs of praise, and contain flocks of birds and other creatures, and the lower forms of matter, and whatever other absurd, spurious, passion-arousing and unlike forms the Scriptures use in describing their resemblances.

Nevertheless, I think that the investigation of the truth shows the most holy wisdom of the Scriptures in the representations of the Celestial Intelligences which makes the most perfect provision in each case, so that neither is dishonour done to the Divine Powers (as they may be called), nor are we bound more passionately to earth by the meanness and baseness of the images. For it might be said that the reason for attributing shapes to that which is above shape, and forms to that which is beyond form, is not only the feebleness of our intellectual power which is unable to rise at once to spiritual contemplation, and which needs to be encouraged by the natural and suitable support and upliftment which offers us forms perceptible to us of formless and supernatural contemplations, but it is also because it is most fitting that the secret doctrines, through ineffable and holy enigmas, should veil and render difficult of access for the multitude the sublime and profound truth of the supernatural Intelligences. For, as the Scripture declares, not everyone is holy, nor have all men knowledge.

Again, if anyone condemns these representations as incongruous, suggesting that it is disgraceful to fashion such base images of the divine and most holy Orders, it is sufficient to answer that the most holy Mysteries are set forth in two modes: one, by means of similar and sacred representations akin to their nature, and the other through unlike forms designed with every possible discordance and difference. For example, the mystical traditions of the enlightening Word sometimes celebrate the Sublime Blessedness of the Superessential ONE as Word, and Wisdom, and Essence; proclaiming the Intellect and Wisdom of God both essentially, as the Source of being, and also as the true [9] Cause of existence; and they make It equivalent to Light, and call It Life.

Now although such sacred forms are more venerable, and seem in one sense to surpass the material presentation, even so they fail to express truly the Divine Likeness which verily transcends all essence and life, and which no light can fully represent; for all other word and wisdom is incomparably below It. But at other times It is extolled in a supermundane manner in the same writings, where It is named Invisible, Infinite and Unbounded, in such terms as indicate not what It is, but what It is not: for this, in my judgment, is more in accord with Its nature, since, as the Mysteries and the priestly tradition suggested, we are right in saying that It is not in the likeness of any created thing, and we cannot comprehend Its superessential, invisible and ineffable Infinity. If, therefore, the negations in the descriptions of the Divine are true, and the affirmations are inconsistent with It, the exposition of the hidden Mysteries by the use of unlike symbols accords more closely with That which is ineffable.

Accordingly this mode of description in the holy writings honours, rather than dishonours, the Holy and Celestial Orders by revealing them in unlike images, manifesting through these their supernal excellence, far beyond all mundane things. Nor, I suppose, will any reasonable man deny that discordant figures uplift the mind more than do the harmonious, for in dwelling upon the nobler images, it is probable that we might fall into the error of supposing that the Celestial Intelligences are some kind of golden beings, or shining men flashing like lightning, fair to behold, or clad in glittering apparel, raying forth harmless fire, or with such other similar forms as are assigned by theology to the Celestial Intelligences. But lest this thing befall those whose mind has conceived nothing higher than the wonders of visible beauty, the wisdom of the venerable theologists, which has power to lead us to the heights, reverently descends to the level of the inharmonious dissimilitudes, not allowing our irrational nature to remain attached to those unseemly images, but arousing the upward-turning part of the soul, and stimulating it through the ugliness of the images; since it would seem neither right nor true, even to those who cling to earthly things, that such low forms could resemble those supercelestial and divine contemplations. Moreover, it must be borne in mind that no [10] single existing thing is entirely deprived of participation in the Beautiful, for, as the true Word says, all things are very beautiful.

Holy contemplations can therefore be derived from all things, and the above-named incongruous similitudes can be fashioned from material things to symbolize that which is intelligible and intellectual, since the intellectual has in another manner what has been attributed differently to the perceptible. For instance, passion in irrational creatures arises from the impulse of appetency, and their passion is full of all irrationality; put it is otherwise with intellectual beings in whom the energy of passion must be regarded as denoting their masculine reason and unwavering steadfastness, established in the changeless heavenly places. In the same manner, by desire in irrational creatures we mean the instinctual innate tendency towards temporal material things, or the uncontrolled inborn appetites of mutable creatures, and the dominating irrational desires of the body which urge the whole creature towards that for which the senses crave.

But when, using unlike images, we speak of desire in connection with Intellectual Beings we must understand by this a divine love of the Immaterial, above reason and mind, and an enduring and unshakable superessential longing for pure and passionless contemplation, and true, sempiternal, intelligible participation in the most sublime and purest Light, and in the eternal and most perfect Beauty. And incontinence we must understand as that which is intense and unswerving and irresistible because of its pure and steadfast love of the Divine Beauty, and the undeviating urge towards That which most truly is to be desired.

In the case of the irrational or the insensitive things, such as brutes among living creatures, or inanimate objects, we rightly say that these are deprived of reason, or of sense-perception. But we fittingly proclaim the sovereignty, as Supermundane Beings, of the immaterial and intellectual, Natures over our discursive and corporeal reasoning and sense-perceptions, which are remote from those Divine Intelligences.

It is therefore lawful to portray Celestial Beings in forms drawn from even the lowest of material things which are not discordant since they, too, having originated from That which is truly beautiful, have throughout the whole of their bodily constitution some vestiges of Intellectual Beauty, and through these we may be led to immaterial Archetypes; the similitudes being taken, as [11] has been said, dissimilarly, and the same things being defined, not in the same way, but harmoniously and fittingly, in the case both of intellectual and sensible natures.

We shall see that the theologians mystically employ symbolical explanations not only in the case of the Celestial Orders, but even for the presentation of the Deific Principles themselves. And sometimes they celebrate Deity Itself with lofty symbolism as the Sun of Justice, as the Morning Star rising mystically in the mind, or as Light shining forth unclouded and intelligibly; and sometimes they use images of things on earth, such as fire flashing forth with harmless flame, or water affording abundance of life symbolically flowing into a belly and gushing out in perpetually overflowing rivers and streams.

The lowest images are also used, such as fragrant ointment, or the corner-stone, and they even give It the forms of wild animals and liken It to the lion and panther, or name It a leopard, or a raging bear bereaved of its young. I will add, furthermore, that which appears most base and unseemly of all, namely that some renowned theologians have represented It as assuming the form of a worm. Thus all those who are wise in divine matters, and are interpreters of the mystical revelations, set apart in purity the Holy of Holies from the uninitiated and unpurified, and prefer incongruous symbols for holy things, so that divine things may not be easily accessible to the unworthy, nor may those who earnestly contemplate the divine symbols dwell upon the forms themselves as the final truth. Therefore we may celebrate the Divine Natures through the truest negations and also by the images of the lowest things in contrast with their own Likeness.

Hence there is no absurdity in portraying the Celestial Natures, for the reasons mentioned, by discordant and diverse symbols: for possibly we ourselves might not have begun to search into the Mysteries which lead us to the Heights through the careful examinations of the holy Word, had not the ugliness of the imagery of the Angels startled us, not suffering our mind to dwell upon the discordant figures, but stimulating it to leave behind all material attachments, and training it by means of that which is apparent to aspire devoutly to the supermundane ascent.

Let these things suffice touching the corporeal and inharmonious forms used for the delineation of Angels in the sacred Scriptures. We must proceed to the definition of our conception [12] of the Hierarchy itself, and of the blessings which are enjoyed by those who participate in it. But let our leader in the discourse be my Christ (if thus I dare name Him) who inspires all hierarchical revelation. And do thou, my son, listen, according to the law of our hierarchical tradition, with meet reverence to that which is reverently set forth, becoming through instruction inspired by the revelations; and, treasuring deep in the soul the holy Mysteries, preserve them in their unity from the unpurified multitude: for, as the Scriptures declare, it is not fitting to cast before swine that pure and beautifying and clear-shining glory of the intelligible pearls.

[13]

CHAPTER III

What is Hierarchy, and what the use of Hierarchy?

Hierarchy is, in my opinion, a holy order and knowledge and activity which, so far as is attainable, participates in the Divine Likeness, and is lifted up to the illuminations given it from God, and correspondingly towards the imitation of God.

Now the Beauty of God, being unific, good, and the Source of all perfection, is wholly free from dissimilarity, and bestows its own Light upon each according to his merit;1 and in the most divine Mysteries perfects them in accordance with the unchangeable fashioning of those who are being perfected harmoniously to Itself. 
1. 'It is, however, necessary that everything should impart itself to something else; or the Good will not be good, nor Intellect be intellect, nor Soul be soul; unless after that which lives primarily there is also that which has a secondary life, as long as that exists which is primarily vital. -Plotinus, Against the Gnostics.

The aim of Hierarchy is the greatest possible assimilation to and union with God, and by taking Him as leader in all holy wisdom, to become like Him, so far as is permitted, by contemplating intently His most Divine Beauty. Also it moulds and perfects its participants in the holy image of God like bright and spotless mirrors which receive the Ray of the Supreme Deity which is the Source of Light; and being mystically filled with the Gift of Light, it pours it forth again abundantly, according to the Divine Law, upon those below itself. For it is not lawful for those who impart or participate in the holy Mysteries to overpass the bounds of its sacred laws; nor must they deviate from them if they seek to behold, as far as is allowed, that Deific Splendour, and to be transformed into the likeness of those Divine Intelligences.

Therefore he who speaks of Hierarchy implies a certain perfectly holy Order in the likeness of the First Divine Beauty, ministering the sacred mystery of its own illuminations in [14] hierarchical order and wisdom, being in due measure conformed to its own Principle.2 
2. 'A chain likewise extends from on high, as far as to the last of things, secondary natures always expressing the powers of the natures prior to them, progression indeed diminishing the similitude, but all things at the same time, and even such as most obscurely participate of existence, bearing a similitude to the first causes, and being co-passive with each other and with their original causes.' -Proclus, Theology of Plato, Book VI, Chap. IV.

For each of those who is allotted a place in the Divine Order finds his perfection in being uplifted, according to his capacity, towards the Divine Likeness; and what is still more divine, he becomes, as the Scriptures say, a fellow-worker with God, and shows forth the Divine Activity revealed as far as possible in himself. For the holy constitution of the Hierarchy ordains that some are purified, others purify; some are enlightened, others enlighten; some are perfected, others make perfect; for in this way the divine imitation will fit each one.

Inasmuch as the Divine Bliss (to speak in human terms) is exempt from all dissimilarity, and is full of Eternal Light, perfect, in need of no perfection, purifying, illuminating, perfecting, being rather Himself the holy Purification, Illumination, and Perfection, above purification, above light, supremely perfect, Himself the origin of perfection and the cause of every Hierarchy, He transcends in excellence all holiness.

I hold, therefore, that those who are being purified ought to be wholly perfected and free from all taint of unlikeness; those who are illuminated should be filled full with Divine Light, ascending to the contemplative state and power with the most pure eyes of the mind; those who are being initiated, holding themselves apart from all imperfection, should become participators in the Divine Wisdom which they have contemplated.3 
3. 'For everything which is converted hastens to be conjoined with its cause and aspires after communion and colligation with it.' -Proposition XXXII. Proclus, Metaphysical Elements.

'The soul ought first to examine its own nature, to know whether it has the faculty of contemplating spiritual things, and whether it has indeed an eye wherewith to see them, and if it ought to embark on the quest. If the spiritual is foreign to it, what is the use of trying? But if there is a relationship between us and it, we both can and ought to find it.' -Plotinus, Ennead, V. I. 3.

Further it is fitting that those who purify should bestow upon others from their abundance of purity their own holiness; those who illuminate, as possessing more luminous intelligence, duly receiving and again shedding forth the light, and joyously [15] filled with holy brightness, should impart their own overflowing light to those worthy of it; finally, those who make perfect, being skilled in the mystical participations, should lead to that consummation those who are perfected by the most holy initiation of the knowledge of holy things which they have contemplated.

Thus each order in the hierarchical succession is guided to the divine co-operation, and brings into manifestation, through the Grace and Power of God, that which is naturally and supernaturally in the Godhead, and which is consummated by Him superessentially, but is hierarchically manifested for man's imitation, as far as is attainable, of the God-loving Celestial Intelligences.

[16]

CHAPTER IV

The meaning of the name 'Angels'.

Since, in my opinion, the nature of a hierarchy has been adequately defined, we must proceed to render honour to the Angelic Hierarchy, intently gazing with supermundane sight upon the holy imagery of it in the Scriptures, that we may be uplifted in the highest degree to their divine purity through that mystical representation, and may praise the Origin of all hierarchical knowledge with a veneration worthy of the things of God, and with devout thanksgiving.

In the first place this truth must be declared, that the superessential Deity, having through His Goodness established the essential subsistence of all, brought all things into being. For it is the very nature of that God which is the Supreme Cause of all to call all things to participation in Itself in proportion to the capacity and nature of each.

Wherefore all things share in that Providence which streams forth from the superessential Deific Source of all; for they would not be unless they had come into existence through participation in the Essential Principle of all things.

All inanimate things participate in It through their being; for the 'to be' of all things is the Divinity above Being Itself, the true Life. Living things participate in Its life-giving Power above all life; rational things participate in Its self-perfect and preeminently perfect Wisdom above all reason and intellect.

It is manifest, therefore, that those Natures which are around the Godhead have participated of It in manifold ways. On this account the holy ranks of the Celestial Beings are present with and participate in the Divine Principle in a degree far surpassing all those things which merely exist, and irrational living creatures, and rational human beings; For moulding themselves intelligibly to the imitation of God, and looking in a supermundane way to the Likeness of the Supreme Deity, and longing to form the intellectual appearance of It, they naturally have more abundant communion with Him, and with unremitting activity they tend [17] eternally up the steep, as far as is permitted, through the ardour of their unwearying divine love, and they receive the Primal Radiance in a pure and immaterial manner, adapting themselves to this in a life wholly intellectual.

Such, therefore, are they who participate first, and in an all-various manner, in Deity, and reveal first, and in many ways, the Divine Mysteries. Wherefore they, above all, are pre-eminently worthy of the name Angel because they first receive the Divine Light, and through them are transmitted to us the revelations which are above us.

It is thus that the Law (as it is written in the Scriptures) was given to us by Angels and, both before and after the days of the Law, Angels guided our illustrious forefathers to God, either by declaring to them what they should do and leading them from error and an evil life to the straight path of truth, or by making known to them the Divine Law, or in the manner of interpreters, by showing to them holy Hierarchies, or secret visions of super-mundane Mysteries, or certain divine prophecies.

Now, if anyone should say that God has shown Himself without intermediary to certain holy men, let him know beyond doubt, from the most holy Scriptures, that no man has ever seen, nor shall see, the hidden Being of God; but God has shown Himself, according to revelations which are fitting to God, to His faithful servants in holy visions adapted to the nature of the seer.

The divine theology, in the fullness of its wisdom, very rightly applies the name theophany to that beholding of God which shows the Divine Likeness, figured in Itself as a likeness in form of That which is formless, through the uplifting of those who contemplate to the Divine; inasmuch as a Divine Light is shed upon the seers through it, and they are initiated into some participation of divine things.

By such divine visions our venerable forefathers were instructed through the mediation of the Celestial Powers. Is it not told in the holy Scriptures that the sacred Law was given to Moses by God Himself in order to teach us that in it is mirrored the divine and holy Law? Furthermore, theology wisely teaches that it was communicated to us by Angels, as though the authority of the Divine Law decreed that the second should be guided to the Divine Majesty by the first. For not solely in the [18] case of higher and lower natures, but also for co-ordinate natures this Law has been established by its superessential original Author: that within each Hierarchy there are first, middle, and last ranks and powers, and that the higher are initiators and guides of the lower to the divine approach and illumination and union.4 
4. 'The progressions of beings, however, are completed through similitude. But the terminations of the higher orders are united to the beginnings of second orders. And one series and indissoluble order extends from on high through the surpassing goodness of the First Cause and His unical Power. For because indeed He is One He is the supplier of union; but because He is the Good He constitutes things similar to Him prior to such as are dissimilar. And thus all things are in continuity with each other. For if this continuity were broken there would not be union.' -Proclus, Theology of Plato, Book VI, Ch. II.

I see that the Angels, too, were first initiated into the divine Mystery of Jesus in His love for man, and through them the gift of that knowledge was bestowed upon us: for the divine Gabriel announced to Zachariah the high-priest that the son who should to born to him through Divine Grace, when he was bereft of hope, would be a prophet of that Jesus who would manifest the union of the human and divine natures through the ordinance of the Good Law for the salvation of the world; and he revealed to Mary how of her should be born the Divine Mystery of the ineffable Incarnation of God.

Another Angel taught Joseph that the divine promise made to his forefather David should be perfectly fulfilled. Another brought to the shepherds the glad tidings, as to those purified by quiet withdrawal from the many, and with him a multitude of the heavenly host gave forth to all the dwellers upon earth our often-sung hymn of adoring praise.

Let us now mount upward to that most sublime of all Lights celebrated in the Scriptures: for I perceive that Jesus Himself who is the superessential Head of the supercelestial Beings above Nature, when taking our nature while still keeping His own immutable Divinity, did not turn away from the human order which He arranged and chose, but rather submitted Himself obediently to the commands given by God the Father through Angels, by whose ministrations the Father's decree touching the flight of His Son into Egypt and the return from Egypt into Judaea was announced to Joseph. Moreover, through Angels we see Him subjecting Himself to the Father's will; for I will not [19] recall to one who knows our sacred tradition the Angel who fortified Jesus, or even that Jesus Himself, because He came for the good work of our salvation to fulfil the law in its spiritual application, was called Angel of Good Counsel. For He Himself says, in the manner of a herald, that whatsoever He heard from the Father He announced unto us.

[20]

CHAPTER V

Why all the Celestial Beings in common are called Angels.

This, so far as we understand it, is the reason for the name Angel in the Scriptures. Now I think we should investigate the reason why theologians give the general name Angels to all the Celestial Beings, but when explaining the characteristics of the supermundane Orders they specifically give the name Angel to those who complete and conclude the Divine Celestial Hierarchies. Above these they place the choirs of Archangels, Principalities, Powers, Virtues, and those other beings who are acknowledged by the traditional scriptural teachings to be of higher rank.

Now we maintain that in these Hierarchies the higher Orders possess the illuminations and powers of the lower ranks, but the lower do not participate equally with those above them. Hence the theologians call the higher of these spiritual Orders Angels because they, too, show forth the Divine Radiance; but we can find no reason for calling the lowest choirs of the Celestial Intelligences Principalities or Thrones or Seraphim, for they do not manifest in the same degree that supremely excellent power;5 but just as they guide our inspired hierarchs to the Divine Brightness known to them, so do those most holy Powers which are above them lead to the Divine Majesty those ranks which complete the Angelic Hierarchies. 
5. 'Everything which proceeds in the divine orders is not naturally adapted to receive all the powers of its producing cause. Nor in short, are secondary natures able to receive all the powers of the natures prior to themselves, but the latter have certain powers exempt from things in an inferior order, and incomprehensible by the beings posterior to themselves.' - Proposition CL. Proclus, Metaphysical Elements.

And this also may be added, that all can rightly be called Angels in respect of their participation in the Divine Likeness and Illumination both in the higher and lower ranks.

But now let us proceed further into detail, and with singleness of mind examine the particular sacred characteristics of each of the Celestial Orders which are set forth for us in the Scriptures.

[21]

CHAPTER VI

Which is the first Order of the Celestial Beings, which the middle, and which the last?

I hold that none but the Divine Creator by whom they were ordained is able to know fully the number and the nature of the supermundane Beings and the regulation of their sacred Hierarchies; and furthermore, that they know their own powers and illuminations and their own holy supermundane ordination. For we could not have known the mystery of these supercelestial Intelligences and all the holiness of their perfection had it not been taught to us by God through His Ministers who truly know their own natures.

Therefore we will say nothing as from ourselves, but being instructed will set forth, according to our ability, those angelic visions which the venerable theologians have beheld.

Theology has given to the Celestial Beings nine interpretative names, and among these our divine initiator distinguishes three threefold Orders.6 In the first rank of all he places those who, as we are told, dwell eternally in the constant presence of God, and cleave to Him, and above all others are immediately united to Him. And he says that the teachings of the holy Word testify that the most holy Thrones and many-eyed and many-winged ones, named in the Hebrew tongue Cherubim and Seraphim, are established immediately about God and nearest to Him above all others. Our venerable hierarch describes this threefold Order as a co-equal unity, and truly the most exalted of the Hierarchies, the most fully Godlike, and the most closely and immediately united to the First Light of the Godhead. 
6. 'There are nine Orders of Angels, figures of the nine Archetypes in God; and each one obtains a name corresponding to the property in God which it exhibits.' -Colet.

The second, he says, contains the Powers, Virtues, and Dominions, and the last and lowest choirs of the Celestial Intelligences are called Angels, Archangels, and Principalities.

[22]

CHAPTER VII

of the Seraphim, Cherubim and Thrones, and their first Hierarchy.

In accepting this order of the holy Hierarchies we affirm that the names of each of the Celestial Choirs expresses its own God-like characteristic. We are told by Hebrew scholars that the holy name Seraphim means 'those who kindle or make hot', and Cherubim denotes abundance of knowledge or an outflowing of wisdom.7 Reasonably, therefore, is this first Celestial Hierarchy administered by the most transcendent Natures, since it occupies a more exalted place than all the others, being immediately present with God; and because of its nearness, to it are brought the first revelations and perfections of God before the rest. Therefore they are named 'The Glowing Ones', 'Streams of Wisdom', 'Thrones', in illustration of their Divine Nature. 
7. Cherubim 'who may be called loving Wisdoms, as those first may be called wise Loves. For there is in each both love and wisdom. But in the first, inasmuch as they are nearer to God, the very Sun of Truth, this exists in a far greater degree. ... Such then is the difference between these Orders: namely, that in the latter is knowledge proceeding from love; in the former is love proceeding from knowledge.' -Colet.

The name Seraphim clearly indicates their ceaseless and eternal revolution about Divine Principles, their heat and keenness, the exuberance of their intense, perpetual, tireless activity, and their elevative and energetic assimilation of those below, kindling them and firing them to their own heat, and wholly purifying them by a burning and all-consuming flame; and by the unhidden, unquenchable, changeless, radiant and enlightening power, dispelling and destroying the shadows of darkness.

The name Cherubim denotes their power of knowing and beholding God, their receptivity to the highest Gift of Light, their contemplation of the Beauty of the Godhead in Its First Manifestation, and that they are filled by participation in Divine Wisdom, and bounteously outpour to those below them from their own fount of wisdom.

The name of the most glorious and exalted Thrones denotes that which is exempt from and untainted by any base and earthly [23] thing, and the supermundane ascent up the steep. For these have no part in that which is lowest, but dwell in fullest power, immovably and perfectly established in the Most High, and receive the Divine Immanence above all passion and matter, and manifest God, being attentively open to divine participations.8 
8. 'In the third rank are those who, from their unity, simplicity, constancy and firmness, are sometimes called Thrones, sometimes Seats; who themselves also are wise and loving. But from their simplicity, they have the attributes of unity, power, strength, fortitude, steadfastness. Which very attributes the Cherubim and Seraphim also possess. ... Steadfastness comes from simplicity, simplicity from purification. For when each object is purified back to its own simple nature, then, being uncompounded, it remains indissoluble through its unity. Whence it is clear that purification is assigned to the Thrones. Moreover, when a thing is purified, it is illumined, and after it is illumined, it is perfected. This last office is given to the Seraphs, the other to the Cherubs. Among them all, in every threefold manner, there is a striving with all their might to imitate God; who is Purification Itself, the Parent of unities; who is the very Illumination of those unities; who is lastly the very Perfection of the illuminated. Power cleanses, clear truth makes serene, finished love makes perfect.' -Colet.

This, then, is the meaning of their names, so far as we understand it: but now we must set forth our conception of the nature of this Hierarchy, for the object of every Hierarchy, as I think we have already sufficiently shown, is a steadfast devotion to the divine assimilation in the Likeness of God; and the whole work of a Hierarchy is in the participation and the imparting of a most holy Purification, Divine Light and perfecting Knowledge.

And now I pray that I may speak worthily of those most exalted Intelligences, and as their Hierarchy is revealed in the Scriptures.

It is clear that the Hierarchy is similar in its nature and has close affinity with those First Beings who are established after the Godhead, which is the Source of their Being, as though within Its Portals, transcending all-created powers, both visible and invisible. Therefore we must recognize that they are pure, not as having been cleansed from stains and defilements, nor as not admitting material images, but as far higher than all baseness, and surpassing all that is holy. As befits the highest purity,9 they are established above the most Godlike Powers and eternally keep their own self-motive and self-same order through the [24] Eternal Love of God, never weakening in power, abiding most purely in their own Godlike identity, ever unshaken and unchanging. Again, they are contemplative, not as beholding intellectual or sensible symbols, nor as being uplifted to the Divine by the all-various contemplations set forth in the Scriptures, but as filled with Light higher than all immaterial knowledge, and rapt, as is meet, in the contemplation of that Beauty which is the superessential triune Origin and Creator of all beauty. In like manner they are thought worthy of fellowship with Jesus, not through sacred images which shadow forth the Divine Likeness, but as truly being close to Him in that first participation of the knowledge of His Deifying Illuminations. Moreover, the imitation of God is granted to them in a preeminent degree, and as far as their nature permits they share the divine and human virtues in primary power. 
9. 'The peculiarity of purity is to keep more excellent natures exempt from such as are subordinate.' -Proposition CLVI. Proclus, Metaphysical Elements.

'In the Divinities purity is likewise a primary good, guardianship, and everything of this kind.' -Ibid.

In the same manner they are perfect, not as though enlightened by an analytical knowledge of holy variety, but because they are wholly perfected through the highest and most perfect deification, possessing the highest knowledge that Angels can have of the works of God; being Hierarchs not through other holy beings, but from God Himself, and since they are uplifted to God directly by their pre-eminent power and rank, they are both established immovably beside the All-Holy, and are borne up, as far as is allowable, to the contemplation of His Intelligible and Spiritual Beauty. Being placed nearest to God, they are instructed in the true understanding of the divine works, and receive their hierarchical order in the highest degree from Deity Itself, the First Principle of Perfection.

The theologians therefore clearly show that the lower ranks of the Celestial Beings receive the understanding of the divine works from those above them in a fitting manner, and that the highest are correspondingly enlightened in the Divine Mysteries by the Most High God Himself.10 For some of them are shown to us as enlightened in holy matters by those above them, and we learn that He who in human form ascended to heaven is [25] Lord of the Celestial Powers and King of Glory. And Angels are represented as questioning Him and desiring knowledge of His divine redemptive work for us, and Jesus Himself is depicted as teaching them and revealing directly to them His great goodness towards mankind. 'For I', He says, 'speak righteousness and the judgment of salvation.' Moreover, I am astonished that even the first rank of Celestial Beings, so far surpassing all the others, should reverently desire to receive the divine enlightenment in an intermediate manner. For they do not ask directly, 'Wherefore are Thy garments red?' but first eagerly question one another, showing that they seek and long for the knowledge of His divine words, without expectation of the enlightenment divinely granted them. 
10. 'For all things concur with each other through similitude, and communicate the powers which they possess. And first natures, indeed, impart by illumination the gift of themselves to secondary natures, in unenvying abundance. But effects are established in their causes. An indissoluble connection, likewise, and communion of wholes, and a colligation of agents and patients, are surveyed in the world.' -Proclus, Theology of Plato, Book VI, Chap. IV.

The first Hierarchy of the Celestial Intelligences, therefore, is purified and enlightened; being ordained by that First Perfecting Cause, uplifted directly to Himself, and filled, analogously, with the most holy purification of the boundless Light of the Supreme Perfection, untouched by any inferiority, full of Primal Light, and perfected by its union with the first-given Understanding and Knowledge.

But to sum up, I may say, not unreasonably, that the participation in Divine Knowledge is a purification, an illumination and a perfection. For it purifies from ignorance by the knowledge of the perfect Mysteries granted in due measure; it illuminates through the Divine Knowledge Itself by which it purifies the mind which formerly did not behold that which is now shown to it by the higher illumination; and it perfects by the self-same light through the abiding knowledge of the most luminous initiations.

This, so far as I know, is the first Order of Celestial Beings which are established about God, immediately encircling Him: and in perpetual purity they encompass His eternal Knowledge in that most high and eternal angelic dance, rapt in the bliss of manifold blessed contemplations, and irradiated with pure and primal splendours.

They are filled with divine food which is manifold, through the first-given outpouring, yet one through the unvaried and unific oneness of the divine banquet; and they are deemed worthy of communion and co-operation with God by reason of their assimilation to Him, as far as is possible for them, in the [26] excellence of their natures and energies. For they know preeminently many divine matters, and they participate as far as they may in Divine Understanding and Knowledge.

Wherefore theology has given those on earth its hymns of praise in which is divinely shown forth the great excellence of its sublime illumination. For some of that choir (to use material terms) cry out as with a voice like the sound of many waters, 'Blessed is the Glory of the Lord from His Place'; others cry aloud that most renowned and sacred hymn of highest praise to God, 'Holy, holy, holy, Lord God of Sabaoth, the whole earth is full of Thy Glory!'

Now we have already expounded to the best of our ability in the treatise on Divine Hymns these most sublime hymns of the supercelestial Intelligences, and have sufficiently dealt with them there. For the present purpose it is enough to recall that this first Order, having been duly enlightened by the Divine Goodness in the knowledge of theology, gave to those below it, as befits angelic goodness, this teaching (to state it briefly) that it is meet that the most august Deity, above praise, and all-praised, worthy of the highest praise, should be known and proclaimed, as far as is attainable, by the God-filled Intelligences (for, as the Scriptures say, being in the Likeness of God, they are divine habitations of the Divine Stillness); and again, the teaching that He is a monad and tri-subsistent unity, providentially pervading all things through His Goodness, from the supercelestial Natures down to the lowest things of the earth; for He is the super-original Principle and Cause of every essence, and holds the whole universe superessentially in His irresistible embrace.

[27]

CHAPTER VIII

Of the Dominions, Virtues, and Powers, and their middle Hierarchy.

Now we must pass on to the middle Order of the Celestial Intelligences, contemplating with supermundane sight, as far as we may, the Dominions and the truly majestic splendour of the Divine Virtues and Powers. For the names of these supernal Beings denote the divine characteristics of their likeness to God.

The name given to the holy Dominions signifies, I think, a certain unbounded elevation to that which is above, freedom from all that is of the earth, and from all inward inclination to the bondage of discord, a liberal superiority to harsh tyranny, an exemptness from degrading servility and from all that is low: for they are untouched by any inconsistency. They are true Lords, perpetually aspiring to true lordship, and to the Source of lordship, and they providentially fashion themselves and those below them, as far as possible, into the likeness of true lordship. They do not turn towards vain shadows, but wholly give themselves to that true Authority, forever one with the Godlike Source of lordship.

The name of the holy Virtues signifies a certain powerful and unshakable virility welling forth into all their Godlike energies; not being weak and feeble for any reception of the divine Illuminations granted to it; mounting upwards in fullness of power to an assimilation with God; never falling away from the Divine Life through its own weakness, but ascending unwaveringly to the superessential Virtue which is the Source of virtue: fashioning itself, as far as it may, in virtue; perfectly turned towards the Source of virtue, and flowing forth providentially to those below it, abundantly filling them with virtue.

The name of the holy Powers, co-equal with the Divine Dominions and Virtues, signifies an orderly and unconfined order in the divine receptions, and the regulation of intellectual and supermundane power which never debases its authority by tyrannical force, but is irresistibly urged onward in due order to the Divine. It beneficently leads those below it, as far as [28] possible, to the Supreme Power which is the Source of Power, which it manifests after the manner of Angels in the well-ordered ranks of its own authoritative power.

This middle rank of the Celestial Intelligences, having these Godlike characteristics, is purified, illuminated and perfected in the manner already described, by the divine Illuminations bestowed upon it in a secondary mariner through the first hierarchical Order, and shown forth in a secondary manifestation by the middle choir.11 
11. 'Thus does God beam forth with firmness, wisdom, and love in the Thrones, Cherubs, and Seraphs, which threefold system of the Divine Ray goes forth, and causes that in the Powers, Virtues, and Dominions there should be reflected His divine and firm Power, His wise Virtue, and the most loving Dominion; and that the Trinity of God, coequal in Itse1f, should shine with softened lustre, filling now the second place under that first one.' -Colet.

The knowledge which is said to be imparted by one Angel to another may be interpreted as a symbol of that perfecting which is effected from afar and made obscure because of its passage to the second rank. For, as those say who are wise in the sacred Mysteries, the direct revelations of the Divine Light impart a greater perfection than those bestowed through an intermediary; and in the same way I consider that the Order of Angels which is established nearest to the Godhead participates directly in a more resplendent light than is imparted to those who are perfected through others.

For this reason the First Intelligences are called in our priestly tradition perfective, illuminative and purificatory powers in regard to the lower Orders which are uplifted by them to the superessential Principle of all, and as far as is right for them are made partakers of the mystical purifications, illuminations, and perfections. For this universal ordinance is divinely established, that the Divine Light is imparted to secondary natures through primary natures.

You will find this variously set forth by theologians, for when the Divine and Fatherly Love for man reproved the Israelites and chastened them for their salvation by delivering them for their correction into the hands of cruel and barbaric nations, and with providential guidance led them back by many paths to a better condition, and mercifully recalled them from captivity to freedom and their former happy state, one of the theologians, named Zachariah, sees one of those Angels which, as I believe, [29] are first and nearest to God (for the name Angel, as I have said, is common to all), receiving from God Himself the words of comfort, as they are called, and another Angel of lower rank going to meet the first as if to receive and partake of the light, and then receiving from him, as from a hierarch, the divine purpose, being directed to reveal to the theologian that Jerusalem should be inhabited by a great and fruitful nation.

Another theologian, Ezekiel, says that the most sacred edict came forth from the supremely glorious Godhead Itself, exalted above the Cherubim. For after the Father, as has been said, had in His mercy led the Children of Israel through disciplines to a better condition He decreed in His divine justice that the guilty should be separated from the innocent. This is first revealed to one below the Cherubim, who was girt about the loins with a sapphire, and was robed in a garment reaching to the feet, the symbol of an hierarch. But the Divine Law ordained that the other Angels armed with battle-axes should be instructed by the former respecting the divine judgment in this matter. For He directed the one to go through the midst of Jerusalem and to set a mark upon the foreheads of the innocent; but to the other Angels He said, 'Go into the city, following him, and strike, and turn not aside your eyes; but draw not near unto those upon whom is the mark'.

What could be said concerning the Angel who said to Daniel, 'The Word has gone forth'? or concerning that highest one who took the fire from the midst of the Cherubim? Or what could establish more clearly the distinction between the angelic ranks than this, that the Cherub cast the fire into the hands of him who was clothed with the sacred vestment? Or that He who called the most divine Gabriel to Himself said, 'Make this man understand the vision'? And many other similar things are related by the venerable theologians regarding the Divine Order of the Celestial Hierarchies.

By moulding itself after their likeness our own hierarchy will, as far as possible, be assimilated to it and will, in very deed, show forth, as in images, the angelic beauty; receiving its form from them, and being uplifted by them to the superessential Source of every Hierarchy.

[30]

CHAPTER IX

Of the Principalities, Archangels, and Angels, and of their last Hierarchy.

There remains for us the reverent contemplation of that sacred Order which completes the Angelic Hierarchies, and is composed of the Divine Principalities, Archangels, and Angels. And first, I think, I ought to explain to the best of my ability the meanings of their holy names.

The name of the Celestial Principalities signifies their Godlike princeliness and authoritativeness in an Order which is holy and most fitting to the princely Powers, and that they are wholly turned towards the Prince of Princes, and lead others in princely fashion, and that they are formed, as far as possible, in the likeness of the Source of Principality, and reveal Its superessential order by the good Order of the princely Powers.

The choir of the holy Archangels is placed in the same three-fold Order as the Celestial Principalities; for, as has been said, there is one Hierarchy and Order which includes these and the Angels. But since each Hierarchy has first, middle, and last ranks, the holy Order of Archangels, through its middle position, participates in the two extremes, being joined with the most holy Principalities and with the holy Angels.

It is joined with the Princedoms because it is turned in a princely way to the superessential Principality and, as far as it can attain, moulds itself in His likeness, and it is seen to be the cause of the union of the Angels with its own orderly and invisible leadership. It is joined with the Angels because it belongs to the interpreting Order, receiving in its turn the illuminations from the First Powers, and beneficently announcing these revelations to the Angels; and by means of the Angels it shows them forth to us in the measure of the mystical receptivity of each one who is inspired by the divine Illumination. For the Angels, as we have said, fill up and complete the lowest choir of all the Hierarchies of the Celestial Intelligences since they are the last of the Celestial Beings possessing the angelic nature. And they, indeed, are more properly named Angels by us than are those [31] of a higher rank because their choir is more directly in contact with manifested and mundane things.

The highest Order, as we have said, being in the foremost place near the Hidden One, must be regarded as hierarchically ordering in a hidden manner the second Order; and the second Order of Dominions, Virtues and Powers, leads the Principalities, Archangels and Angels more manifestly, indeed, than the first Hierarchy, but in a more hidden manner than the Order below it; and the revealing Order of the Principalities, Archangels, and Angels presides one through the other over the human hierarchies so that their elevation and turning to God and their communion and union with Him may be in order; and moreover, that the procession from God, beneficently granted to all the Hierarchies, and visiting them all in common, may be with the most holy order.

Accordingly the Word of God has given our hierarchy into the care of Angels, for Michael is called Lord of the people of Judah, and other Angels are assigned to other peoples. For the Most High established the boundaries of the nations according to the number of the Angels of God.

If someone should ask why the Hebrews alone were guided to the divine Illuminations, we should answer that the turning away of the nations to false gods ought not to be attributed to the direct guidance of Angels, but to their own refusal of the true path which leads to God, and the falling away through self-love and perversity, and similarly, the worship of things which they regarded as divine.

Even the Hebrews are said to have acted thus, for he says, 'Thou hast cast away the knowledge of God and hast gone after thine own heart'. For our life is not ruled by necessity, nor are the divine irradiations of Providential Light obscured because of the freewill of those under Its care; but it is the dissimilarity of the mental eyes which causes the Light streaming forth resplendently from the Goodness of the Father to be either totally unshared and unaccepted through their resistance to It, or causes an unequal participation, small or great, dark or bright, of that Fontal Ray which nevertheless is one and unmixed, eternally changeless, and for ever abundantly shed forth.

For even if certain Gods not alien to them presided over the [32] other nations (from which we ourselves have come forth into that illimitable and abundant sea of Divine Light which is outspread freely for all to share), yet there is one Ruler of all, and to Him the Angels who minister to each nation lead their followers.

Let us consider Melchisedeck, the hierarch most beloved of God — not of vain gods, but a priest of the truly highest of Gods — for those wise in the things of God did not simply call Melchisedeck the friend of God, but also priest, in order to show clearly to the wise that not only was he himself turned to Him who is truly God, but also, as hierarch, was the leader of others in the ascent to the true and only Godhead.

Let us also remind you in connection with your knowledge of hierarchy that Pharaoh was shown through visions by the Angel who presided over the Egyptians, and the Prince of Babylon was shown by his own Angel, the watchful and overruling Power of Providence. And for those nations the servants of the true God were appointed as leaders, the interpretations of angelic visions having been revealed from God through Angels to holy men near to the Angels, like Daniel and Joseph.

For there is one Sovereign and Providence of all, and we must never suppose that God was leader of the Jews by chance, nor that certain Angels, either independently, or with equal rank, or in opposition to one another, ruled over the other nations; but this teaching must be received according to the following holy intention, not as meaning that God had shared the sovereignty of mankind with other Gods, or with Angels, and had been chosen by chance as ruler and leader of Israel, but as showing that although one all-powerful Providence of the Most High consigned the whole of mankind to the care of their own Angels for their preservation, yet the Israelites, almost alone of them all, turned to the knowledge and light of the true God.

Therefore the Word of God, when relating how Israel devoted himself to the worship of the true God, says, 'He became the Lord's portion'. Moreover it shows that he too, equally with other nations, was given into the charge of one of the holy Angels, in order that he might know through him the one [33] Principle of all things. For it says that Michael was the leader of the Jews, clearly showing that there is one Providence established superessentially above all the invisible and visible powers, and that all the Angels who preside over the different nations lift up to that Providence, as to their own Principle, as far as is in their power, those who willingly follow them.

[34]

CHAPTER X

Recapitulation and summary of the Angelic Hierarchies.

We have agreed that the most venerable Hierarchy of the Intelligences, which is close to God, is consecrated by His first and highest Ray, and uplifting itself directly to It, is purified, illuminated, and perfected by the Light of the Godhead which is both more hidden and more revealed. It is more hidden because It is more intelligible, more simplifying, and more unitive; It is more revealed because It is the First Gift and the First Light, and more universal and more infused with the Godhead, as though transparent. And by this again the second in its own degree, and by the second the third, and by the third our hierarchy, according to the same law of the regular principle of order, in divine harmony and proportion, are hierarchically led up to the super-primal Source and End of all good orders, according to that divinely established law.

Each Order is the interpreter and herald of those above it, the most venerable being the interpreter of God who inspires them, and the others in turn of those inspired by God. For that super-essential harmony of all things has provided most completely for the holy regulation and the sure guidance of rational and intellectual beings by the establishment of the beautiful choirs of each Hierarchy; and we see that every Hierarchy possesses first, middle, and last powers.

But to speak rightly, He also divided each rank in the same divine harmonies, and on this account the Scriptures say that the most divine Seraphim cry one to another, by which, as I think, it is clear that the first impart to the second their knowledge of divine things.

This may fittingly be added, that each Celestial and human intelligence contains in itself its own first, middle, and last powers, which are manifested ill a way analogous to the aforesaid ordination belonging to each of the Hierarchical illuminations; and accordingly each intelligence, as far as is right and attainable to it, participates in the most spotless purity, the most [35] abundant light, and the most complete perfection. For nothing is self-perfect nor absolutely unindigent of perfection, save only That which is truly self-perfect and above all perfection.12


12. 'Among all the Angels, from the higher ones even down to us, there is a mutual and alternate announcement proceeding from above; as they receive and deliver in turn what they announce in a marvellous and most beautiful order. Since among the Angels themselves there is an order of all ordinances after the pattern of the Order of all.... But every announcement is a receiving, informing, purifying, enlightening, perfecting, and representing of the Divine Truth; the Light of which as it goes forth in order and shines upon all, so distinguishes and marks each object in a wonderful manner, that everything shines forth in it in its own proper quality, and stands out and appears in its own nature, with its individual powers and office, exhibiting in its own degree some perfection in God, in whom all perfection is in its highest; nay, rather, who is Himself the proper Perfection of every one, perfecting all things, in whom there is nothing perfect but Himself.' -Colet.

[36]

CHAPTER XI

Why all the Celestial Hierarchies in common are called Celestial Powers.

Now that these things have been defined, the reason for applying the general name, Celestial Powers, to all the Angelic beings demands our consideration. For we cannot say of these, as we can of the Angels, that the Order of the holy Powers is the last of all; moreover, the higher Orders of beings, indeed, have part in the illuminations of the lowest, but the last by no means possess those of the first. And for this reason all the Divine Intelligences are called Celestial Powers, but never Seraphim or Thrones or Dominions; since the lowest do not share in the whole characteristics of the highest. For the Angels, and the Archangels above them, and the Principalities, and the ranks which are placed by theology after the Powers, are frequently called by us Celestial Powers, in common with all the other holy beings.

But we deny that in using the general name, Celestial Powers, for all we cause any confusion with regard to the characteristics of each Order. For all the Divine Celestial Intelligences are divided, according to the supermundane account of them, into three groups in respect of their essence, power, and activity; and when we name all or some of them, loosely, Celestial Beings or Celestial Powers, we are referring to them indirectly in terms of that essence or power which each possesses.

But we must not assign the highest characteristics of the holy Powers (which we have already well distinguished) to all the natures wholly below them, for this would bring confusion into the clear and harmonious Order of Angels: for, as we have frequently rightly shown, the highest Orders possess in fullest measure the holy characteristics of the lower, but the lowest do not possess the pre-eminent unitive principles of those more venerable than themselves, because the First Radiance is imparted to them through the first Orders according to their capacity.

[37]

CHAPTER XII

Why the Hierarchs among men are called Angels.

Those who earnestly study the holy Scriptures sometimes ask, 'If the lowest ranks do not possess to the full the powers of those above them, why is our Hierarch called in the holy Word the Angel of the Omnipotent Lord?'

This, however, does not contradict what has been already defined. For we say that the lowest choirs do not possess the integral and pre-eminent power of the higher Orders, since they receive it partially, in the measure of their capacity, in accordance with the one harmonious and binding fellowship of all things.

For example, the choir of the holy Cherubim participates in higher wisdom and knowledge, whilst the Orders below them are themselves also partakers of wisdom and knowledge, but more partially, and in a lower degree, proportioned to their capacity. For the universal participation in wisdom and knowledge is shared by all the Divine Intelligences, but the degree of participation, whether immediate and first, or second and inferior, is not common, but is determined for each by its own rank. This also may be rightly said of all the Divine Intelligences, that even as the first possess in the highest degree the holy characteristics of the Orders below them, so the lowest possess the powers of the higher, not in equal measure, but in a subordinate degree.

Therefore I do not think it unreasonable that the Scriptures should call our hierarchs Angels, since they participate according to their own power in the interpretative characteristic of the Angels, and uplift themselves, as far as is possible to man, into an assimilation to the Angels as revealers of truth.

You will find, moreover, that the Word of God not only calls these Celestial Beings above us Gods, but also gives this name to saintly men amongst us, and to those men who, in the highest degree, are lovers of God; although the First and Unmanifest God superessentially transcends all things, being enthroned above all, and therefore none of the beings or things which are can [38] truly be said to be wholly like Him, save in so far as those intellectual and rational beings who are wholly turned towards union with Him, as far as is in their power, and who, uplifting themselves perpetually, as far as possible, to the Divine Radiance, in the imitation of God (if it be lawful so to speak) with all their powers, are thought worthy of the same divine name.

[39]

CHAPTER XIII

The reason why the prophet Isaiah is said to have been purified by the Seraphim.13


13. The purification of Isaiah recalls the visitation of the Divine Daemon to Socrates. 'The Daemon of Socrates being allotted a cathartic peculiarity and the source of an undefiled life, ... and uniformly presiding over the whole of purification, separates Socrates from too much converse with the "masses" and a life extending towards multitude. But it led him into the depths of his soul and an energy undefiled by subordinate natures.' -Proclus, Additional Notes on 1st Alcibiades.

Let us now deal to the best of our ability with the question why the Seraph is said to have been sent to one of the prophets. For someone may feel doubt or uncertainty as to why one of the beings of the highest rank is mentioned as cleansing the prophet, instead of one of the lower ranks of Angels.

Some, indeed, say that according to the description already given of the inter-relation of all the Intelligences, the passage does not refer to one of the first of the Intelligences nearest to God, as having come to purify the hierarch, but that one of those Angels who are our guardians was called by the same name as the Seraphim because of his sacred function of purifying the prophet, for the reason that the remission of sins and the regeneration of him who was purified to obedience to God was accomplished through fire. And they say also that the passage simply says one of the Seraphim, not of those established around God, but of the purifying powers which preside over us.

But another suggested to me a solution of the problem by no means unlikely, for he said that the great Angel, whoever he may have been, who fashioned this vision for the purpose of instructing the prophet in divine matters, referred his own office of purification first to God, and after God to that first Hierarchy. And is not this statement true? For he who said this said that the Divine First Power goes forth visiting all things, and irresistibly penetrates all things, and yet is invisible to all, not only as superessentially transcending all things, but also because It transmits Its Providential Energies in a hidden way through all [40] things. Moreover, It is revealed to all Intellectual Natures in due proportion, and bestows the radiance of Its Light upon the most exalted beings through whom, as leaders, It is imparted to the lower choirs in order according to their power of divine contemplation; or to speak in more simple terms, by way of illustration (for although natural things do not truly resemble God, who transcends all, yet they are more easily seen by us), the light of the sun passes readily through the first matter, for this is more transparent, and by means of this it displays more brightly its own brilliance; but when it falls upon some denser material it is shed forth again less brightly because the material which is illuminated is not adapted for the transmission of light, and after this it is little by little diminished until it hardly passes through at all. Similarly, the heat of fire imparts itself more readily to that which is more adapted to receive it, being yielding and conductive to its likeness; but upon substances of opposite nature which are resistant to it, either no effect at all or only a slight trace of the action of the fire appears; and what is more, when fire is applied to materials of opposite nature through the use of other substances receptive to it the fire first heats the material which is easily ,made hot, and through it, heats proportionately the water or other substance which does not so easily become hot.

Thus, according to the same law of the material order, the Fount of all order, visible and invisible, supernaturally shows forth the glory of Its own radiance in all-blessed outpourings of first manifestation to the highest beings, and through them those below them participate in the Divine Ray. For since these have the highest knowledge of God, and desire pre-eminently the Divine Goodness, they are thought worthy to become first workers, as far as can be attained, of the imitation of the Divine Power and Energy, and beneficently uplift those below them, as far as is in their power, to the same imitation by shedding abundantly upon them the splendour which has come upon themselves; while these, in turn, impart their light to lower choirs. And thus, throughout the whole Hierarchy, the higher impart that which they receive to the lower, and through the Divine Providence all are granted participation in the Divine Light in the measure of their receptivity.

There is, therefore, one Source of Light for everything which [41] is illuminated, namely, God, who by His Nature, truly and rightly, is the Essence of Light, and Cause of being and of vision. But it is ordained that in imitation of God each of the higher ranks of beings is the source in turn for the one which follows it; since the Divine Rays are passed through it to the other. Therefore the beings of all the Angelic ranks naturally consider the highest Order of the Celestial Intelligences as the source, after God, of all holy knowledge and imitation of God, because through them the Light of the Supreme God is imparted to all and to us. On this account they refer all holy works, in imitation of God, to God as the Ultimate Cause, but to the first Divine Intelligences as the first regulators and transmitters of Divine Energies.

Therefore the first Order of the holy Angels possesses above all others the characteristic of fire, and the abundant participation of Divine Wisdom, and the possession of the highest knowledge of the Divine Illuminations, and the characteristic of Thrones which symbolizes openness to the reception of God. The lower Orders of the Celestial Beings participate also in these fiery, wise and God-receptive Powers, but in a lower degree, and as looking to those above them who, being thought worthy of the primary imitation of God, uplift them, as far as possible, into the likeness of God.

These holy characteristics in which the secondary natures are granted participation through the first, they ascribe to those very Intelligences, after God, as Hierarchs.

He who gave this explanation used to say that the vision was shown to the prophet by one of those holy and blessed Angels who preside over us, by whose enlightening guidance he was raised to that intellectual contemplation in which he beheld the most exalted Beings (to speak in symbols) established under God, with God and around God; and their super-princely Leader, ineffably uplifted above them all, established in the midst of the supremely exalted Powers.

The prophet, therefore, learned from these visions that, according to every superessential excellence, the divine One subsists in incomparable pre-eminence, excelling all visible and invisible powers, above and exempt from all; and that He bears no likeness even to those first-subsisting Beings; and moreover that He is the Principle and Cause of all being, and the Immutable [42] Foundation of the abiding stability of things that are, from which the most exalted Powers have both their being and their well-being. Then he was instructed that the Divine Powers of the holy Scriptures, whose sacred name means 'The Fiery Ones', and of which we shall soon speak, as far as we can, led the upliftment of the fiery power towards the Divine Likeness.

When the holy prophet saw in the sacred vision of the six-fold wings the most high and absolute upliftment to the Divine in first, middle, and last Intelligences, and beheld their many feet and many faces, and perceived that their eyes and their feet were covered by their wings, and that the middle wings were in ceaseless movement, he was guided to the intelligible knowledge of that which was seen through the revelation to him of the far-reaching and far-seeing power of the most exalted Intelligences, and of their holy awe which they have in a supermundane manner in the bold and persistent and unending search into higher and deeper Mysteries, and the perfect harmony of their ceaseless activity in imitation of God, and their perpetual upward soaring to the heights.

Moreover, he also learned that divine and most glorious song of praise; for the Angel who fashioned the vision gave, as far as possible, his own holy knowledge to the prophet. He also taught him that every participation in the Divine Light and Purity, as far as this may be attained, is a purification, even to the most pure. Having its source in the Most High God, it proceeds from the most exalted Causes in a superessential and hidden manner, traversing the whole of the Divine Intelligences, and yet it shows itself more clearly, and imparts itself more fully to the most exalted Powers around God.

But as to the secondary or last intellectual powers, or our own powers, in proportion as each is further from the Divine Likeness, so the Divine Ray enfolds Its most brilliant light within Its own ineffable and hidden Unity. Moreover, It illuminates the second Orders severally through the first, and in short, It comes forth originally into manifestation from the Unmanifest through the first Powers.

The prophet was taught by the Angel who was leading him to light that the divine purification, and all the other divine activities shining forth through the First Beings, are imparted [43] to all the others in the measure of the fitness of each for the divine participations.

Wherefore he reasonably assigned to the Seraphim, after God, the characteristic of imparting purification by fire. And there is nothing unreasonable in the representation of the Seraph as purifying the prophet; for just as God Himself, the cause of every purification, purifies all, or rather (to use a more familiar illustration), just as our hierarch, when purifying or enlightening through his priests or ministers, may himself be said to purify and illuminate, because those orders which he has consecrated refer their sacred activities to him, so also the Angel who purifies the prophet refers his own purifying power and knowledge to God as its origin, but to the Seraph as the first-working Hierarch — as though saying with angelic reverence when instructing him who was being purified: 'There is an exempt Source and Essence and Creator and Cause of the purification effected in you by me, He who brings into being the First Beings, and holds them established round Himself, and preserves their changeless stability, and guides them towards the first participations in His own Providential Energies.' (For this, so he said who taught me, shows the mission of the Seraph.) 'But the Hierarch and Leader, after God, the first Order of the first Beings, by whom I was taught to perform the divine purifications, is that which purifies thee through me; and through it the Cause and Creator of all purification brought forth His Providential Energies to us from the hidden depths.'

Thus he taught me, and I in turn impart it to thee. It is for thy intellectual and discriminating skill either to accept one of the two reasons given as a solution of the difficulty, and prefer that to the other as probable and reasonable and perhaps true, or to find from thyself something more akin to the real truth, or learn from another (God indeed giving the word, and Angels directing it), and then to reveal to us who love the Angels a clearer, and to me more welcome view, if such should be possible.

[44]

CHAPTER XIV

What the traditional number of the Angels signifies.

This also is worthy, I think, of intellectual consideration, that the scriptural tradition respecting the Angels gives their number as thousands of thousands and ten thousand times ten thousand, multiplying and repeating the very highest numbers we have, thus clearly showing that the Orders of the Celestial Beings are innumerable for us; so many are the blessed Hosts of the Supermundane Intelligences, wholly surpassing the feeble and limited range of our material numbers. And they are definitely known only by their own supermundane and celestial Intellect and the knowledge which is granted to them all-bounteously by the All-knowing Mother-Wisdom of the Most High God, which is superessentially at once the substantiating Cause, the connecting Power, and the universal Consummation of all principles and things.

[45]

CHAPTER XV

What is the meaning of the formal semblances of the Angelic Powers? What of the fiery and the anthropomorphic? What is meant by their eyes, nostrils, ears, mouths, touch, eyelids, eyebrows, their manhood, teeth, shoulders, arms, hands, heart, breasts, backs, feet, and wings? What are the nakedness and the vesture, the shining raiment, the priestly insignia, the girdles? What are the rods, spears, battle-axes, and measuring-lines? What are the winds and clouds? What is meant by their brass and electron? What are the choirs and the clapping of hands? What are the colours of the various jewels? What is the form of the lion, the ox, the eagle? What are the horses, and their various colours? What are the rivers, the chariots, the wheels? What is the so-called joy of the Angels?

Let us, if you are so disposed, now relax our mental vision from the effort of the contemplation of the sublimity of the Angels, and descend to the particularized, all-various expanse of the manifold diversity of forms in angelic images; and then return analytically from them, as from symbols, ascending again to the simplicity of the Celestial Intelligences. But first let me point out clearly to you that the explanations of the sacred likenesses represent the same Orders of Celestial Beings sometimes as leading, and again being led, and the last leading and the first being led, and the same ones, as has been said, having first, middle, and last powers. But there is nothing unreasonable in the account, according to the following method of unfoldment.

If, indeed, we said that some are first governed by those above them, and afterwards govern those Orders, and that the highest, whilst leading the lowest ranks, are at the same time being led by those whom they are leading, the statement would be obviously absurd and wholly confused. But if we say that these holy Orders both lead and are led, but not the same ones, nor by the same ones, but that each is led by those above itself, and in turn leads those below it, we may reasonably say that the Scripture in its sacred symbolic presentation sometimes rightly and truly assigns the same powers to the first, middle and last ranks.

[46] Wherefore the eager upward tending to those above them, and the constancy of their revolution around them, being guardians of their own powers, and their participation in the providential power of proceeding forth to those below them through their own inter-relations, will truly befit all the Celestial Beings, although some pre-eminently and universally, others in a partial and lower degree.

But we must begin to deal with the remaining part of our discourse, and must ask, in first explanation of the forms, why the Word of God prefers the sacred symbol of fire almost above all others. For you will find that it is used not only under the figure of fiery wheels, but also of living creatures of fire, and of men flashing like lightning who heap live coals of fire about the Heavenly Beings, and of irresistibly rushing rivers of flame. Also it says that the Thrones are of fire, and it shows from their name that the most exalted Seraphim themselves are burning with fire, assigning to them the qualities and forces of fire; and throughout, above and below, it gives the highest preference to the symbol of fire.

Therefore I think that this image of fire signifies the perfect conformity to God of the Celestial Intelligences. For the holy prophets frequently liken that which is superessential and formless to fire which (if it may lawfully be said) possesses many resemblances as in visible things to the Divine Reality. For the sensible fire is in some manner in everything, and pervades all things without mingling with them, and is exempt from all things and, although wholly bright, yet lies essentially hidden and unknown when not in contact with any substance on which it can exert its own energy. It is irresistible and invisible, having absolute rule over all things, bringing under its own power all things in which it subsists. It has transforming power, and imparts itself in some measure to everything near it. It revives all things by its revivifying heat, and illuminates them all with its resplendent brightness. It is insuperable and pure, possessing separative power, but itself changeless, uplifting, penetrative, high, not held back by any servile baseness, ever-moving, self-moved, moving other things. It comprehends, but is incomprehensible, unindigent, mysteriously increasing itself and showing forth its majesty according to the nature of the substance receiving it, powerful, mighty, invisibly present to all [47] things. When not thought of, it seems not to exist, but suddenly enkindles its light in the way proper to its nature by friction, as though seeking to do so, uncontrollably flying upwards without diminishing its all-blessed self-giving.

Thus many properties of fire may be found which symbolize through sensible images the Divine activities. Knowing this, those wise in the things of God have portrayed the Celestial Beings under the figure of fire, thus proclaiming their likeness to the Divine, and their imitation of Him in the measure of their power.

But they also invest them with the likeness of men because of the human powers of intellect and aspiration, the straight and erect form, the inherent power of guiding and governing; and because man, although least in sense-perception in comparison with the powers of irrational creatures, yet rules over them all through the pre-eminence of his intellect, the lordship of his rational knowledge, and the intrinsic freedom of his unconquerable soul.

Thus it is possible, I think, to find in the various parts of our bodies fitting symbols of the Celestial Powers by taking, for example, the power of sight as an image of their most transparent upliftment to the Divine Light, their single, free, unresisting reception of that Light, their responsiveness and pure receptivity without passion to the divine illuminations.

The human power of distinguishing odours signifies the power to receive the inconceivable and most fragrant divine influences, as far as is attainable, and the definite recognition and utter rejection of others not of this kind.

The power of the ears denotes participation in and conscious gnostic receptivity to divine inspiration. The power of taste represents an abundance of spiritual food and the reception of divine streams of nourishment.

The power of touch symbolizes the power of distinguishing that which is of advantage from that which is harmful. The eyelids and eyebrows represent the guarding of intellectual conceptions in divine contemplations. The images of youth and vigour denote their perpetual bloom and vigour of life. The teeth symbolize the distribution of the sustaining perfection supplied to them; for each Intellectual Order, receiving a unitive conception from the Divine, with Providential Power divides [48] and multiplies it for the proportionate upliftment of the one below.

The shoulders, arms and hands signify the powers of activity and accomplishment. The heart is a symbol of that Divine Life which imparts its own life-giving power beneficently to those within its care. We may add that the chest, being placed over the heart, represents the indomitable power which guards its own life-giving dispensations. The back denotes that strength which holds together all the life-giving powers. The feet signify the power of motion, swiftness and skilfulness in the ever-moving advance towards divine things. Wherefore the prophet described the feet of the Celestial Intelligences as being covered by their wings which symbolize a swift soaring to the heights, and the heavenly progression up the steep, and the exemption from everything earthly through the upward ascent. The lightness of the wings shows that they are altogether heavenly and unsullied and untrammelled in their upliftment on high. The naked and unshod feet symbolize their free, easy and unrestrained power, pure from all externality, and assimilated, as far as is attainable, to the Divine Simplicity.

But since that single and manifold Wisdom both clothes the naked and assigns to them implements to carry, let us unfold, as far as we can, these sacred garments and instruments of the Celestial Intelligences.

Their shining and fiery vestures symbolizes, I think, the Divine Likeness under the image of fire, and their own enlightening power, because they abide in Heaven, where Light is: and also it shows that they impart wholly intelligible Light, and are enlightened intellectually.

Their priestly garment symbolizes their authority as leaders to the mystical and divine contemplations, and the consecration of their whole life. The girdles denote their guardianship of their own generative power, and their state of unification, for they are wholly drawn together towards their essential unity, surrounding it in a perfect circle with changeless sameness.

The rods are tokens of the authority of sovereignty and leadership and the true directing; of all things. The spears and battle-axes represent the power of dividing incongruous things and the keen, vigorous, and effectual power of discrimination. The measuring-lines and carpenters' tools are figures of the [49] power of foundation and erection and perfection, and whatever else belongs to the providential guidance and upliftment of the lower orders. Sometimes, however, the implements assigned to the holy Angels symbolize the divine judgment upon ourselves; for some are figures of His corrective discipline of avenging justice, others of freedom from difficulties, or the perfection of disciplinary instruction, or the restoration to our first happiness, while others signify the addition of other gifts, great or small, sensible or intelligible; and no acute mind would have any difficulty at all in finding the correspondence between the visible symbols and the invisible realities.

The name winds given to the Angels denotes their swift operations, and their almost immediate impenetration of everything, and a transmitting power in all realms, reaching from the above to the below, and from the depths to the heights, and the power which uplifts the second natures to the height above them, and moves the first to a participative and providential upliftment of the lower.

But perhaps it may be said that the name winds, applied to the aerial spirit, signifies the Divine Likeness in the Celestial Beings. For the figure is a true image and type of Divine Energy (as is shown more fully in the Symbolical Theology in our fourfold explanation) corresponding to the moving and generative forces of Nature, and a swift and irresistible advance, and the mystery, unknown and unseen by us, of the motive principles and ends. For He says: 'Thou knowest not whence it cometh nor whither it goeth.' The Scriptures also depict them as a cloud, showing by this that these holy Intelligences are filled in a supermundane manner with the hidden Light, receiving that first revelation without undue glorying, and transmitting it with abundant brightness to the lower Orders as a secondary, proportionate illumination; and further, that they possess generating, life-giving, increasing, and perfecting powers by reason of their intelligible outpourings, as of showers quickening the receptive womb of earth by fertilizing rains for life-giving travail.

The Scriptures also liken the Celestial Beings to brass and electron, and many coloured jewels. Now electron,14 resembling both gold and silver, is like gold in its resistance to corruption unspent and undiminished, and its undimmed brightness; and [50] is like silver in its shining and heavenly lustre. But the symbolism of brass (in line with the explanations already given) must resemble that of fire or gold. Again, of the many coloured varieties of stones, the white represents that which is luminous, and the red corresponds to fire, yellow to gold, and green to youth and vigour. Thus corresponding to each figure you will find a mystical interpretation which relates these symbolical images to the things above. 
14. An alloy of gold and silver.

But now, since this has been sufficiently explained, I think, according to our ability, let us pass on to the sacred unfoldment of the symbolism which depicts the Celestial Intelligences in the likeness of beasts.

The form of a lion must be regarded as typifying their power of sovereignty, strength and indomitableness, and the ardent striving upward with all their powers to that most hidden, ineffable, mysterious Divine Unity, and the covering of the intellectual footprints,15 and the mystically modest concealment of the way leading to divine union through the Divine Illumination. 
15. The lion was said by the ancients to erase his footprints with his tail.

The figure of the ox signifies strength and vigour and the opening of the intellectual furrows to the reception of fertilizing showers; and the horns signify the guarding and unconquerable power. The form of the eagle signifies royalty and high soaring and swiftness of flight and the eager seizing of that food which renews their strength, discretion, and ease of movement and skill, with strong intensity of vision which has the power to gaze unhindered, directly and unflinchingly upon the full and brilliant splendour of the brightness of the Divine Sun.

The symbolism of horses represents obedience and tractability. The shining white horses denote clear truth and that which is perfectly assimilated to the Divine Light; the dark, that which is hidden and secret; the red, fiery might and energy; the dappled black and white, that power which traverses all and connects the extremes, providentially and with perfecting power uniting the highest to the lowest and the lowest to the highest.

If we had not to bear in mind the length of our discourse, we might well describe the symbolic relations of the particular characteristics of animals already given, and all their bodily forms, with the powers of the Celestial Intelligences according [51] to dissimilar similitudes: for example, their fury of anger represents an intellectual power of resistance of which anger is the last and faintest echo; their desire symbolizes the Divine Love; and in short, we might find in all the irrational tendencies and many parts of irrational creatures, figures of the immaterial conceptions and single powers of the Celestial Beings. This, however, is enough for the prudent, for one mystical interpretation will sufficiently serve as an example for the explanation of others of a similar kind.

We must now consider the representations of the Celestial Beings in connection with rivers and wheels and chariots. The rivers of flame denote those Divine Channels which fill them with super-abundant and eternally out-pouring streams and nourish their life-giving prolificness.

The chariots symbolize the conjoined fellowship of those of the same Order; the winged wheels, ever moving onward, never turning back or going aside, denote the power of their progressive energy on a straight and direct path in which all their intellectual revolutions are supermundanely guided upon that straight and unswerving course.

The figure of the spiritual wheels can also have another mystical meaning, for the prophet says that the name Gel, Gel is given to them, which in the Hebrew tongue means revolutions and revelations. For the divine fiery wheels truly revolve, by reason of their ceaseless movement, around the highest Good Itself, and they are granted revelations because to them the holy hidden Mysteries are made clear, and the earthly are lifted up, and the high illuminations are brought down and imparted to the lowest orders.

The last thing for us to explain is the joy attributed to the Celestial Orders. For they are utterly above and beyond our passionate pleasures. But they are said to rejoice with God over the finding of that which was lost, as well befits the Godlike mildness of their nature, and as befits their beneficent and boundless joy at the providential salvation of those who are turned to God, and that ineffable bliss in which holy men have often participated when the illuminations of God have divinely visited them.

Let this be a sufficient account of those sacred symbols which, although it falls far short of their full interpretation, will yet, [52] I think, contribute to prevent us from lingering basely in the figures and forms themselves.

If you should point out that we have not mentioned in order all the Angelic powers, activities and images described in the scriptures, we should answer truly that we do not possess the supermundane knowledge of some, or rather that we have need of another to guide us to the light and instruct us; but others have been passed over for the sake of proportion, as being parallel to what has been given; and the hidden Mysteries which lie beyond our view we have honoured by silence.

[53]

JEWELS

Showing the influence of Dionysius on some of the mystics.

'When St. John says that God is a Spirit and that He must be worshipped in spirit, he means that the mind must be cleared of images. When thou prayest, shut thy door-that is, the door of thy senses. Keep them barred and bolted against all phantasies and images. Nothing pleases God more than a mind free from all occupations and distractions. Such a mind is in a manner transformed into God, for it can think of nothing, and love nothing, except God; other creatures and itself it only sees in God. He who penetrates into himself, and so transcends himself, ascends truly to God. He whom I love and desire is above all that is sensible, and all that is intelligible; sense and imagination cannot bring us to Him, but only the desire of a pure heart; This brings us into the darkness of the mind, whereby we can ascend to the contemplation even of the mystery of the Trinity. Do not think about the world, nor about thy friends, nor about the past, present or future; but consider thyself to be outside of the world and alone with God, as if thy soul were already separated from the body and had no longer any interest in peace or war, or the state of the world. Leave thy body and fix thy gaze on the uncreated Light. Let nothing come between thee and God. The soul in contemplation views the world from afar off, just as, when we proceed to God by way of abstraction, we deny to Him, first of all bodily and sensible attributes, then intelligible qualities, and, lastly, that being (esse) which would keep Him among created things.' -(Albertus Magnus.)

'All that is in the Godhead is one. Therefore we can say nothing. He is above all names, above all nature. God works; so doth not the Godhead. Therein they are distinguished-in working and not working. The end of all things is the hidden Darkness of the eternal Godhead, unknown and never to be known.' -(Eckhart.)

'In the Naked Godhead there is never form nor idea. He is an absolute, pure, clear One-the impenetrable Darkness of the eternal Godhead.' -(Ibid.)

'The ultimate Reality is the eternal, uncreated Truth. Here in this eternal uncreated Truth all things have their Source and eternal [54] Beginning. There is an image of God in the soul which can rise to the Divine Essence, or Source, and which, unhindered by the clouds and veils of created things, may contemplate, in silent darkness, in absolute repose, the marvels of Divinity.' -(Suso.)

'It hath been asked whether it be possible for the soul, while it is yet in the body, to reach so high as to cast a glance into eternity, and receive a foretaste of eternal life and eternal blessedness. This is commonly denied; and truly so in a sense. For it indeed cannot be so long as the soul is taking heed to the body and the things which minister and appertain thereto, and to time and the creature, and is disturbed and troubled and distracted thereby. For if the soul shall rise to such a state, she must be quite pure, wholly stripped and bare of all images, and be entirely separate from all creatures, and above all, from herself.' -(Theologia Germanica.)

'God is a pure Being, a waste of calm seclusion-as Isaiah says, He is a hidden God. He is much nearer than anything is to itself in the depth of the heart, but He is hidden from all our senses. He is far above every outward thing and every thought, and is found only where thou hidest thyself in the secret place of thy heart, in the quiet solitude where no word is spoken, where is neither creature, nor image, nor fancy .This is the quiet Desert of the Godhead, the Divine Darkness-dark from His own surpassing brightness, as the shining of the sun is darkness to weak eyes, for in the presence of its brightness our eyes are like the eyes of the swallow in the bright sunlight- this Abyss is our salvation.' -(Tauler.)

'They who are uplifted in simple purity of spirit by the love and reverence they bear towards God, stand with their faces open and unveiled before the Presence of His Majesty. And from the Face of the Father there shineth forth a clear Light upon the: soul whose thought is bare and stripped of images, uplifted above the senses and above similitudes, beyond and without reason, in high purity of spirit. This Light is not God, but it is an intermediary between the seeing thought and God. And this Light gives to the contemplating spirit a conscious certainty that she seeth God, so far as man may see Him in this mortal life.' -(Ruysbroeck.)

'What we are, that we behold; and what we behold, that we are; for in this pure vision we are one life and one spirit with God.' -(Ibid.)

[55] 'The Abyss of God calleth to the abyss in us.' -(Ibid.)

'Reason dies in giving birth to ecstasy.' -(Richard of St. Victor.)

'The predisposing conditions of intuition are devotion, admiration and joy. Let him that thirsts to see God cleanse his mirror.' -(Ibid.)

'It is needful for thee to bury in a cloud of forgetting all creatures that ever God made, that thou mayest direct thine intent to God Himself. Therefore lift up thine heart unto God with a meek striving of love, and be thou loth to think on aught but Himself; so that naught work in thy wit nor in thy will, but only Himself. When thou dost next begin in this work thou wilt find but a darkness — a cloud of unknowing — between thee and thy Lord, so that thou art able neither to see Him clearly by light of understanding in thy reason, nor feel Him in sweetness of love in thine affection. Yet if ever thou shalt see Him or feel Him — in the measure in which it is possible in this life to do — it behoveth thee always to abide in this cloud and darkness. When thou enterest this cloud, peradventure thou feelest far from God, but thou art nearer Him than formerly; He hath set a darkness between thee and all creatures that ever He made. If any thought, therefore, should come between thee and thy God, then (even though it seem to thee most holy) tread it down with a stirring of love, and say, "It is God whom I covet, whom I seek." Take thee a sharp, strong word of prayer; with this word thou shalt beat down all thoughts under thee. Even to think of God's kindness or worthiness would hinder thee in this work. For though it be good to muse on the perfections of God, and to praise Him therefore, it is far better to think on the native substance of Him, and to love and praise Him for Himself. But now thou askest me, "How should I think on Himself, and what is He?" Unto this I cannot answer thee. I wot now that thou hast brought me into the same cloud of unknowing that I would thou wert in thyself. But this I will say: "By love He may be gotten and holden, but by thought never." -(The Cloud of Unknowing.)

'God is in thy being, and in Him thou art that thou art; not only by cause and by being, but also, He is in thee both thy cause and thy being.' -(Ibid.)

'When I say Darkness, I mean a lacking of knowing ... and for this reason it is not called a cloud of the air, but a cloud of unknowing that is betwixt thee and thy God.' -(Ibid.)

[56] 'He will sometimes peradventure send out a beam of ghostly light, piercing this cloud of unknowing that is betwixt thee and Him; and show thee some of His privity, the which man may not, nor cannot, speak.' -(Ibid.)

'Not what thou art, nor what thou has been, beholdeth God with His merciful eyes; but that thou wouldest be.' -(Ibid.)
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CHAPTER XLIX

SOLOMON AND THE ARS NOTORIA

[p. 279]

Solomon as a magician - Magic books ascribed to Solomon - Manuscripts of them - Notory art of Solomon and Apollonius - Other works ascribed to Solomon and Apollonius - Liber sacratus; preface - Incipit and Explicit - A work of theurgy or the notory art - Character of its contents - The third "work" - The fourth and fifth "works" - How to operate with spirits - The seal of the living God - Spirits of Saturn.

It was only natural that Solomon, regarded as the wisest man in the history of the world, should be represented in oriental tradition as the worker of many marvels and that in the course of time books of magic should be at tributed to him, just as treatises on the interpretation of dreams were ascribed to Joseph and Daniel. Roger Bacon speaks of the magic books in a grand-sounding style which were falsely ascribed to Solomon and which "ought all to be prohibited by law." [1] Solomon's reputation as a magician, even in the western Latin-speaking world, was much older than the thirteenth century, however. In 1918 Roman archaeologists excavated at Ostia a bronze disc, on one side of which was depicted Solomon as a magician, stirring with a long ladle some mess in a large cauldron. On the other side of the disc was a figure of the triple Hecate, who, like Solomon, was surrounded by mystic signs and magic characters. [2] 
NOTES:

1. Brewer (1859), pp.526, 531.

2. The Nation, New York, May 10, 1919, p. 744. In January, 1922, it was announced that a paper by Professor C. C. McCown, "Solomon as a Magician in Christian Legend," would appear in the Journal of the Palestine Oriental Society.

But to return to the medieval period. In the first half of the thirteenth century William of Auvergne, bishop of Paris, in his treatise on laws declares that there is no divinity [p. 280] in the angles of Solomon's pentagon, that the rings of Solomon and the seals of Solomon and the nine candles (candariae) are a form of idolatry, and involve execrable consecrations and detestable invocations and images. "As for that horrible image called the Idea Salomonis et entocta, let it never be mentioned among Christians." In the same class are the book called Sacratus and the figure Mandel or Amandel. [3] Some years later Albertus Magnus, listing evil books of necromantic images in his Speculum astronomiae, [4] includes five treatises current under the name of Solomon, and seems to have in mind about the same works as William. One is De figura Almandel, another De novem candariis, and a third on the four rings (De quatuor annulis) opens with the words "De arte eutonica et ideica," which remind one of William's "Idea Salomonis et entocta," and is perhaps also identical with a Liber de umbris idearum cited under the name of Solomon by Cecco d'Ascoli in his necromantic commentary upon the Sphere of Sacrobosco, [5] written in the early fourteenth century. 
3. De legibus, cap. 27.

4. Cap. 11.

5. Ed. of 1518, p. 22F2.

Moreover, these same works are apparently still extant in manuscripts in European libraries. The figure Almandal or Almandel and the rings of Solomon are found in fifteenth century manuscripts at Florence and Paris, [6] while in the Sloane collection of the British Museum we find Solomon's pentagon, the divine seal, the four rings, and the nine candles, all in seventeenth century manuscripts. [7] In these seventeenth century manuscripts also appear, and more than once, the Clavicula or Key of Solomon, in French, Italian, [p. 281] and English, [8] the book by Solomon called Cephar or Saphar Raziel, [9] and the Liber sacer or sacratus. [10] The last-named work, mentioned at least twice in the thirteenth century by William of Auvergue, who calls it "a cursed and execrable book," [11] is also found in manuscripts of the fourteenth or Fifteenth century, [12] and we shall presently consider it in particular as a specimen of the Pseudo-Solomon literature and of medieval books of magic, theurgy, and necromancy. 
6. Florence II-iii-24. 15th century, 74-77, "Liber in figura Almandel et eius opere / et eius iuditio"; 77, "Alius liber de Almandal qui dicitur tabula vel ara Salomonis."

BN 7349, 15th century, no. 8, ascribed to Solomon. Annuli Salomonis.

7. Sloane 3851, fols. 31v-53, "Signum Pentaculum Salomonis"; Sloane 3853, fol. 127v, Divine seal of Solomon; 3847, fols. 66v-81, "Opus mirabile et etiam verissimum de quatuor annulis sapientissimi Salomonis"; 3850, fols. 68-75, Salomonis opus de novem candariis celestibus. In a, 16th century MS in French there is a book of conjurations of spirits ascribed to Solomon. The conjurations themselves are mainly In Latin. CU Trinity 1404 (VI).

8. Harleian 3536, in French; Sloane 1307, in Italian, the translation being ascribed to "Gio. Peccatrix"; Sloane 3825 and 3847 are not identical versions.

9. Sloane 3826, fols. 1-57; 3846, fols. 127-55; 3847, fols. 161-88; 3853, fols. 41-53. Perhaps the same as the "Sefer ha-Yashar" mentioned by Haya Gaon in the early eleventh century: Gaster, The Sword of Moses, 1896, p. 16.

10. Sloane 3883, fols. 1-25, De modo ministrandi librum sacrum (revealed to Solomon by an angel).

Sloane 3885, fols. 1-25, "Liber sacer Salomonis," repeated at fols. 96v-125; fols. 58-96. Tractatus de re magica ab Honorio filio Euclidis magistro Thebarum ex septem voluminibus artis magicae compilatus, et intitulatus Liber sacer, sive juratus.

11. De legibus, caps. 24 and 27.

12. Sloane 313, late 14th or 15th centuty (according to a Letter from Dr. Montague Rhodes James to me, dated 21 May, 1921). mutilus, quondam Ben Jonsonii, 26 fols., Salomonis opus sacrum ab Honorio ordinatum, tractatus de arte magica.

Sloane 3854, 14th century, fols. 112-39. Honorii Magistri Thebarum liber cui titulus "Juratus."

Let us first, however, note some other works ascribed to Solomon and which have to do with the Ars Notoria, or Notory Art, which seeks to gain knowledge from or communion with God by invocation of angels, mystic figures, and magical prayers. We are told that the Creator revealed this art through an angel to Solomon one night while lie was praying, and that by it one can in a short time acquire all the liberal and mechanical arts. [13] There seems to be little difference between the notory art of Solomon, that of [p. 282] Solomon, Machineus, and Euclid, [14] and the Golden Flowers of Apollonius, [15] in which Solomon is mentioned almost every other sentence. Cecco d'Ascoli may have had it in mind when he cited the Book of Magic Art of Apollonius and the Angelic Faction of the same author. [16] In one manuscript at the close of the Golden Flowers of Apollonius are prayers which one "brother John Monk" confesses he himself has composed in the years 1304-1307. [17] In a later manuscript we find his prayers described as given to him by the blessed God and as "perfect science," and they are followed by "The Pauline art," discovered by the Apostle Paul after he had been snatched up to the third heaven, and delivered by him at Corinth. [18] Other works of notory art are listed in the manuscript catalogues without name of author. [19] But all alike are apt to impress the present reader as unmeaning jumbles of diagrams and magic words. [20] We shall sufficiently [p. 283] illustrate them all when we come to speak of the Liber sacratus which is itself in large measure concerned with the Notory Art. 


13. BN 7153, 15th century, Solomon, Sacratissima ars notoria.

Harleian 181, fol. 18-, Ars notoria (Salomoni ab angelo tradita) preceded at fol. 1- by Ars memorativa, and followed at fol. 81 by "de arte crucifixa."

CU Trinity 1419, 1600 A.D., Liber de Arte memorativa sive notoria ... Prologus per Sallomonem ... Inc. sanctissima Ars notoria quam Creator altissimus per Angelum suum super altare templi quodam modo Salomoni dum oraret ministrans.

Math. 50 (Amplonius' catalogue of 1412), "Item liber continens septem libros parciales qui dicitur angelus magnus vel secreta secretorum et est de arte notoria Salomonis et non debet rudibus exponi.

CLM 19413. 10-11th century, fols. 67-108, Salomonis III formulae, might turn out to be a work on Notory Art.

14. Sloane 1712, 13th century, fols. 1-22, "Ars notoria Salomonis, Machinei, et Euclidis," followed at fols. 22-37 by an anonymous "ars notoria quae nova ars appellatur."

BN 7152, 14th century, Expositiones quas Magister Apollonius flores aureos ad eruditionem et cognitionem omnium scientiarum et naturalium artium generaliter et merito et competenter appellavit; hoc opus Salomonis Machinei et Euclidii actoritate maxima compositum et probatum est: accedunt figurae.

15. CLM 268, 14th century, 16 fols.; CLM 276, 14th century, fols. 1-26, Apollonii fiores aurei, quorum pars extat in cod. 268.

Amplon. Quarto 380, 13th century, fols. 49-64, ars notoria Appolonii philosophi et magi; while the 1412 catalogue gives Math. 54, "Liber Appollonii magi vel philosophi qui dicitur Elizinus"; Amplon. Octavo 81, 14th century, fols. 95-106 (Apollonii) de arte notoria Salomonis.

Ashmole 1515, 16th century, fol. 4r, "Incipit primus tractatus istius sanctissime artis notorie et expositiones eius et temporum exceptiones, quas Salomon et Apollonius flores aureos appellaverunt, et hoc opere probatum est et confirmatum authoritate Salomonis, Manichei et Euduchii."

16. Sphere (1518), fol. 3.

17. CLM 276, fol. 49.

18. BN 7170A, 16th century, no. 1, de arte notoria data a Deo beato Joanni Monacho sive de scientia perfecta: praemittuntur orationes decem; no. 2, Ars Paulina, a Paulo Apostolo inventa post raptum eius et Corinthus denotata.

19. BN 9336, 14th century, "Sacratissima ars notoria"

Amplon, Quarto 28, anno 1415, fols. 38-41, ars notoria et orationibus et figuris exercenda; Amplon. Octavo 79, 14th century, fols. 63-64, ars notoria brevis et bona.

Sloane 3008, 15th century, fol. 66-, de arte notoria, brief and Illegible.

20. Essentially similar is "The Sword of Moses, An ancient book of magic from an unique manuscript, with introduction, translation, an index of mystical names and a facsimile. Published for the first time," London, 1896, by M. Gaster from a Hebrew MS. of 13-14th century. Gaster (p. 18) describes the treatise as a complete encyclopaedia of mystical names, of eschatological teachings, and of magical recipes." The Sword proper is a series of names.

Certain works may be mentioned which are ascribed to Solomon or to Apollonius in the medieval manuscripts, and which do not seem to be concerned with the notory art. Experiments ascribed to Solomon will be mentioned in another place in connection with experimental literature. Treatises of alchemy and astrology also were attributed to him. [21] Under the name of Apollonius we find a work on the properties or occult virtue of things, and another, or possibly the same, on the principal causes of things. [22] One wonders if it may have any connection with the book on six principles of things ascribed to Hermes Trismegistus and which has been discussed in our chapter on Hermetic Books in the Middle Ages. A treatise on palmistry is ascribed to Solomon in a fourteenth century manuscript at Cambridge. [23] A "Philosophy of Solomon" in a manuscript of the late twelfth century in the British Museum consists of "notes perhaps from more than one source on the analogy between the patriarchs Abraham, Isaac, and Jacob, the three divisions of philosophy (moralis, naturalis, inspectiva), and the three books of Solomon." [24] 
21. Sloane 3849, 15-16th century fols. 30-38, A noble experiment of King Solomon with astrological tables.

Ashmole 1416, 15th century, fol. 113v, Libellus de sulphuris virtutibus; 114-, Fragmentum de planetarum influentia; 123-, On perilous days; 123-4, Ars artium, or prayers to invoke spirits, is perhaps a portion of the Ars Notoria.

22. Vienna 3124, 15th century, "Verba de proprietatibus rerum quomodo virtus unius frangitur per alium. Adamas nec ferro nec igne domatur / cito medetur."

BN 13951, 12th century, Liber Apollonii de principalibus rerum causis.

23. Trinity 1109, fols. 388-90, Expl. tract. de Palmistria Salomonis. The tract consists of two full page diagrams and an explanation in French.

24. Royal 7-D-II, late 12th century, fols. 3-10, opening,1 "Hanc ergo triplicem divine philosophie formam...." I quote the description in the new catalogue of the Royal MSS.

The Liber sacratus, as William of Auvergne twice entitles it, or the Liber sacer or Liber juratus, as it is also [p. 284] called in the manuscripts, [25] is associated with the name Hononus as well as Solomon, and is often spoken of as The Sworn Book of Honorius. The preface, as given in the Latin manuscripts of the fourteenth century -- one of which once belonged to Ben Jonson -- states that under the influence of evil spirits the pope and cardinals had passed a decree aiming at the complete extirpation of the magic art and condemning magicians to death. The grounds for this action were that magicians and necromancers were injuring everyone, transgressing the statutes of holy mother church, making invocations and sacrifices to demons, and dragging ignorant people down to damnation by their marvelous illusions. These charges the magicians hotly deny as inspired by the envy and cupidity of the devil who wished to keep a monopoly of such marvels. The magicians declare that it is impossible for a wicked or impure man to work truly by the magic art, in which they assert that the spirits are compelled against their will by pure men. The magicians further profess to have been forewarned by their art of this legislation against them. They hesitate, however, to summon the demons to their aid lest those spirits avail themselves of the opportunity to destroy the populace utterly. Instead an assembly of 89 masters from Naples, Athens, and Toledo has chosen Honorius, son of Euclid, [26] a master of Thebes, to reduce their magic books to one volume containing 93 chapters, which they may more readily conceal and preserve. And inasmuch as it has pleased the prelates and princes to order the burning of their books and the destruction of schools of magic, the followers of that art have taken an oath not to give this volume to anyone until its owner is on his death-bed, never to have more than three copies of it made at a time, and never to give it to a woman or to a man who is not of mature years and proved fidelity. Each new recipient of the sacred volume is also to take this oath. [p. 285] Hence the name, Juratus or Sworn-Book. Its other titles, Sacer or Sacratus, refer either to the sacred names of God which constitute much of its text or to its consecration by the angels. 
25. See above, page 281 of this chapter, notes 3 and 5.

26. Possibly he is the same Euclid as one of the three co-authors of the work on the Notory Art mentioned above.

After this proemium, which, like the magic art itself, is probably more impressive than true, the work proper opens with the statement, "In the name of almighty God and Jesus Christ, one and true God, I, Honorius, have thus ordered the works of Solomon in my book." Later Honorius reiterates that he is following the precepts and in the footprints of Solomon, whom he also often cites or quotes in course. The Explicit of the Sworn-Book is unusually long and sets forth in grandiloquent style the purpose of the volume.

"So ends the book of the life of the rational soul, [27] which is entitled Liber sacer or The Book of the Angels or Liber juratus, which Honorius, Master of Thebes, made. This is the book by which one can see God in this life. This is the book by which anyone can be saved and led beyond a doubt to life eternal. This is the book by which one can see hell and purgatory without death. This is the book by which every creature can be subjected except the nine orders of angels. This is the book by which all science can be learned. This is the book by which the weakest substance can overcome and subjugate the strongest substances. This is the book which no religion possesses except the Christian, or if it does, does so to no avail. This is the book which is a greater joy than any other joy given by God exclusive of the sacraments. This is the book by which corporeal and visible nature can converse and reason with the incorporeal and invisible and be instructed. This is the book by which countless treasures can be had. And by means of it many other things can be done which it would take too long to narrate; therefore it is deservedly called The Holy Book." 
27. One wonders if this can be the evil book of magic referred to by Roger Bacon and other writers as De morte animae.

From this description it will be seen that the work has a good deal to do with the so-called Notory Art. Moreover, [p. 286] in the manuscript copy said to have belonged to Ben Jonson the word Theurgis is written on the fly-leaves before the beginning and after the close of the text. This calls to mind the passage in The City of God [28] where Augustine speaks of "incantations and formulae composed by an art of depraved curiosity which they either call magic or by the more detestable name goetia or by the honorable title theurgia. For they try to distinguish between these arts and condemn some men, whom the populace calls malefici, as devoted to illicit arts, for these, they say, are concerned with goetia; but others they want to make out praiseworthy as being engaged in theurgy. But they are both entangled in the deceptive rites of demons who masquerade under the names of angels." 
28. De civitate Dei, X, 9.

The text is full of the names of spirits, prayers in strange words, supposedly derived from Hebrew or Chaldaic, and other gibberish. Series of letters and figures often occur and names inscribed in stars, hexagons, and circles. An English translation in a fifteenth century manuscript [29] adorned with pictures of rows of spirits dressed like monks in robes and caps but with angelic wings. The text does not seem to be complete in any of the manuscripts that I have examined, [30] but Sloane 3854 of the fourteenth century contains an apparently complete table of contents. The, chapter headings, anyway, are more intelligible than the jargon of the text. The first chapter deals with the composition of the great name of God which contains 72 letters. The second is about the divine vision and by the time it is finished we are nearly two-thirds through the space allotted to the Liber juratus in one manuscript. The third chapter is on knowledge of the divine power, the fourth on absolution from sin, the fifth deals with mortal sin, the sixth with the redemption of souls from purgatory. With this the "first work" of the collection of Honorius ends. The [p. 287] opening chapters of the second work discuss the heavens, the angels found in each heaven and at the four points of the compass, their names and powers, seals and virtues, and invocation. Chapters 14 and 15 tell how to get your wish from any angel or to acquire the sciences. Chapter 16 tells how to learn the hour of one's death, and chapter 17 how to know all things, past, present, or future. It was perhaps these chapters that William of Auvergue had in mind when, in censuring works on divination by inspection of mirrors, sword-blades, and human nails to discover stolen articles and other hidden things, he added that "from this pest of curiosity proceeded that accursed and execrable work called Liber sacratus." [31] That work next returns for three chapters to the stars and planets and their virtues and influence. Chapter 21 then instructs how to turn day into night or night into day. Next spirits are further considered, those of air and those of fire, their names and their superior spirits, their powers, virtues, and seals. Attention is then given to the four elements and bodies composed thereof, to herbs and plants, and to human nature, after which aquatic and terrestrial spirits are discussed. The future life is then considered and the 33rd chapter, which is the last one of the "second work," deals with "the consecration of this book." 
29. Royal 17-A-XLII.

30. Sloane 313 seems to reach only as far as the early chapters of the "second work."

31. De legibus, cap. 24, p.68 in ed. of 1591.

The "third work," which extends from chapter 34 to 87 inclusive, treats of the control of spirits by words, by seals, by tables, and by shutting them up. It tells how to provoke thunder and lightning, storms, snow, ice, rain, or dew; how to produce flowers and fruit; how to become invisible; how to wage war and to make an indestructible castle, how to destroy a town by means of mirrors; how to sow discord or concord, how to, open closed doors, to catch thieves, fish, and animals, and to produce varied apparitions.

The fourth work deals with similar marvels but it is stated that two of its chapters, namely, 91 on the apparition of dead bodies which speak and seem to be resuscitated, and 92 on the apparent creation of animals from earth, will be [p. 288] omitted as contrary to the will of God. The fifth work or book, which seems to coincide with the 93rd and last chapter of Honorius, is in reality divided into five chapters, which return to themes similar to those of the first work.

To illustrate further the character of the work a few particular passages may be noticed. We are told that there are three ways of operating by means of spirits: the pagan, Jewish, and Christian. The pagans sacrificed to spirits of earth and air but did not really constrain them. The spirits only pretended to be coerced in order to encourage such idolatrous practices. "Whoever wishes to operate by such experiments" (mark the word!), "deserts the Lord God." As for the Jews, they get along only so-so, and "do in no wise work to obtain the vision of the deity." Only a Christian, therefore, can operate successfully in such visions. "And although three kinds of men work at this art of magic, one should not think that there is any evil included in this name of magus for a magus per se is called a philosopher in Greek, a scribe in Hebrew, and a sage in Latin." [32] 
32. Sloane 3854, fol. 114r.

Very elaborate directions are given for the composition of the seal of the living God. Circles are drawn of certain proportions emblematic of divine mysteries, a cross is made within, numerous letters are written down equidistant from one another. A pentagon and two hexagons have to be placed just so in relation to one another; characters are inscribed in their angles; and various sacred names of God, Raphael, Michael, and other angels are written along their sides. Different parts must be executed in different colors; a particular kind of parchment must be employed; and the blood of a mole or hoopoe or bat must be used as ink for some of the writing. Finally, there are sacrifices, purifications, suffumigations, invocations, and prayers to be performed and offered. This seal, we are told "will conquer the celestial powers, subjugate the aerial and terrestrial together with the infernal; invoke, transmit, conjure, constrain, excite, gather, disperse, bind, and restore unharmed; [p. 289] will placate men and gain petitions from them graciously, pacify enemies," [33] etc., etc. 
33. Sloane 3854, fols. 114r-115v.

The spirits associated with the planet Saturn are Bohel, Casziel, Unchathon, and Dacdel. Their nature is to cause sadness and wrath and hate, to produce ice and snow. Their bodies are long and large, pale or golden. Their region is in the north and they have five or nine demons under them. [34] As a rule spirits of the north and south are ferocious, those of the east and the west gentle. [35] 
34. Ibid., fol. 129v; Royal 17-A-XLII, fol. 67v.

35.

Necronomicon -- shedding some light on Lovecraft's sources

Joseph H. Peterson, © 1995, 2003.

Synopsis:

    If we examine H. P. Lovecraft's use of the name "Azathoth", I believe we can shed some light on his probable source of information on the Necronomicon, namely John Dee's partial English translation. 

 
Notes:

American author Howard P. Lovecraft was known for featuring sinister ancient texts in his horror fiction. His biographers have documented some of his texts as genuine, such as Borelli's De Motu Animalium and Johann Trithemius' Polygraphia, (Oppenheim, 1518). Lovecraft apparently was familiar with some of the texts only through secondary sources. Such is thought to be the case with Raufft's De Masticatione mortuorum in tumulis which Lovecraft almost certainly learned about through Calmet's Dissertation upon the Apparitions of Angels, Daemons, and Ghosts, ... (London, 1759).1 Still other texts mentioned in his stories are generally regarded as Lovecraft's own inventions. Many of his stories draw on a common 'mythos' which he associated with the prototypical evil book, the Necronomicon. However, it is not entirely clear whether he was drawing on original source material, secondary sources, or his own imagination for this mythos. 
1. See William Scott Home, 'The Lovecraft "Books": Some Addenda and Corrigenda' in The Dark Brotherhood and other pieces (Sauk City, Wisconsin, Arkham House, 1966, pp. 134-152). Calmet's book has recently been republished in abridged form as The Phantom World (Wordsworth Editions Ltd., 2001).

I believe one key to understanding Lovecraft's Necronomicon mythos can be found in his 'History of the Necronomicon,' where he states that "a translation made by Dr. Dee was never printed."2 
2. August Derleth, Dark Brotherhood, p. 263.

John Dee (1527-1608), perhaps best known as Queen Elizabeth I's scientific advisor, left an enormous literary output, much of which was never meant to be published.3 Dee assembled one of the most impressive libraries of his time, many of his volumes being rescued from then-recently-defunct Catholic monasteries. Even in his own time Dee had a reputation for being involved with sinister magical practices. Indeed much of his library was kept secret and separate from his public library because it was dangerous to possess such texts. Fortunately, many of the original volumes from Dee's bibliotheca externa, as well as his secret occult library, have been identified through the meticulous research of Julian Roberts and Andrew Watson.4 This was largely possible because Dee usually left copious notes in the margins of his books, including some very characteristic symbols.5 
3. William H. Sherman, John Dee, The Politics of Reading and Writing in the English Renaissance (Univ. of Massachusetts Press, 1997, pp. 116-117).

4. Julian Roberts and Andrew Watson, John Dee's Library Catalogue (Oxford, 1992).

5. For example, a bracket shaped like a face used to indicate alchemical passages. Dee also used a symbol described by Sherman as his 'ladder symbol'; this is seen in the margins of a 13th century manuscript of Liber Iuratus (Sloane Mss. 313) which identifies it as coming from Dee's secret library.

Dee apparently regarded the Necronomicon, or Ars Necronomica ('The art of controlling [spirits of] the dead') as an extension of Ars Pyronomica ('the art of controlling the fire'). The latter is an obscure alchemical process; in the terminology of spiritual alchemy it refers to controlling one's astral body. Josten explains the latter in his introduction to Dee's Monas Hieroglyphica:

    "In another dark passage, which alludes to the philosophers' mercury and its replacement by the Sun, i.e., gold, Dee asserts that this operation (which is the final stage in the transmutation of metals) can no longer be performed in the present age, as it was in the past performed by some great experts, unless indeed one let the work be governed by a certain soul which has been severed from its body by the art of controlling the fire (ars pyronomica), a work very difficult and fraught with dangers because of the fiery and sulphurous fumes which it occasions [Ibid., f. 14v; below, p. 165.]."6 


6. C. H. Josten, A Translation of John Dee's "Monas Hieroglyphica", Ambix, Vol. XII, 1964, p. 100-101.

The passage Josten refers to is from Dee's Theorem XIII:

    "In our present age we cannot perform this, unless we let this golden work be governed by a certain soul that has been separated from [its] body by the art of controlling the fire [ars pyronomica]. This work is difficult, and also very dangerous because of the fiery and sulphurous fumes which it occasions; but surely that soul will be able to work wonders, tying, no doubt, with bonds that cannot be loosed, Venus and indeed Mars to the disk of the Moon (or at least to that of Mercury), and producing -- in the third place (as they will have it) (to complete our septenary number -- the Sun of the philosophers."7 


7. Dee's preface to his Monas Hieroglyphica, in Josten op. cit., p. 165.

It is hard to imagine that Dee regarded ars necronomica any less dangerous than ars pyronomica.

It is not know when or where Dee acquired a copy of the Necronomicon, but it is probably the book he refers to in his Mysteriorum Libri (or magical diaries) as "my Arabik boke." This would place it in his hands in 1583.8 This coincides with the probable date of his translation, since the manuscript contains some notes in Edward Kelley's handwriting (folio 74r) which refer to Singilla, a spirit who is only mentioned once in Dee's Mysteriorum Libri, i.e. in an "action" dated Apr 18, 1583.9 The incomplete state of the translation can be explained simply by the fact that the work was interrupted by the disappearance of the book.10

Edward Kelley's scribblings in Dee's manuscript.


8. On Dee's "Arabik boke", see Peterson, John Dee's Five Books of Mysteries (Red Wheel/Weiser, 2003, p. 15, 40, 353). It was prized by Pontois and described as having "cost Doctor Dye £ 600 ready money as he the deponent did hear himself the said doctor afferm." It somehow disappeared in 1583, and Dee asked the spirits for help in recovering it. It was eventually recovered in 1595 "by gods favor."

9. Peterson, op. cit., p. 356. It is also possible of course that Dee wrote the text much earlier, and Kelley only picked a convenient blank spot between chapters to write.

10. It is also damaged in many places due to careless handling by successive owners, including a maid who used pages under pies and tore out strips to light fires and such. We know this because of the account of how Ashmole came to possess Dee's stash of private occult writings, which is bound with Sloane Mss 3188 in the British Library.

It is this incomplete and fragmentary nature of Dee's manuscript which gives us a clue to Lovecraft's sources. While HPL consistently uses "Azathoth" to refer to a demon of chaos, a comparison of the fuller Latin text of the Necronomicon with Dee's manuscript shows that there are actually two separate beings with similar-sounding names ("Az" and "Aza-Thoth"). This is not at all apparent from the Dee manuscript alone.

Latin manuscript of Necronomicon, ca. late 14th or early 15th century.

The Necronomicon, in a short section cataloging various demons, clearly names Az as the "blind demon":

    "The blind demon Az sits on the throne of Chaos. It is he who swallows everything, and when in the end he finds the world is nought, he eats himself.

    Asto-vidad is the evil flyer who seizes the life; as it says that, when his hand strokes a man it is lethargy, when he casts it on the sick one it is fever, when he looks in his eyes he drives away the life, and they call it death. The demon of the malignant eye is he who will spoil anything which men see, when they do not say 'in the name of Yog-Sothoth.'

    ....

    With every one of them are many demons and fiends cooperating, to specify whom a second time would be tedious; demons, too, who are furies (rabei), are in great multitude it is said. The demons of ruin, pain, and decrepitude, producers of vexation and bile, revivers of grief, the progeny of gloom, and bringers of stench, decay, and vileness, who are many, very numerous, and very notorious; and a portion of all of them is mingled in the bodies of men, and their characteristics are glaring in mankind." - (Book 1, ch 28; pg 110 ff of Dee's Ms.) 

Later, this demon is mentioned as a sole companion of the 'Evil One' after other evil spirits have been conquered:

    "Then two fiends (diaboli) remain at large, the Evil One and Az." - (Book 1, ch 30; Dee Ms. pg 128.) 

This being is wholly distinct from Aza-Thoth, who seems to be some kind of legendary king and sorcerer who has both human and demonic ancestry:

    "Aza-Thoth was the son of Khrutasp, son of Zainigau, son of Virafsang, ... son of Druiaskan, son of the Evil One." - (Book 1, ch 31; not found in Dee Ms.) 

He currently lies bound but will eventually break free and lay waste to the earth, as seen elsewhere in the Necronomicon:

    "After the apostate shouts like this, and because of it, Aza-Thoth stands up before him, but through fear of the likeness of Fraidaun in the body of Fraidaun, he does not first remove those fetters and stake from his trunk until the Evil One removes them. And the vigor of Aza-Thoth increases, the fetters being removed from his trunk, and his impetuosity remains; he swallows down the apostate on the spot, [here Dee's manuscript, pg. 233, breaks off] and rushing into the world to perpetrate evil, he commits innumerable grievous sins; he swallows down one-third of mankind, cattle, sheep, vegetation, and commits grievous devastation." - (Book 4, ch 3.) 

This person seems to be the same as 'Aza-Citra', because on the next page of the Latin codex we read:

    "And, afterwards, when the twelfth millennium comes, through Hucedar-mah the creatures become more progressive, and he utterly destroys Aza-Citra." 

This also may provide a clue as to the meaning of his name, since *Aza-Chithra can be translated 'Spawn of Az', if we assume Middle Persian loan words in Alhazred's (lost) Arabic original.

Finally, there's another interesting allusion to Aza-Thoth in a passage which Alhazred uncharacteristically wrote in the first person (the Medieval Latin seems to be a little faulty here too):

    "When I issued from the sweat, and raised my eyes, I saw the world when it was dark as night; on the whole earth were snakes, scorpions, lizards (stelliones), and noxious creatures of many kinds; and so the other kinds of quadrupeds stood among the reptiles; every approach of the whole earth was as though not as much as a needle's point remained, in which there was no rush of noxious creatures. There was the coming of a planetary star (?) into planetary conjunction, and the moon and planets in fours and fives; many dark forms with the face and curls of Aza-Thoth suffered punishment in company with certain aliens; and I was amazed at calling the wicked out. Lastly, he (the Evil One) came up to the fire, and mingled darkness and smoke with it." - (Book 2, ch 2; pg 162 of Dee's Ms.) 

I believe this is strong evidence that HPL did not have access to the fuller text as preserved in the Latin edition, and most likely had only seen Dee's manuscript.

:-) JHP

Apollonius of Tyana reads your future

From The Circus of Dr. Lao, Charles G. Finney, 1935.

The widow Mrs. Howard T. Cassan came to the circus in her flimsey brown dress and her low shoes and went direct to the fortuneteller's tent. She paid her mite and sat down to hear her future. Apollonius warned her she was going to be disappointed.

"Not if you tell me the truth," said Mrs. Cassan. "I particularly want to know how soon oil is going to be found on that twenty acres of mine in New Mexico."

"Never," said the seer.

"Well, then, when shall I be married again?"

"Never," said the seer.

"Very well. What sort of man will next come into my life?"

"There will be no more men in your life," said the seer.

"Well, what in the world is the use of my living then, if I'm not going to be rich, not going to be married again, not going to know any more men?"

"I don't know," confessed the prophet. "I only read futures. I don't evaluate them."

"Well, I paid you. Read my future."

"Tomorrow will be like today, and day after tomorrow will be like the day before yesterday," said Apollonius. "I see your remaining days each as quiet, tedious collections of hours. You will not travel anywhere. You will think no new thoughts. You will experience no new passions. Older you will become but not wiser. Stiffer but not more dignified. Childless you are, and childless you shall remain. Of that suppleness you once commanded in your youth, of that strange simplicity which once attracted a few men to you, neither endures, nor shall you recapture any of them any more. People will talk to you and visit with you out of sentiment or pity, not because you have anything to offer them. Have you ever seen an old cornstalk turning brown, dying, but refusing to fall over, upon which stray birds alight now and then, hardly remarking what it is they perch on? That is you. I cannot fathom your place in life's economy. A living thing should either create or destroy according to its capacity and caprice, but you, you do neither. You only live on dreaming of the nice things you would like to have happen to you but which never happen; and you wonder vaguely why the young lives about you which you occasionally chide for a fancied impropriety never listen to you and seem to flee at your approach. When you die you will be buried and forgotton, and that is all. The morticians will enclose you in a worm-proof casket, thus sealing even unto eternity the clay of your uselessness. And for all the good or evil, creation or destruction, that your living might have accomplished, you might just as well have never lived at all. I cannot see the purpose in such a life. I can see in it only vulgar, shocking waste."

"I thought you said you didn't evaluate lives," snapped Mrs. Cassan.

"I'm not evaluating; I'm only wondering. Now you dream of an oil well to be found on twenty acres of land you own in New Mexico. There is no oil there. You dream of some tall, dark, handsome man to come wooing you. There is no man coming, dark, tall, or otherwise. And yet you will dream on in spite of all I tell you; dream on through your little round of hours, sewing and rocking and gossiping and dreaming; and the world spins and spins and spins. Children are born, grow up, accomplish, sicken, and die; you sit and rock and sew and gossip and live on. And you have a voice in the government, and enough people voting the same way you vote could change the face of the world. There is something terrible in that thought. But your individual opinion on any subject in the world is absolutely worthless. No, I cannot fathom the reason for your existence."

"I didn't pay you to fathom me. Just tell me my future and let it go at that."

I have been telling you your future! Why don't you listen? Do you want to know how many more times you will eat lettuce or boiled eggs? Shall I enumerate the instances you will yell good-morning to your neighbor across the fence? Must I tell you how many more times you will buy stockings, attend church, go to moving picture shows? Shall I make a list showing how many more gallons of water in the future you will boil making tea, how many more combinations of cards will fall to you at auction bridge, how often the telephone will ring in your remaining years? Do you want to know how many more times you will scold the paper-carrier for not leaving your copy in the spot that irks you the least? Must I tell you how many more times you will become annoyed at the weather because it rains of fails to rain according to your wishes? Shall I compute the pounds of pennies you will save shopping at bargain centers? Do you want to know all that? For that is your future, doing the same small futile things you have done for the last fifty-eight years. You face a repetition of your past, a recapitulation of the digits in the adding machine of your days. Save only one bright numeral, perhaps: there was love of a sort in your past; there is none in your future."

"Well, I must say, you are the strangest fortuneteller I ever visited."

"It is my misfortune only to be able to tell the truth."

"Were you ever in love?"

"Of course. But why do you ask?"

"There is a strange fascination about your brutal frankness. I could imagine a girl, or an experienced woman, rather, throwing herself at your feet."

"There was a girl, but she never threw herself at my feet. I threw myself at hers."

"What did she do?"

"She laughed."

"Did she hurt you?"

"Yes. But nothing has hurt me very much since."

"I knew it! I knew a man of your terrible intenseness had been hurt by some woman sometime. Women can do that to a man, can't they?"

"I suppose so."

"You poor, poor man! You are not so very much older than I am, are you? I, too, have been hurt. Why couldn't we be friends, or more than friends, perhaps, and together patch up the torn shreds of our lives? I think I could understand you and comfort and care fir you."

"Madam, I am nearly two thousand years old., and all that time I have been a bachelor. It is too late to start over again."

"Oh, you are being so delightfully foolish! I love whimsical talk! We would get on splendidly, you and I; I am sure of it!"

"I'm not. I told you there were no more men in your life. Don't try to make me eat my own words, please. The consultation is ended. Good afternoon."

She started to say more, but there was no longer anyone to talk to. Apollonius had vanished with that suddenness commanded by only the most practiced magicians. Mrs. Cassan went out into the blaze of sunshine. There she encountered Luther and Kate. It was then precisely ten minutes before Kate's petrification.

"My dear," said Mrs. Cassan to Kate, "that fortuneteller is the most magnetic man I ever met in my whole life. I am going to see him again this evening."

"What did he say about the oil?" asked Luther.

"Oh, he was frightfully encouraging," said Mrs. Cassan.

THE SPHERE OF SACROBOSCO

An early 13th century treatise on astronomy, by Iohannes de Sacrobosco.

Translated by Lynn Thorndike, 1949.

PROEMIUM

CONTENTS OF THE FOUR CHAPTERS. -- The treatise on the sphere we divide into four chapters, telling,

    * first, what a sphere is, what its center is, what the axis of a sphere is, what the pole of the world is, how many spheres there are, and what the shape of the world is.

    * In the second we give information concerning the circles of which this material sphere is composed and that supercelestial one, of which this is the image, is understood to be composed.

    * In the third we talk about the rising and setting of the signs, and the diversity of days and nights which happens to those inhabiting diverse localities, and the division into climes.

    * In the fourth the matter concerns the circles and motions of the planets, and the causes of eclipses. 

CHAPTER ONE

SPHERE DEFINED. -- A sphere is thus described by Euclid: A sphere is the transit of the circumference of a half-circle upon a fixed diameter until it revolves back to its original position. That is, a sphere is such a round and solid body as is described by the revolution of a semicircular arc.

By Theodosius a sphere is described thus: A sphere is a solid body contained within a single surface, in the middle of which there is a point from which all straight lines drawn to the circumference are equal, and that point is called the "center of the sphere." Moreover, a straight line passing through the center of the sphere, with its ends touching the circumference in opposite directions, is called the "axis of the sphere." And the two ends of the axis are called the "poles of the world."

SPHERE DIVIDED. -- The sphere is divided in two ways, by substance and by accident. By substance it is divided into the ninth sphere, which is called the "first moved" or the primum mobile; and the sphere of the fixed stars, which is named the "firmament"; and the seven spheres of the seven planets, of which some are larger, some smaller, according as they the more approach, or recede from, the firmament. Wherefore, among them the sphere of Saturn is the largest, the sphere of the moon the smallest, as is shown in the accompanying figure.

By accident the sphere is divided into the sphere right and the sphere oblique. For those are said to have the sphere right who dwell at the equator, if anyone can live there. And it is called "right" because neither pole is elevated more for them than the other, or because their horizon intersects the equinoctial circle and is intersected by it at spherical right angles. Those are said to have the sphere oblique who live this side of the equator or beyond it. For to them one pole is always raised above the horizon, and the other is always depressed below it. Or it is because their artificial horizon intersects the equinoctial at oblique and unequal angles.

THE FOUR ELEMENTS. -- The machine of the universe is divided into two, the ethereal and the elementary region. The elementary region, existing subject to continual alteration, is divided into four For there is earth, placed, as it were, as the center in the middle of all, about which is water, about water air, about air fire, which is pure and not turbid there and reaches to the sphere of the moon, as Aristotle says in his book of Meteorology. For so God, the glorious and sublime, disposed. And these are called the "four elements" which are in turn by themselves altered, corrupted and regenerated. The elements are also simple bodies which cannot be subdivided into parts of diverse forms and from whose commixture are produced various species of generated things. Three of them, in turn, surround the earth on all sides spherically, except in so far as the dry land stays the sea's tide to protect the life of animate beings. All, too, are mobile except earth, which, as the center of the world, by its weight in every direction equally avoiding the great motion of the extremes, as a round body occupies the middle of the sphere.

THE HEAVENS. -- Around the elementary region revolves with continuous circular motion the ethereal, which is lucid and immune from all variation in its immutable essence. And it is called "Fifth Essence" by the philosophers. Of which there are nine spheres, as we have just said: namely, of the moon, Mercury, Venus, the sun, Mars, Jupiter, Saturn, the fixed stars, and the last heaven. Each of these spheres incloses its inferior spherically.

THEIR MOVEMENTS. -- And of these there are two movements. One is of the last heaven on the two extremities of its axis, the Arctic and Antarctic poles, from east through west to east again, which the equinoctial circle divides through the middle. Then there is another movement, oblique to this and in the opposite direction, of the inferior spheres on their axes, distant from the former by 23 degrees. But the first movement carries all the others with it in its rush about the earth once within a day and night, although they strive against it, as in the case of the eighth sphere one degree in a hundred years. This second movement is divided through the middle by the zodiac, under which each of the seven planets has its own sphere, in which it is borne by its own motion, contrary to the movement of the sky, and completes it in varying spaces of time -- in the case of Saturn in thirty years, Jupiter in twelve years, Mars in two, the sun in three hundred and sixty-five days and six hours, Venus and Mercury about the same, the moon in twenty-seven days and eight hours.

REVOLUTION OF THE HEAVENS FROM EAST TO WEST. -- That the sky revolves from east to west is signified by the fact that the stars, which rise in the east, mount gradually and successively until they reach mid-sky and are always at the same distance apart, and, thus maintaining their relative positions. they move toward their setting continuously and uniformly. Another indication is that the stars near the North Pole, which never set for us, move continuously and uniformly, describing their circles about the pole, and are always equally near or far from one another. Therefore, from those two continuous movements of the stars, both those that set and those which do not, it is clear that the firmament is moved from east to west.

THE HEAVENS SPHERICAL. -- There are three reasons why the sky is round: likeness, convenience, and necessity. Likeness, because the sensible world is made in the likeness of the archetype, in which there is neither end nor beginning; wherefore, in likeness to it the sensible world has a round shape, in which beginning or end cannot be distinguished. Convenience, because of all isoperimetric bodies the sphere is the largest and of all shapes the round is most capacious. Since largest and round, therefore the most capacious. Wherefore, since the world is all-containing, this shape was useful and convenient for it. Necessity, because if the world were of other form than round -- say, trilateral, quadrilateral, or many-sided -- it would follow that some space would be vacant and some body without a place, both of which are false, as is clear in the case of angles projecting and revolved.

A FURTHER PROOF. -- Also, as Alfraganus says, if the sky were flat, one part of it would be nearer to us than another, namely, that which is directly overhead. So when a star was there, it would be closer to us than when rising or setting. But those things which are closer to us seem larger. So the sun when in mid-sky should look larger than when rising or setting, whereas the opposite is the case; for the sun or another star looks bigger in the east or west than in mid-sky. But, since this is not really so, the reason for its seeming so is that in winter and the rainy season vapors rise between us and the sun or other star. And, since those vapors are diaphanous, they scatter our visual rays so that they do not apprehend the object in its true size, just as is the case with a penny dropped into a depth of limpid water, which appears larger than it actually is because of a like diffusion of rays.

THE EARTH A SPHERE. -- That the earth, too, is round is shown thus. The signs and stars do not rise and set the same for all men everywhere but rise and set sooner for those in the east than for those in the west; and of this there is no other cause than the bulge of the earth. Moreover, celestial phenomena evidence that they rise sooner for Orientals than for westerners. For one and the same eclipse of the moon which appears to us in the first hour of the night appears to Orientals about the third hour of the night, which proves that they had night and sunset before we did, of which setting the bulge of the earth is the cause.

FURTHER PROOFS OF THIS. -- That the earth also has a bulge from north to south and vice versa is shown thus: To those living toward the north, certain stars are always visible, namely, those near the North Pole, while others which are near the South Pole are always concealed from them. If, then, anyone should proceed from the north southward, he might go so far that the stars which formerly were always visible to him now would tend toward their setting. And the farther south he went, the more they would be moved toward their setting. Again, that same man now could see stars which formerly had always been hidden from him. And the reverse would happen to anyone going from the south northward. The cause of this is simply the bulge of the earth. Again, if the earth were flat from east to west, the stars would rise as soon for westerners as for Orientals. which is false. Also, if the earth were flat from north to south and vice versa, the stars which were always visible to anyone would continue to be so wherever he went, which is false. But it seems flat to human sight because it is so extensive.

SURFACE OF THE SEA SPHERICAL. -- That the water has a bulge and is approximately round is shown thus: Let a signal be set up on the seacoast and a ship leave port and sail away so far that the eye of a person standing at the foot of the mast can no longer discern the signal. Yet if the ship is stopped, the eye of the same person, if he has climbed to the top of the mast, will see the signal clearly. Yet the eye of a person at the bottom of the mast ought to see the signal better than he who is at the top, as is shown by drawing straight lines from both to the signal. And there is no other explanation of this thing than the bulge of the water. For all other impediments are excluded, such as clouds and rising vapors.

Also, since water is a homogeneous body, the whole will act the same as its parts. But parts of water, as happens in the case of little drops and dew on herbs, naturally seek a round shape. Therefore, the whole, of which they are parts, will do so.

THE EARTH CENTRAL. -- That the earth is in the middle of the firmament is shown thus. To persons on the earth's surface the stars appear of the same size whether they are in mid-sky or just rising or about to set, and this is because the earth is equally distant from them. For if the earth were nearer to the firmament in one direction than in another, a person at that point of the earth's surface which was nearer to the firmament would not see half of the heavens. But this is contrary to Ptolemy and all the philosophers, who say that, wherever man lives, six signs rise and six signs set, and half of the heavens is always visible and half hid from him.

AND A MERE POINT IN THE UNIVERSE. -- That same consideration is a sign that the earth is as a center and point with respect to the firmament, since, if the earth were of any size compared with the firmament, it would not be possible to see half the heavens. Also, suppose a plane passed through the center of the earth, dividing it and the firmament into equal halves. An eye at the earth's center would see half the sky, and one on the earth's surface would see the same half. From which it is inferred that the magnitude of the earth from surface to center is inappreciable and, consequently, that the magnitude of the entire earth is inappreciable compared to the firmament. Also Alfraganus says that the least of the fixed stars which we can see is larger than the whole earth. But that star, compared with the firmament, is a mere point. Much more so is the earth, which is smaller than it.

THE EARTH IMMOBILE. -- That the earth is held immobile in the midst of all, although it is the heaviest, seems explicable thus. Every heavy thing tends toward the center. Now the center is a point in the middle of the firmament. Therefore, the earth, since it is heaviest, naturally tends toward that point. Also, whatever is moved from the middle toward the circumference ascends. Therefore, if the earth were moved from the middle toward the circumference, it would be ascending, which is impossible.

MEASURING THE EARTH'S CIRCUMFERENCE. -- The total girth of the 700 stades for each of the 360 parts of the zodiac (sic). For let one take earth by the authority of the philosophers Ambrose, Theodosius, and Eratosthenes is defined as comprising 252,000 stades, which is allowing an astrolabe on a clear starry night and, sighting the pole through both apertures in the indicator,1 note the number of degrees where it is. Then let our measurer of the cosmos proceed directly north until on another clear night, observing the pole as before, the indicator stands a degree higher. After this let the extent of his travel be measured, and it will be found to be 700 stades. Then, allowing this many stades for each of 360 degrees, the girth of the earth is found.


1. The mediclinium, or "indicator," is described in the first part, fourth chapter, of Messahala's treatise on the astrolabe (English translation in R. G. Gunther, Early Science at Oxford, V [1929], "Of Making an Allidada Which Is Called a Rule or Mediclinium").

AND DIAMETER. -- From these data the diameter of the earth can be found thus by the rule for the circle and diameter. Subtract the twenty-second part from the circuit of the whole earth, and a third of the remainder -- that is, 80, 181 stades and a half and third part of one stade -- will be the diameter or thickness of the terrestrial ball.

CHAPTER TWO

OF THE CIRCLES AND THEIR NAMES

CELESTIAL CIRCLES. -- Of these circles some are larger, some smaller, as sense shows. For a great circle in the sphere is one which, described on the surface of the sphere about its center, divides the sphere into two equal parts, while a small circle is one which, described on the surface of the sphere, divides it not into two equal but into two unequal portions.

THE EQUINOCTIAL. -- Of the great circles we must first mention the equinoctial. The equinoctial is a circle dividing the sphere into two equal parts and equidistant at its every point from either pole. And it is called "equinoctial" because, when the sun crosses it, which happens twice a year, namely, in the beginning of Aries and in the beginning of Libra, there is equinox the world over. Wherefore it is termed the "equator of day and night," because it makes the artificial day equal to the night. And 'tis called the "belt of the first movement."

THE TWO MOVEMENTS AGAIN. -- Be it understood that the "first movement" means the movement of the primum mobile, that is, of the ninth sphere or last heaven, which movement is from east through west back to east again, which also is called "rational motion" from resemblance to the rational motion in the microcosm, that is, in man, when thought goes from the Creator through creatures to the Creator and there rests.

The second movement is of the firmament and planets contrary to this, from west through east back to west again, which movement is called "irrational" or "sensual" from resemblance to the movement of the microcosm from things corruptible to the Creator and back again to things corruptible.

THE NORTH AND SOUTH POLES. -- 'Tis called the "belt of the first movement" because it divides the primum mobile or ninth sphere into two equal parts and is itself equally distant from the poles of the world. It is to be noted that the pole which always is visible to us is called "septentrional," "arctic," or "boreal." "Septentrional" is from septentrio, that is, from Ursa Minor, which is derived from septem and trion, meaning "ox," because the seven stars in Ursa move slowly, since they are near the pole. Or those seven stars are called septentriones as if septem teriones, because they tread the parts about the pole. "Arctic" is derived from arthos, which is Ursa Major, for 'tis near Ursa Major. It is called "boreal" because it is where the wind Boreas comes from. The opposite pole is called "Antarctic" as opposed to "Arctic." It also is called "meridional" because it is to the south, and it is called "austral" because it is where the wind Auster comes from. The two fixed points in the firmament are called the "poles of the world" because they terminate the axis of the sphere and the world revolves on them. One of these poles is always visible to us, the other always hidden. Whence Virgil:

    This vertex is ever above us, but that

    Dark Styx and deep Manes hold beneath our feet.2 


2. Georgics i. 242-43.

THE ZODIAC. -- There is another circle in the sphere which intersects the equinoctial and is intersected by it into two equal parts. One half of it tips toward the north, the other toward the south. That circle is called "zodiac" from zoe, meaning "life," because all life in inferior things depends on the movement of the planets beneath it. Or it is derived from zodias, which means "animal," because, since it is divided into twelve equal parts, each part is called a sign and has its particular name from the name of some animal, because of some property characteristic of it and of the animal, or because of the arrangement of the fixed stars there in the outline of that kind of animal. That circle in Latin is called signifer because it bears the "signs" or because it is divided into them. By Aristotle in On Generation and Corruption it is called the "oblique circle," where he says that, according to the access and recess of the sun in the oblique circle, are produced generations and corruptions in things below.

THE TWELVE SIGNS. -- The names, order, and number of the signs are set forth in these lines:

    There are Aries, Taurus, Gemini, Cancer, Leo, Virgo,

    Libra and Scorpio, Architenens, Caper, Amphora, Pisces. 

Moreover, each sign is divided into 30 degrees, whence it is clear that in the entire zodiac there are 360 degrees. Also, according to astronomers, each degree is divided into 60 minutes, each minute into 60 seconds. each second into 60 thirds, and so on. And as the zodiac is divided by astronomers, so each circle in the sphere, whether great or small, is divided into similar parts.

While every circle in the sphere except the zodiac is understood to be a line or circumference, the zodiac alone is understood to be a surface, 12 degrees wide of degrees such as we have just mentioned. Wherefore. it is clear that certain persons in astrology lie who say that the signs are squares, unless they misuse this term and consider square and quadrangle the same. For each sign is 30 degrees in longitude, 12 in latitude.

THE ECLIPTIC. -- The line dividing the zodiac in its circuit, so that on one side it leaves 6 degrees and on the other side another 6, is called the "ecliptic," since when sun and moon are on that line there occurs an eclipse of sun or moon. The sun always moves beneath the ecliptic, but all the other planets decline toward north or south; sometimes, however, they are beneath the ecliptic. The part of the zodiac which slants away from the equinoctial to the north is called "northern" or "boreal" or "Arctic," and those six signs which extend from the beginning of Aries to the end of Virgo are called "northern." The other part of the zodiac which tips from the equinoctial toward the south is called "meridional" or "austral," and the six signs from the beginning of Libra to the end of Pisces are called "meridional" or "austral."

EXTENDED USES OF "SIGN." -- When it is said that the sun is in Aries or in another sign, it should he understood that in is taken for beneath according as we now accept sign. In another meaning a sign is called a "pyramid," whose quadrilateral base is that surface which we call a "sign," while its apex is at the center of the earth. And in this sense we may properly say that the planets are in signs. "Sign" may be used in a third way as produced by six circles passing through the poles of the zodiac and through the beginnings of the twelve signs. Those six circles divide the entire surface of the sphere into twelve parts, wide in the middle but narrower toward the poles, and each such part is called a "sign" and has a particular name from the name of that sign which is intercepted between its two lines. And according to this usage stars which are near the poles are said to be "in signs." Also think of a body whose base is a sign in this last sense which we have accepted but whose edge is on the axis of the zodiac. Such a body is called a "sign" in a fourth sense, according to which usage the whole world is divided into twelve equal parts, which are called "signs," and so whatever is in the world is in some sign.

COLURES. -- There are two other great circles in the sphere which are called "colures," whose function is to distinguish solstices and equinoxes. "Colure" is derived from colon, which is a member, and uros, which is a wild ox, because, just as the lifted tail of the wild ox, which is its member, describes a semicircle and not a complete circle, so a colure always appears to us imperfect because only one half of it is seen.

The colure distinguishing the solstices passes through the poles of the universe and through the poles of the zodiac and through the greatest declinations of the sun, that is, through the first degrees of Cancer and Capricorn. Wherefore, the first point of Cancer, where that colure intersects the zodiac, is called the "point of the summer solstice," because, when the sun is in it, the summer solstice occurs and the sun cannot approach further toward our zenith. The zenith is a point in the firmament directly above our heads. The arc of the colure which is intercepted between the point of the summer solstice and the equinoctial point is called the "sun's greatest declination" and is, according to Ptolemy, 23 degrees and 51 minutes, according to Almeon, 23 degrees and 33 minutes. Similarly, the first point of Capricorn is called the "point of the winter solstice," and the arc of the colure intercepted between that point and the equinoctial is called the "sun's greatest declination" and is equal to the former.

The other colure passes through the poles of the universe and through the points of Aries and Libra where are the two equinoxes, whence it is called the "colure distinguishing the equinoxes." Those two colures intersect at the poles of the world at spherical right angles. The signs of the solstices and equinoxes are stated in these verses:

    These two solstices make, Cancer and Capricorn,

    But Aries and Libra equal the nights to days. 

THE MERIDIAN. -- There are yet two other great circles in the sphere, namely, the meridian and the horizon. The meridian is a circle passing through the poles of the world and through our zenith, and it is called "meridian" because, wherever a man may be and at whatever time of year, when the sun with the movement of the firmament reaches his meridian, it is noon for him. For like reason it is called the "circle of midday." And it is to be noted that cities of which one is farther east than the other have different meridians. The arc of the equinoctial intercepted between two meridians is called the "longitude" of the city. If two cities have the same meridian, then they are equally distant from east and from west.

THE HORIZON. -- The horizon is a circle dividing the lower hemisphere from the upper, whence it is called "horizon," that is, "limiter of vision."

It is also called the "circle of the hemisphere." Moreover, the horizon is twofold -- that is, right, and oblique or slanting. Those have a right horizon and right sphere whose zenith is on the equinoctial, since their horizon is a circle passing through the poles of the world cutting the equinoctial at right angles, wherefore it is called "right horizon" and "right sphere." But those to whom the pole of the world is raised above the horizon have an oblique or slanting horizon, since their horizon intersects the equinoctial at unequal and oblique angles and is called "oblique horizon" and the sphere "oblique" or "slanting." Moreover, the zenith over our heads is always the pole of the horizon.

ELEVATION OF THE POLE. -- From these things it is evident that the elevation of the pole of the world above the horizon is as great as the distance of the zenith from the equator, which is shown in this way. Since in every natural day either colure twice joins or becomes identical with the meridian, whatever is true of one holds for the other. Take, then, a fourth part of the colure distinguishing the solstices, which is from the equinoctial to the pole. Take another fourth part of the same colure, which is from zenith to horizon. Since the zenith is the pole of the horizon, those two quarters, since they are quarters of one and the same circle, are equal. But if equals are subtracted from equals, or the same thing common to both is subtracted, the remainders will be equal. Therefore, if we subtract the common arc, namely, that between the zenith and the pole, the remainders will be equal, namely, the elevation of the pole above the horizon and the distance of the zenith from the equinoctial.

TROPICS OF CANCER AND CAPRICORN. -- Having told of the six great circles, we must speak of the four smaller circles. Be it noted, then, that the sun, when in the first point of Cancer or the summer solstice, as it is carried by the firmament describes a circle, which is the one last described by the sun in the direction of the Arctic pole. Wherefore it is called the "circle of the summer solstice" for the reason aforesaid, or the "summer tropic" from tropos, which is "turning," because then the sun begins to turn toward the lower hemisphere and to recede from us. The sun again, when in the first point of Capricorn or winter solstice, as it is carried by the firmament describes another circle which is the one last described by the sun in the direction of the Antarctic pole, whence 'tis called the "circle of the winter solstice" or the "winter tropic," because then the sun turns toward us.

ARCTIC AND ANTARCTIC CIRCLES. -- Since the zodiac slants from the equinoctial, the pole of the zodiac will decline from the pole of the world. Therefore, since the eighth sphere and the zodiac, which is a part of it, are moved about the axis of the world, the pole of the zodiac, too, will move about the pole of the world. And that circle which the pole of the zodiac describes about the Arctic pole of the world is called the "Arctic circle." And that circle which the other pole of the zodiac describes about the Antarctic pole is called the "Antarctic circle."

As great as is the maximum declination of the sun, so great is the distance of the pole of the world from the pole of the zodiac, which is shown in this way. Take the colure distinguishing the solstices which passes through the poles of the world and the poles of the zodiac. Since all quarters of one and the same circle are equal, the quarter of this colure between equator and pole is equal to the quarter of the same colure from the first point of Cancer to the pole of the zodiac. Then, if we subtract from those equals the common arc from the first point of Cancer to the pole of the world, the remainders will be equal, namely, the maximum declination of the sun and the distance from the pole of the world to the pole of the zodiac. Moreover, since the Arctic circle at every point is equidistant from the pole of the world, it is evident that that part of the colure which lies between the first point of Cancer and the Arctic circle is almost double the maximum declination of the sun or the arc of the same colure intercepted between the Arctic circle and the Arctic pole, which is equal to the maximum declination of the sun. Since that colure, like other circles in the sphere, has 360 degrees, a quarter of it will be 90 degrees. Then, since the maximum declination of the sun according to Ptolemy is 23 degrees and 51 minutes and of as many degrees is the arc which is between the Arctic circle and the Arctic pole, if those two combined, which make about 48 degrees, are subtracted from 90, the remainder will be 42 degrees, as is the arc of the colure which lies between the first point of Cancer and the Arctic circle. So it is clear that that arc is almost double the maximum declination of the sun.

It is also to be noted that the equinoctial with the four small circles are called "parallels," as it were equidistant, not that the first is as far from the second as the second is from the third, because this is false, as has already been shown, but because any two taken together are equidistant at every point. They are called the "equinoctial parallel," the "parallel of the summer solstice," the "parallel of the winter solstice," the "Arctic parallel", and the "Antarctic parallel." It is further to be noted that the four minor parallels, namely, the two tropics and the Arctic parallel and Antarctic parallel, distinguish five zones or five regions in the heaven. Therefore, Virgil:

    Five zones possess the sky, of which one is ever

    Red from blazing sun and ever burnt by fire.3 

Also a like number of zones is distinguished on earth directly beneath the said zones. Wherefore, Ovid:

    ... and just as many zones are marked on earth.4 


3. Georgics i. 233-34.

4. Metamorphoses i. 48.

THE FIVE ZONES. -- That zone which lies between the tropics is said to be uninhabitable because of the heat of the sun, which ever courses between the tropics. Similarly, the zone of earth directly beneath it is said to be uninhabitable because of the fervor of the sun, which ever courses above it. But those two zones which are described by the Arctic circle and the Antarctic circle about the poles of the world are uninhabitable because of too great cold, since the sun is far removed from them. The same is to be understood of the zones of earth directly beneath them. But those two zones of which one is between the summer tropic and the Arctic circle and the other between the winter tropic and the Antarctic circle are habitable and tempered from the heat of the torrid zone between the tropics and from the cold of the extreme zones which lie about the poles. The same is to be understood of the stretches of earth directly beneath them.

CHAPTER THREE

RISINGS AND SETTINGS OF THE SIGNS. -- The risings and settings of the signs are taken in two ways, according to the poets and according to the astronomers. The rising and setting of the signs according to the poets is threefold, namely, cosmic, chronic, and heliacal.

COSMIC RISING. -- Cosmic or mundane rising takes place when sign or star ascends above the horizon from the east by day. And albeit in each artificial day six signs rise, yet antonomastically that sign is said to rise cosmically with which and in which the sun rises in the morning. And this is rising in the strict and chief and daily sense. Of this rising we have an instance in the Georgics, where the planting of beans and millet in springtime, when the sun is in Taurus, is taught thus:

    The white bull with gilded horns opens the year,

    And the dog, yielding to adverse star, sets.5 


5. Georgics i. 217-18.

COSMIC SETTING. -- Cosmic setting is a matter of opposition. When the sun rises with a sign, the opposite sign sets cosmically. This setting is spoken of in the Georgics, where is taught the sowing of wheat in late fall when the sun is in Scorpio. For when Scorpio rises with the sun, Taurus, where the Pleiades are, sets.

    Ere Eoe Atlantides are hidden from you,

    Consign the seed as you should to the furrow.6 


6. Georgics i. 221, 223.

CHRONIC RISING AND SETTING. -- Chronic or temporal rising takes place when sign or star, after sunset, emerges above the horizon from the east at night. It is called "temporal rising" because astronomical time begins with sunset. Of this rising we have an example in Ovid's From Pontus, where he complains of his prolonged exile, saying,

    Pleias having risen makes four autumns,7 


7. Ex Ponto viii, 28.

signifying by four autumns that four years had passed since he was sent into exile. But Virgil made the Pleiades set in the autumn, so they seem contradictory. But the explanation of this is that according to Virgil they set cosmically and according to Ovid they rise chronically, which may well happen on the same day but differently, since cosmic setting is with respect to daytime, but chronic rising is in the evening.

Chronic setting is a matter of opposition. Hence Lucan:

    Then the short night shot Thessalian arrows.8 


8. Pharsalia iv. 528.

HELIACAL RISING AND SETTING. -- Heliacal or solar rising occurs when sign or star can be seen by departure of the sun from it, which previously could not be seen because of the nearness of the sun. Ovid gives an example of this in the Fasli, saying:

    Now aged Aquarius sits below with urn inclined.9 


9. Fasli ii. 457.

And Virgil in the Georgics:

    And the Gnosian Star of the burning crown descends,10 


10. Georgics i. 222.

which star, being next to Scorpio, was not visible while the sun was in Scorpio.

Heliacal setting takes place when the sun approaches a sign and by its presence prevents it from being seen. An example of this is the following verse:

    And the dog, yielding to adverse star, sets.11 


11. Georgics i. 218.

RIGHT ASCENSIONS. -- We next consider the rising and setting of the signs according to the astronomers and first in the right sphere. It should be remarked that the rising or setting of a sign is nothing else than the rising of that part of the equinoctial circle which rises with that sign, when it comes above the horizon, or the setting of that part of the equinoctial which sets with that sign when it sets, that is, moves westward below the horizon. A sign is said to rise "vertically" when a larger part of the equator rises with it, "obliquely" where a smaller part rises with it. The same is to be understood of setting.

It should be known that in the right sphere the four quarters of the zodiac beginning from four points, namely, from the two solstices and two equinoxes, are equal in their ascensions, that is, as much time as a quarter of the zodiac consumes in rising, so much time the quarter of the equinoctial corresponding to it takes to rise; but the parts of those quarters vary and do not have equal ascensions, as will now appear.

There is the rule that every two arcs of the zodiac opposite and equal, equally distant from one of the four points already mentioned, have equal ascensions. Whence it follows that opposite signs have equal ascensions. And this is what Lucan says in speaking of the march of Cato into Libya toward the equator:

    They do not move obliquely, nor is Scorpio straighter

    Than Taurus, or Aries give its time to Libra,

    Or Astrea bid Pisces to descend slowly.

    Chiron is par with Gemini, the same as burning Carcinos

    Is humid Aegoceros, nor is Leo moved more than the Urn.12


12. Lucan Pharsalia ix. 533-37.

Here Lucan says that to dwellers beneath the equinoctial opposite signs have equal ascensions and settings. Moreover, the opposing signs are indicated by this verse:

    Sunt li. an. scor. tau. sa. gemi. cap. can. a. le. pis. vir. 

Note that this argument does not hold: these two arcs are equal and begin to rise together and always a greater part of one rises than of the other; therefore, that arc rises more rapidly of which a larger part always rises. An example of this argument is shown in the case of parts of the aforesaid quarters. For if the fourth part of the zodiac is taken, which extends from the beginning of Aries to the end of Gemini, a larger part of the quarter of the zodiac always rises13 than of the quarter of the equinoctial corresponding to it. Yet those quarters complete their rising simultaneously. The same is the case with the quarter of the zodiac from the beginning of Libra to the end of Sagittarius. Also if the quarter of the zodiac is taken which extends from the beginning of Cancer to the end of Virgo, a larger part will always rise of the quarter of the equinoctial than of the quarter of the zodiac corresponding to it. Yet those two quarters complete their rising simultaneously. The same is true of the quarter of the zodiac from the first point of Capricorn to the end of Pisces.


13. That is, has risen; otherwise Sacrobosco is in error.

OBLIQUE ASCENSIONS. -- In the oblique or slanting sphere, halves of the zodiac equal their ascensions. I mean the halves which are taken from the two equinoctial points, because the half of the zodiac which extends from the beginning of Aries to the end of Virgo rises with the half of the equinoctial corresponding to it. Similarly, the other half of the zodiac rises with the other half of the equinoctial. But the parts of those halves vary in their risings, since in the half of the zodiac from the beginning of Aries to the end of Virgo a larger part of the zodiac always rises than of the equinoctial. Yet those halves complete their rising simultaneously. The opposite happens in the other half of the zodiac, which extends from the beginning of Libra to the end of Pisces, for always a larger part of the equinoctial rises than of the zodiac. Yet those halves complete their rising simultaneously. So this case is clearly against the argument aforesaid.

Moreover, the arcs which succeed Aries to the end of Virgo in the oblique sphere lessen their ascensions compared to the ascensions in the right sphere; and the arcs which succeed Libra to the end of Pisces in the oblique sphere increase their ascensions over the ascensions of the same arcs in the right sphere. That is, they increase by the same quantity as the arcs succeeding Aries lessen.

From this it is evident that two equal and opposite arcs in the slanting sphere have their combined ascensions equal to the ascensions of the same arcs taken together in the right sphere, because as much as is the diminution on the one hand, so much is the addition on the other.

The rule, indeed, is that any two arcs which are equal and equally distant from either of the equinoctial points have unequal (?) ascensions.

INEQUALITIES OF DAYS. -- From the aforesaid it is also clear that natural days are unequal; for a natural day is the revolution of the equinoctial with as much as the sun covers meanwhile by its own movement against the firmament. But, since the ascensions of those arcs are unequal, as is evident from the foregoing, alike in right sphere as in oblique, and natural days are reckoned according to the increase of those ascensions, they will of necessity be unequal, in the right sphere for a single reason -- the obliquity of the zodiac -- in the oblique sphere for two reasons -- the obliquity of the zodiac and the obliquity of the oblique horizon. Moreover, a third cause is wont to be assigned -- the eccentricity of the sun's orbit.

MOVEMENT OF THE SUN. -- It also should be noted that the sun, moving from the first point of Capricorn through Aries to the first point of Cancer with the sweep of the firmament, describes 182 parallels, to which parallels, although they are not really circles but spirals, since there is no sensible error in this, no violence is done if they are called "circles," of which number of circles are the two tropics and the equinoctial. Also the sun describes these circles with the sweep of the firmament as it descends from the first point of Cancer through Libra to the first point of Capricorn; and those circles are called the "circles of natural days." But the arcs above the horizon are the arcs of artificial days, and the arcs below the horizon are the arcs of the nights.

In the right sphere the horizon, since it passes through the poles of the world, divides all those circles into equal parts, whence the arcs of days are the same as those of nights for persons living at the equator. Hence it is evident that for persons living at the equator it is always equinox, wherever the sun may be in the firmament.

But in the slanting sphere the oblique horizon divides the equinoctial alone into two equal parts. Hence, when the sun is at either equinoctial point, the arc of day equals the arc of night, and there is equinox the world over. But the oblique horizon divides all the other circles into unequal parts, so that in all the circles from the equinoctial to the Tropic of Cancer and at the Tropic of Cancer itself the arc of day is greater than that of night, that is, the arc above the horizon than that below the horizon. Hence all the time that the sun is moved from the beginning of Aries through Cancer to the end of Virgo, the days are longer than the nights and so much the more as the sun comes closer to Cancer. In all the other circles which are between the equinoctial and the Tropic of Capricorn the arc is greater below the horizon than above. Hence the arc of day is less than the arc of night; and, according to the proportion between the arcs, the days grow less than the nights, and the closer the circles get to the winter tropic, the more the days shorten.

DAY AND NIGHT. -- Wherefore it appears that, if two circles are taken equidistant in their various parts from the equinoctial, as great as is the arc of day in the one, so great is the arc of night in the other. From this it seems to follow that if two natural days in the year are taken equally remote from either equinoctial point in opposite directions, as long as is the artificial day in one case, so long is the night in the other, and conversely. But this is with reference to ordinary observation in fixing the horizon. For reason determines more exactly by discounting the movement of the sun contrary to the firmament in the obliquity of the zodiac.

The more the pole is elevated above the horizon, so much more are the days of summer lengthened when the sun is in the northern signs. Conversely, when the sun is in the southern signs the days are so much shorter than the nights.

RIGHT AND OBLIQUE ASCENSIONS. -- It is to be noted that the six signs from the beginning of Cancer through Libra to the end of Sagittarius have their combined ascensions greater than the ascensions of the other six signs from the beginning of Capricorn through Aries to the end of Gemini. Hence those six signs first mentioned are said to rise erect, but the others obliquely. Wherefore the verses:

    They rise aright, oblique descend from Cancer's star

    Till Chiron ends, but the other signs

    Are prone at birth, descend by a straight path. 

And when we have the longest day of summer, when the sun is in the beginning of Cancer, then six signs rise vertically by day but six obliquely at night. Conversely, when we have the shortest day of the year, when the sun is in the beginning of Capricorn, then those six signs which rise by day do so obliquely, but by night the other six rise vertically. When, moreover, the sun is at either equinoctial point, then by day three signs rise vertically and three obliquely, and at night the same.

For the rule is: However short or long the day or night may be, six signs rise by day and six by night, nor because of the length or brevity of day or night do more or fewer signs rise.

From these facts it is gathered that, since a natural hour is the space of time in which half a sign rises, there are twelve natural hours in each artificial day, and so also in the night. Moreover, in all the circles which parallel the equator to north or south, days or nights are lengthened or shortened according as more or fewer signs rise vertically or obliquely by day or night.

DWELLERS AT THE EQUATOR. -- Moreover, it is to be noted that in the case of those whose zenith is in the equinoctial the sun twice a year passes directly overhead, namely, when in the beginning of Aries and in the beginning of Libra; and then there are two high solstices for them when the sun passes directly overhead. Again there are two low solstices for them when the sun is in the first points of Cancer and Capricorn, and they are called "low" because then the sun is farthest removed from their zenith. From what has been said it is clear that, while they always have equinox, they will have in the course of a year four solstices, two high and two low. It also is evident that they have two summers when the sun is in either of the equinoctial points or nearly so, and likewise two winters when the sun is in the first points of Cancer and Capricorn or thereabouts. And this is why Alfraganus says that for them summer and winter are of one and the same complexion, since those two seasons which are winter and summer for us are for them two winters, and the difference is made clear by these lines of Lucan:

    'Tis understood this is the place where the circle

    Of the high solstice hits that of the signs midway.14 


14. Pharsalia ix. 531-32.

Here Lucan calls the equinoctial "the circle of the high solstice," on which two high solstices happen to those living at the equator. He calls the zodiac "circle of the signs," which the equinoctial "hits," that is, divides "midway," that is, halved or divided in two.

These also during the year have four shadows; for, when the sun is in either equinoctial point, their shadow in the morning falls toward the west, in the evening in the opposite direction. At noon their shadow is perpendicular, when the sun is overhead. When the sun is in the northern signs, their shadow lies toward the south; but when the sun is in the southern signs, then their shadow falls toward the north.

For them, too, the stars which are near the poles rise and set, and for others living near the equator. Hence Lucan:

    Then Roman fury moves the remote Orestae

    And Carmanian leaders whose ether, now turned

    Southward, yet does not see Arcton quite submerged,

    And there swift Boötes shines in scant night.15 

Therefore it is setting and shines little. Ovid, too, says of the same star:

    The guardian of the Erimanthean bear is dipped in ocean

    And with his star disturbs the waters of the sea.16 

That is to say, it sets vertically. But in our locality those stars never set. Wherefore Virgil:

    This vertex is ever above us.17 

And Lucan:

    Axis never-setting, bright with both Bears.18 

Also Virgil:

    Arctos dreading to touch the ocean wave.19 


15. Pharsalia iii. 249-52.

16. Tristia i. 4. 1-2, or in some editions, i. 3. 103-4.

17. Georgics i. 242-43.

18. Pharsalia viii. 175. By "twin Arcton" is meant Ursa Major and Ursa Minor.

19. Georgics i. 246.

BETWEEN THE EQUATOR AND TROPIC OF CANCER. -- To those whose zenith is between the equinoctial and the Tropic of Cancer it happens twice a year that the sun passes directly overhead, which is shown thus. Suppose a circle parallel to the equinoctial passes through their zenith. That circle will intersect the zodiac at two points equidistant from the beginning of Cancer. Therefore, when the sun is at those two points it passes through their zenith; wherefore they have two summers and two winters, four solstices and four shadows, like those living at the equator. And some say Arabia is so situated. Hence Lucan, speaking of the Arabs coming to Rome to aid Pompey, says:

    You Arabs have come to a world unknown to you

    And marvel that the shade of trees is never leftward,20 


20. Pharsalia iii. 247-48.

since in their country shadows were sometimes to their right, sometimes to their left, sometimes perpendicular, sometimes to the east, sometimes to the west. But when they came to Rome beyond the Tropic of Cancer, then the shadows were always northward.

AT THE TROPIC OF CANCER. -- To those whose zenith is at the Tropic of Cancer it happens that the sun once a year passes through their zenith, namely, when it is in the first point of Cancer, and then for one hour of one day of the whole year their shadow is perpendicular. The city of Syene Is said to be so situated. Hence Lucan:

    Syene's never varying shadow.21 


21. Pharsalia ii. 587.

Understand this as applying to noon of a single day; for all the rest of the year their shadow is northward.

BETWEEN THE TROPIC AND THE ARCTIC CIRCLE. -- But to those whose zenith is between the Tropic of Cancer and the Arctic circle it happens that the sun is never directly overhead and their shadow always lies toward the north. Such is our situation. Also it is to be noted that, according to some persons, Ethiopia or a part of it is this side of the Tropic of Cancer. Hence Lucan:

    And Ethiopia which alone is untouched

    By any region of the sign-bearing pole,

    Except the hoof tip of curvetting Taurus.22 


22. Pharsalia iii. 253-55.

For they say that sign is here taken equivocally, both for a twelfth part of the zodiac and for the outline of the animal which, for the most part, is within the sign to which it gives its name. Wherefore Taurus, although it is, for the most part, within the zodiac, extends its foot beyond the Tropic of Cancer and so touches Ethiopia, although no part of the zodiac touches it. For if the foot of Taurus were extended toward the equinoctial so that it was in the direction of Aries or another sign, then it would be touched by Aries and Virgo or other signs, which is evident by drawing a circle parallel to the equinoctial through the zenith of the Ethiopians and Aries and Virgo or other signs. But, since philosophical reason is opposed to this, for they would not be so black if they were born in the temperate habitable zone, it must be said that that part of Ethiopia of which Lucan is speaking is beneath the equinoctial circle and that the foot of Taurus, of which he speaks, extends toward the equinoctial. But there is a distinction between cardinal signs and regions; for "cardinal signs" are the name for the two signs in which the solstices occur and the two in which the equinoxes occur, while the intermediate signs are called "regions." And in this way it becomes clear that, although Ethiopia is at the equator, it is not touched by any region but merely by two cardinal signs, namely, Aries and Libra.

AT THE ARCTIC CIRCLE. -- To those whose zenith is at the Arctic circle it happens on every day of the year that their zenith is identical with the pole of the zodiac, and then they have the zodiac or ecliptic as their horizon. And this is what Alfraganus says, that there the circle of the zodiac is bent over the circle of the hemisphere. But, since the firmament is in continual motion, the circle of the horizon will intersect the zodiac instantaneously, and, since they are great circles in the sphere, they will intersect in equal parts. Hence one half of the zodiac rises immediately above the horizon, and the other sinks below the horizon. And this is what Alfraganus says, that six signs set suddenly there, and the other six rise with the whole equinoctial. And, since the ecliptic is their horizon, when the sun is in the first point of Cancer they will have a day of 24 hours and a quasi-instant for night, since the sun touches the horizon for an instant and straightway rises, and that amount of contact is their night. The opposite happens when the sun is in the first point of Capricorn, for then they have a night of 24 hours and a quasi-instant for a day.

BETWEEN THE ARCTIC CIRCLE AND THE NORTH POLE. -- To those whose zenith is between the Arctic circle and the North Pole, it happens that their horizon will intersect the zodiac in two points equidistant from the beginning of Cancer. And, as the firmament revolves, this intercepted portion of the zodiac always remains above the horizon. Hence it is clear that, so long as the sun is in that portion, there will be continuous day without night. Therefore, if it is as much as one sign, there will be continuous day there for one month without night. If the sun remains for the extent of two signs, there will be continuous day without night for two months, and so on. It likewise happens that the portion intercepted between two points equidistant from the beginning of Capricorn is always left below the horizon. Hence, when the sun is in that intercepted portion, there will be one continuous night without day, short or long according to the extent of the portion intercepted. Moreover, the remaining signs which rise and set for them, rise and set preposterously. They rise preposterously, as Taurus before Aries, Aries before Pisces, Pisces before Aquarius. Yet the signs opposite these rise in right order. They set preposterously, as Scorpio before Libra, Libra before Virgo, <Virgo before Leo>. Yet the signs opposite these set vertically.

AT THE NORTH POLE. -- To those whose zenith is at the Arctic pole it happens that the horizon is identical with the equinoctial. Hence, since the equinoctial intersects the zodiac in equal parts, their horizon leaves half of the zodiac above and half below it. Wherefore, while the sun is moving through that half which extends from the beginning of Aries to the end of Virgo, there will be one continuous day without night; and when the sun is moving in the other half, which extends from the beginning of Libra to the end of Pisces, there will be one continuous night without day. Wherefore, one half of the whole year will be one artificial day, and the other half one night. Hence there the whole year is one natural day. But since there the sun is never more than 23 degrees below the horizon, it seems that they have continuous day without night; for we speak of its being day before the rise of the sun above the horizon. But this is according to popular usage; for in a scientific sense it is not artificial day except from the rising of the sun above the horizon to its setting beneath the horizon. As for that argument again, that there ought to be perpetual light there, it should be said that the air there is misty and dense, for the rays of the sun there are feeble and raise more vapors than they can consume, so that the air is not clear.

THE SEVEN CLIMES. -- Let a circle be imagined on the earth's surface directly under the equinoctial. And suppose another circle on the earth's surface passing from east to west through the poles. These two circles will intersect in two places at right spherical angles and divide the whole earth into four parts, one of which is our habitable region, namely, that which is intercepted between the semicircle drawn from east to west along the equator and the semicircle carried from east to west through the Arctic pole. Nor is that quarter entirely habitable, since parts of it near the equator are uninhabitable because of too great heat, and parts near the pole because of too great cold. Suppose, then, a line parallel to the equator dividing the parts uninhabitable on account of heat from those habitable parts toward the north. And suppose another line equidistant at all points from the Arctic pole dividing the parts which are uninhabitable for cold from the habitable parts toward the equator. Between these two extreme lines suppose six lines parallel to the equator, which, with the two former, divide the whole habitable quarter into seven parts which are called the "seven climes."

FIRST CLIME. -- The middle of the first clime is where the length of the longest day is 13 hours and the pole is elevated above the horizon 16 degrees, and it is called the "clime of Meroe." It begins where the length of the longest day is 12 3/4 hours and the pole is elevated above the horizon 12 3/4 degrees. And its breadth extends to the place where the length of the longest day is 13 1/4 hours and the pole is elevated above the horizon 20 1/2 degrees, which distance is 440 miles.

SECOND CLIME. -- The middle of the second clime is where the longest day is 13 1/2 hours and the elevation of the pole above the horizon is 24 1/4 degrees, and it is called the "clime of Syene." Its breadth from the end of the first clime to a place where the longest day is 13 3/4 hours and the pole is elevated 27 1/2 degrees, is a distance of 400 miles.

THIRD CLIME. -- The middle of the third clime is where the length of the longest day is 14 hours, and the elevation of the pole above the horizon is 3O 3/4 degrees, and it is called the "clime of Alexandria." Its breadth is from the end of the second clime to where the longest day is 14 1/4 hours, and the altitude of the pole 33 2/3 degrees, which is a distance of 350 miles.

FOURTH CLIME. -- The middle of the fourth clime is where the longest day is 14 1/2 hours and the altitude of the axis is 36 2/5 degrees, and it is called the "clime of Rhodes." Its breadth is from the end of the third clime to where the longest day is 14 3/4 hours and the elevation of the pole is 39 degrees, which distance is 300 miles.

FIFTH CLIME. -- The middle of the fifth clime is where the major day is 15 hours and the elevation of the pole is 41 1/3 degrees, and it is called the "clime of Rome." Its breadth is from the end of the fourth clime to where the longest day is 15 1/4 hours and the elevation of the axis is 43 1/2 degrees, which distance is 255 miles.

SIXTH CLIME. -- The middle of the sixth clime is where the longest day is 15 1/2 hours and the pole is elevated above the horizon 45 2/5 degrees, and it is called the "clime of Boristhenes." Its breadth is from the end of the fifth clime to where the length of the longest day is 15 3/4 hours and the elevation of the axis is 47 1/4 degrees, which distance is 212 miles.

SEVENTH CLIME. -- The middle of the seventh clime is where the longest day is 16 hours and the elevation of the pole above the horizon is 48 2/3 degrees, and it is called the "clime of Ripheon." Its breadth is from the end of the sixth clime to where the maximum day is 16 1/4 hours and the pole is elevated above the horizon 50 1/2 degrees, which space of earth is 185 miles.

BEYOND IT. -- Beyond the end of this seventh clime there may be a number of islands and human habitations, yet whatever there is, since living conditions are bad, is not reckoned as a clime. Therefore, the whole difference between the initial limit of the climes and their end is 3 1/2 hours, and of elevation of the pole above the horizon 38 degrees. So then we have made clear the breadth of each clime from its beginning toward the equator to its end toward the Arctic pole, and that the breadth of the first clime is greater than the latitude of the second, and so on. The length of a clime may be said to be the line drawn from east to west parallel to the equator; wherefore the length of the first clime is greater than the length of the second and so on, which happens because the sphere narrows down.

CHAPTER FOUR

MOVEMENT OF THE SUN. -- It should be noted that the sun has a single circle in which it is moved in the plane of the ecliptic, and it is eccentric. Any circle is called "eccentric" which, like that of the sun, dividing the earth into equal parts, does not have the same center as the earth but one outside it. Moreover, the point in the eccentric which approaches closest to the firmament is called aux or augis, meaning "elevation." The opposite point, which is farthest removed from the firmament, is called the "opposition" of the aux.

Moreover, there are two movements of the sun from west to east, one of which is its own in its eccentric, by which it is moved every day and night about 60 minutes. The other is the slower movement of the sphere itself on the poles of the axis of the circle of the signs, and it is equal to the movement of the sphere of the fixed stars, namely, 1 degree in a hundred years. From these two movements, then, is reckoned the sun's course in the circle of the signs from west to east, by which it cleaves the circle of the signs in 365 days and a fourth of one day, except for a small fraction which is imperceptible.

OF THE OTHER PLANETS: EQUANT, DEFERENT, AND EPICYCLE. -- Every planet except the sun has three circles, namely, equant, deferent, and epicycle. The equant of the moon is a circle concentric with the earth and in the plane of the ecliptic. Its deferent is an eccentric circle not in the plane of the ecliptic -- nay, one half of it slants toward the north and the other toward the south -- and the deferent intersects the equant in two places, and the figure of that intersection is called the "dragon" because it is wide in the middle and narrow toward the ends. That intersection, then, through which the moon is moved from south to north is called the "head of the dragon," while the other intersection through which it is moved from north to south is called the "tail of the dragon." Deferent and equant of each planet are equal, and know that both deferent and equant of Saturn, Jupiter, Mars, Venus, and Mercury arc eccentric and outside the plane of the ecliptic, and yet those two are in the same plane. Also every planet except the sun has an epicycle. An epicycle is a small circle on whose circumference is carried the body of the planet, and the center of the epicycle is always carried along the circumference of the deferent.

STATIONARY, DIRECT, AND RETROGRADE. -- If, then, two lines are drawn from the center of the earth to include an epicycle, one on the east and the other on the west, the point of contact on the east is called the "first station," while the point of contact to the west is called the "second station." And when a planet is in either of those stations it is called "stationary." The upper arc of the epicycle intercepted between those two stations is called "direction," and when the planet is there it is called "direct." But the lower arc of the epicycle between the two stations is called "retrogradation," and a planet existing there is called "retrograde." But the moon is not stationary, direct, or retrograde because of the swiftness of its motion in its epicycle.

CAUSE OF LUNAR ECLIPSE. -- Since the sun is larger than the earth, it is necessary that half the sphere of earth be always illuminated by the sun and that the shadow of the earth, extended into the air like a cone, diminish in circumference until it ends in the plane of the circle of the signs inseparable from the nadir of the sun. The nadir is a point in the firmament directly opposite to the sun. Hence, when the moon, at full is in the head or tail of the dragon beneath the nadir of the sun, then the earth is interposed between sun and moon, and the cone of the earth's shadow falls on the body of the moon. Wherefore, since the moon has no light except from the sun, it actually is deprived of light and there is a general eclipse, if it is in the head or tail of the dragon directly but partial if it is almost within the bounds determined for eclipse. And it always happens at full moon or thereabouts. But, since in every opposition -- that is, at full moon -- the moon is not in the head or tail of the dragon or beneath the nadir of the sun, it is not necessary that the moon suffer eclipse at every full moon.

CAUSE OF SOLAR ECLIPSE. -- When the moon is in the head or tail of the dragon or nearly within the limits and in conjunction with the sun, then the body of the moon is interposed between our sight and the body of the sun. Hence it will obscure the brightness of the sun for us, and so the sun will suffer eclipse -- not that it ceases to shine but that it fails us because of the interposition of the moon between our sight and the sun. From these it is clear that a solar eclipse should always occur at the time of conjunction or new moon. And it is to be noted that when there is an eclipse of the moon, it is visible everywhere on earth. But when there is an eclipse of the sun, that is by no means so. Nay, it may be visible in one clime and not in another, which happens because of the different point of view in different climes. Whence Virgil most aptly and concisely expresses the nature of either eclipse:

    Varied defects of the moon, and of the sun travails.23 


23. Georgics ii. 478.

ECLIPSE DURING THE PASSION MIRACULOUS. -- From the aforesaid it is also evident that, when the sun was eclipsed during the Passion and the same Passion occurred at full moon, that eclipse was not natural -- nay, it was miraculous and contrary to nature, since a solar eclipse ought to occur at new moon or thereabouts. On which account Dionysius the Areopagite is reported to have said during the same Passion, "Either the God of nature suffers, or the mechanism of the universe is dissolved."

Excerpt from C. H. Josten, A Translation of John Dee's "Monas Hieroglyphica"

Ambix, Vol. XII, 1964, p. 100-101:

From Josten's introduction:

The Platonist Dee, to whom the power of a cosmic symbol invented by himself could seem to make the astronomers' work superfluous, also reveals himself in a passage of his dedicatory letter to King Maximilian, where he declares his restitution of the planetary and zodiacal symbols to their proper shapes to be such as either in times past these symbols had actually been or as our forebears would have wished them to be; he is not sure, therefore, whether he is the restorer of an old discipline or the founder of a new one. In other words he asserts that, by means of anamnesis, he had found the past within himself such as it was, or had reached a level of introspection from which it was possible for him to develop the thoughts of his spiritual ancestors, the ancient sages, precisely as they would have wished. There does not appear to exist for him any material difference between those alternatives. Indeed the object of the true Platonist is to get nearer to the one ideal truth, which is secretly, and more or less perfectly, mirrored in the depths of the human mind just as it may, with more or less clarity, he recognized in the vestiges of a venerable past that had been nearer to the golden age of knowledge than the debased present.

This reconstruction of Dee's impassive attitude towards the world of external appearances and of action, and of his sceptical view of the chances of spiritual attainment remaining in his own age is confirmed by his opinions on alchemy. The alchemists, i.e. those labouring in the transmutation of metals are denounced as wretched and inexperienced impostors [Ibid., f 17v; below, p. 177.]. In the context a hint is given to the effect that man, not metal, is the subject of alchemical transmutation, if rightly conceived [Ibid., f. 18; below, p. 179 and n. 78.]. Yet Dee does by no means regard the alchemical quest as lying entirely in the spiritual field. Man may be the primary subject of transmutation, but he who has been transmuted will be able to produce the philosophers' stone in the external world. This, at least, seems to be the only interpretation of Dee's views on alchemy compatible with his assertion that, besides certain mystical vessels (darkly described in Theorem XXII), certain common vessels will also be required in the process, vessels whose shapes and materials, he says, it is unnecessary for him to discuss [Ibid., f. 22v; below, p. 197.]. In another dark passage, which alludes to the philosophers' mercury and its replacement by the Sun, i.e., gold, Dee asserts that this operation (which is the final stage in the transmutation of metals) can no longer be performed in the present age, as it was in the past performed by some great experts, unless indeed one let the work be governed by a certain soul which has been severed from its body by the art of controlling the fire (ars pyronomica), a work very difficult and fraught with dangers because of the fiery and sulphurous fumes which it occasions [Ibid., f. 14v; below, p. 165.]. This passage defies complete and certain interpretation, but indicates beyond doubt that, in Dee's view, the chances of alchemical success in the external world are diminishing as that world, by progressing in time, descends into spiritually darker ages, and that any palpable success in the transmutation of metals may, if at all, be hoped for only after the successful completion of a most unusual and dangerous work. If one assumes that the soul, which in this dangerous adventure is to be separated from its body, is the human soul (or part thereof), then the ars pyronomica by which the work is to be performed must be primarily spiritual alchemy, the very astronomia inferior of which the monad is Dee's chosen symbol. The fiery and sulphurous fumes attendant on the work would thus seem to denote spiritual, or psychological, dangers rather than poisonous vapours. Yet another passage suggests that the subject which is to be transmuted in the process symbolized by the monad is the artist, or magus, himself, and that it is his soul which, in a mystical sense, has to be separated from its body: When the terrestrial centre of the monad (which centre may here well mean the human body) has been united in a perpetual marriage to a certain supernal influence of solar and lunar quality, the monad can no longer "be fed or watered on its native soil", and he who fed it will himself undergo a metamorphosis as a result of which he will henceforth only rarely be beheld by mortal eye; he will then enjoy that invisibility of the magi which the doctrine of the monad has the power to confer [Ibid., ff. 7-7v; below, pp. 135, 137.]. It would seem, therefore, that the aim of the secret discipline which Dee wished to express as well as to conceal in his treatise was the elevation of certain chosen and most rare mortals to an existence transfigured by direct participation in astral and supracelestial influences, an existence in which they would be masters of Nature and free from the humbling limitations of ordinary life in the body. Those alchemists of his own time who were merely trying to produce gold, therefore, appeared to him as impostors and as the unworthy heirs of a doctrine whose essential parts were not only unknown to them, but also beyond their reach. In this light it becomes less surprising that Dee should never have given the name of alchemy to the process of spiritual transmutation with which his treatise is chiefly concerned [Cf. above, pp. 84-85.], though in doing so he would not have contravened ancient alchemical tradition or the usage current among the more spiritual alchemists of his time.

From the text (pg. 164-5):

Theorem XIII.

Is not, then, the mystical sign of Mars produced from the hieroglyphs of the Sun and of Aries? With the doctrine of the elements included to some extent? And is not, I ask, the sign of Venus produced by a fuller unfolding of the Sun and the elements? These [two] planets, therefore, have regard to the solar revolution and to the work of rehabilitating [metals] by fire, in whose progress there becomes at length apparent that other Mercury [see figure in original text] -- who indeed is the uterine brother of the first -- when the lunar and solar magic of the elements is completed, as the hieroglyphic messenger [sc. Mercury manifested in the hieroglyphic monad] himself tells us most expressly if only we will fix our eyes on him and lend him a more attentive ear. He is (by the will of God) that most famous Mercury of the philosophers, the microcosm, and Adam. Yet some great experts used to put the Sun itself in his place and degree. In our present age we cannot perform this, unless we let this golden work be governed by a certain soul that has been separated from [its] body by the art of controlling the fire [ars pyronomica]. This work is difficult, and also very dangerous because of the fiery and sulphurous fumes which it occasions; but surely that soul will be able to work wonders, tying, no doubt, with bonds that cannot be loosed, Venus and indeed Mars to the disk of the Moon (or at least to that of Mercury), and producing -- in the third place (as they will have it) (to complete our septenary number -- the Sun of the philosophers. You [will] see how exactly, how openly, the anatomy of our hieroglyphic monad [as here illustrated] [see diagram on f. 14v] answers the arcana, [here] to be intimated, of these two theorems.
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ARS MEMORIÆ

IORDANI BRVNI

I.

Tvnc artem sub vmbra Idearum degere arbitramur, cum aut torpentem naturam antecedendo sollicitat; aut deuiam & exorbitantem dirigit & perducit; aut deficientem lassámque; roborat atque fulcit, aut errantem corrigit, aut perfectam sequitur, & industriam emulatur.

II.

Est quidem huiuscemodi ars rerum prosequendarum in genere discursiua architectura; & habitus quidam ratiocinantis animæ, ab eo quod est mundi vitæ principio, ad omnium atque singulorum se exporrigens vitæ principium. Nulli de potentiis ipsius tanquam ramo innixus, neque de peculiari quadam emergens facultate: sed ipsum totius stipitem vtpoté ipsam animæ totius incolens essentiam. Quod non ab re dictum existimarim: si quippé in memoratiua potentia consisteret: quomodo effunderet ab intellectu? si in intellectiua: quomodo é memoria, sensu, & appetitu transmitteret? Porró per ipsam regulamur & dirigimur, ad intelligendum, discurrendum, memorandum, phantasiandum, appetendum, & quandoque vt volumus sentiendum.

III.

At vero hoc quo, generaliter ad omnes atque singulas functiones anima fertur, quale sit, & quomodo: non satis est apertum, quæritur. n. quid est quo artem induit anima? qua arte anima artem induit? nunquid non artem conuenit appellare quo technica mater natura ex frequentatis actibus, expertem se reddere nititur?

IIII.

Nónne licebit dicere anté plurimas artes extare artem quam organicam dixerim: cum plurimi artificum vtantur organo; quorum tamen ars non est organum; sed per organum prosequuta? Nonne artem dicere licet, quæ artium fabricat instrumentum? quid. n. erit si non est ars ? Adhæc si organum non precessit quo oportuit aliud fabrefieri: expone mihi artis rationem, quæ artem debuit precessisse? In quo nam vt in subiecto agentis ars organica præxtitit? Omni proculdubio in physico illo quod præ erat. Illud positione quadam formatum est in primi organi intimæ susceptiuum deminationis. Quod si vulgariter phylosophanti placeat ab extrinseca forma rei essentiam primó denominare: dimittimus; Quia consuetum est artificialium rationem in forma extrinseca ponere: cum ars non profundet in intima materiæ. Sed hic distat á nostra intentione: ita vt non intolligat.

V.

Quod si ita est vt melius philosophantibus apparet: id quod primó est ars nil aliud est dicendum; quám naturæ lacultas connata rationi, cum seminibus primorum principiorum, quibus inest potentia, qua ab extrinsecus obiectis tamquam diversis illectentur illecebris; & ab agente intellectu tanquam irradiante sole illustrentur: & ab æternis Ideis quasi siderum mediante concursu influxum recipiant: dum ab optimo maximo foecundante cuncta in actum, atque finem proprium pro viribus consequendum ordinentur. Ex quibus manifestatur non temeré nos dedalam naturam artium omnium fontem, atque substantiam velle nuncupari.

VI.

Considerato igitur qua intentione possimus expressisse, artem in quibusdam excellere naturam: eandemque in allis ab illa superari. Id. n. esse minimé potest quam vbi naturam in actibus remotioribus; quasdam rationes maiores, quam in mage propinquis ostendere conspexerimus. Ipsam perpetuare fertur in eadem specie formam substantialem, quam non valet secundum numerum eandem perpetuasse: in quibus artis facultas non extenditur. Forma vero extrinseca, atque figura inuentoris clauis magnæ; per artem duro committitur lapidi, vel adamanti. Item conditiones, actus, & nomen memoriæ, & cogitatiuæ obiectis perpetuanda committuntur; quæ tamen natura retinere non potuisset: quandoquidem fluctuantis materiæ stomachus maturé omnia digerit.

VII.

Sed vnde inquam hæc arti facultas? inde nimirum vbi viget ingenium. Ingenium cuius est proximé? hominis. Homo vero cum suis facultatibus omnibus vnde emanauit primo? á natura sané parturiente. Ergo si rem ab exordio intueberis, & ab ipsa radice hanc arborem transplantandam velis euellere: ad naturæ cultum, atque recognitionem inclinatur. Id sané præstabis cum vociferanti, clamantíque principio, in timiús que nos illustranti animum intenderis. Natura est quæ animis corpora confingit; Natura animis instrumenta congrua suppeditat. (vnde Pythagorei, & ingenia Magorum, vitam, atque animæ speciem á corporis forma deprehendisse perhibentur). Natura ipsa tibi (nisi auertaris) aderit in omnibus: vniuersalis. n. natura non contrahitur quo minus nobis extet officiosa, super omnia enim pluit Iuppiter germina, & super omnes plantas oritur benignus Apollo. Sed non omnia parem á superis imbuunt vitam: cum non pariter omnia ad illos conuertantur, vt manifesté patet in nobis qui per nos ipsos ab illorum communicatione diuellimur.

VIII.

Cum igitur omne possibile natura præstet, siuo anté naturalia, siue in naturalibus, siue per naturalia: ita intelligas á naturalibus omnibus actionem proficisci: vt naturam per eadem agere non ignores. Distinguat quantumlibet, agens positiuum á naturali vulgaris philosophia; non. n. inficiam. Illud mihi iuro admitti volo: vt ita distinguatur, sicut organum operantis ab ipso distinguitur operante; sicut medium ab ordinanto, brachium ab exagitante.

IX.

Propterea intelligas nos minimé alligatos esse communi philosophiæ cum naturæ nomen materiæ, formæque adstrinxerit: sed & cum efficiens intrinsecum principium recognouerit; siue sit omnibus commune, siue ad hoc suppositum, vel ad illud fuerit contractum. Vnde libentius idiotas loquentes audimus: dum naturam istius hominis, cum illius hominis natura comparant: non. n. vt vniuersale logicum, vel ad eius similitudinem licet apprehendere naturam: sed vt physicum, quod est tum in omnibus, tum ad singula contractum.

X.

Hæc est quæ mediaté sensibilia preterita & absentia: præsentia reddit, atque conspicua: hinc quidem visu sensibilia per sculpturam, atque picturam: inde vero fluentia verba, & quasi in nihilum prodeuntia; stabilia, fixáque reddit per scripturam. Insuper & conceptus, & silentes intentiones cominus comunicabile, è minus ad omnia loca transmittit, atque tempora.

XI.

Quod liberé siue fatum, sine necessitatem, siue bonum, sine demourgon, sine mundi animam, sine naturam appellare consueuere: ab imperfectis ad perfecta, inferioribus istis communicanda: motu atque tempore procedit, quod in omnibus, & singulis est idem principium. Hinc & eadem serie progressum facere dicitur ars, quam manu ducit. Ideo (vt ad propositum intentionis nostræ spectat) cultris in arborum corticibus prior scripsisse perhibetur vetustas. Cui successit ætas in lapidibus celte excauatis inscribens: Quam sequuta est papyrus sepiarum succis exarata. Inde pergamenae membranæ atramento artificioso magis intinctæ. Proinde charta & inhaustum, præloque promendæ in vsum longé omnium aptissimum literæ. A cultris inquam ad stilos, á stilis ad spongias; á spongiis ad calamos; á calamis ad pennas; á pennis ad fusilia tandem elementa peruentum. Haud secus in iis quæ ad scripturam pertinere videntur, internam contigisse arbitramur: dum ab antiquo humanum studium sine á Melico Simonide, siue ab alio sumpserit exordium: quæ locorum, & imaginum proportionalium chartæ atque scripturæ, actúque phantasiæ & cogitatiuæ, locum scriptoris & calami subeuntibus: species rerum memorandarum in interno libro inscribere studuerunt. Quorum industriæ quid, & quantum addiderimus: ipsorum qui hæc nostra cum illorum monumentis conferre poterunt, esto iudicium. Iam quæ ad nostram faciunt praxim aggrediamur.

XII.

Habes in libro clauis magnæ duodecim indumentorum subiecta. Species, Formas, Simulachra, Imagines, Spectra, Exemplaria, Vestigia, Indicia, Signa, Notas, Characteres, & Sigillos. Quorum quædam referuntur ad sensibile ob oculum (siue natura sine arte figurante dicta) cuiusmodi sunt extrinseca forma, Imago. Exemplar quæ per picturam, & alias figuratiuas artes emulatricos matris maguæ describunt, atque describuntur.

Quædam ad internum sensum referuntur in quo magnificantur, protelantur, & multiplicantur, in mensura, duratione, & numero: vt sunt quæ contrectanda phantasticæ se offerunt facultati. Quædam sunt quæ in eodem versantur similitudinis puncto: vtpoté quæ á forma eiusdein generis, & substantia eiusdem speciei extrahunt exemplar. Quædam á propria propositi substantia deficiunt, vt patet in omnibus in quibus sophista mendicat á reali; & vniuersaliter ars emulatrix á natura. Quædam veró adeó arti videntur appropriata: vt in eisdem videatur naturalibus omninó suffragari: hæc sunt Signa, Notæ, Characteres, & Sygilli: in quibus tantum potest: vt videatur agere præter naturam , supra naturam, & si negotiun requirat, contra naturam.

XIII.

Hisce succurrit vbi figuras & imagines reddere non potest: cum in imaginabilium, vel figurabilium genere non versentur. Carent. n. illa accidentibus illis quibus sensuum pulsari consueuere ianuæ: carent partium differentia, & dispositione, sine quibus antecedentibus, effigiantis actus non succedit. Horum genus ex vna parte ingrediuntur quædam medio se habentia modo: nempé quæ quodammodo referunt, & referuntur: cuiusmodi sunt indicia. Indicamus enim non solum efficiabilia, imaginabilia, & exemplificabilia; item exempla, imagines, & effigies: verum quoque, quæ sigillis, notis, & characteribus exprimunt, & exprimuntur. Vnde non temere in illa enumeratione indicia mediam sortita sunt sedem;

XIIII.

Mercurium ergo præsentat species: forma simulachrum, exemplar, & spectrum. Mercurij veró substantiam, essentiam, bonitatem, iustitiam, & sapientiam, præsentant notæ, characteres, & sigilli. Quæ veró promiscué tum Mercurium, tum & omnia quæ de Mercurio dicuntur præsentia reddunt: indicia sunt proprius appellata. Iis tanquam communi imaginis, notæque stipite: indicamus, & præsentamus, vtrumque. Sicut in demonstratiuis pronominibus est manifestum: cum Mercurij, & virtutis dicimus hoc simulachrum, hoc signum, hanc notam, hanc similitudinem.

XV.

Istis consideratis: memento huic arti media alia vsu veniro non posse ad suum finem consequendum, quam sensibilia, formata, figurata, tempori, locóque contracta: quemadmodom & in omnibus aliis technicis animæ operibus accidere in primo volumine Clauis magnæ fuit expressum. Nihilo tamen minus non vti intelligitur omibus tanquam imaginibus: siquidem multa quorum debet esse memoria, imaginabilia non sunt neque effigiabilia, neque simili quodam insinuabilia; cuiusinodi sunt termini, vsia, ypostasis, mens, cæteraque id genus: sed vt signis significabilium; imaginibus imaginabilium. Et cum hoc illud non est mente prætereundam quód non minus sunt alligatæ signis imagines, quám signa imaginibus sunt adnexa.

XVI.

Ex adnexionis defectu accidit infirmitas illa, qua vtentibus arte multoties collocata species non occurnt, non tamen ex hoc capite rem ipsam perpendisse videntur prædecessores nostri. Hic est qui interim visus sensum refringit magis quam lumen excellentius, densior obscuritas, magna celebritas, distantia dispergens, & id genus alia, quæ locis quibus vti consueuerunt solentem accidere. Hinc veluti percussi canes lapidem mordentes vel baculum, verum discriminis huius authorem minimé percipientes, alium incusant. Nobis autem cum datum est illam inuenisse, & perfecisse, nec locis materialibus (verificatis. s. per sensus exteriores) vltra non indiguimus, nec ordini locorum memorandorum ordinem adstrinximus: sed puro phantasiæ architecto innixi, ordini rerum memorandarum, locorum ordinem adligauimus. Vnde nobis ita successisse presumimus, vt quidquid ab antiquoribus hac de re fuit consideratum , præceptum & ordinatum (quatenus per eorum scripta quæ ad nostras deuenere manus extat explicatum) non sit conueniens pars inuentionis nostræ, quæ est inuentio supra modum prægnans cui appropriatus est liber Clauis magnæ. Sed interim ad dignitatem considerationis istius conuertamur.

XVII.

Fama est naturalis considerationem proportionari considerationi de simo, quæ non formam seorsum, nec materiam seorsum respicit, quæ naturæ nomine insigniuntur: sed materiam formatam, formamque materialem materiæ adplicitam, quibus efficitur quod naturale proprié nuncupatur. Hic est nexus ille, quo abacto, nullum prorsus opus est, quod natura valeat effingere: multó minus valet ars quæ eiusdem pedissequa: si infra nihilum minus aliquid esse licet somniare, Ars. n. non solum vt primum subirctum naturam ipsam supponit: sed & vt subiectum proximum ipsum naturale. Sicut igitur omnis ars pro suæ considerationis elementis requirit rationem materiæ conuenientis suorum operabilium, atque formæ concinnioris (cum generalis omnium finis sit in aliquæ subiecto aliquam nouare formam:) ita & ars ista, cuius eadem ratio est cum ratione graphicæ facultati in genere, & excellenti proportionis modo; duabus manifestis eiusdem speciebus proportionatur. Est. n. pictura intrinseca, cum rerum, & operum memorandorum producit imagines. Est etiam scriptura intrinseca, cum rationum, & verborum ordinat, atque tribuit signa, notas & characteres: quæ quia etiam in imaginabilibus subiectiuantur: non inficior quód communiter loquentes, tum ad memoriam rerum, tum ad verborum retentionem ordinatas foruias, appellant imagines.

XVIII.

Habet pictura (vt decentibus vtar in hac arte terminis) subiectum primum in quo, parietem, lapidem, & similia. Habet subiectum proximum ex quo, ipsum colorem; & habet pro forma ipsos colorum tractus. Scriptura etiam habet subiectum primum chartam tanquam locum: Habet subiectum proximum minium, & habet pro forma ipsos characterum tractus. Ita & hæc ars obiectiué duplex admittit subiectum: primum videlicet quod est locus; & proximum quod est appositum, sine adiectum. Potentialiter etiam duplex admittit subiectum, memoriam videlicet, atque phantasiam in genere, loco vnius: & speciem phantasiabilem seu cogitabilem in genere, loco alterius: Et admittit pro forma intentionem, & collationem specierum existentium in vno subiecto; ad species existentes in alio subiecto. Sicut etiam pictura, atque scriptura, quibus suam forment materiam, adaptant organa: ita & huic, non desunt arti suarum figurationum instrumenta.

SECVNDA PARS.

Triplex igitur consideratio artis istius praxim anteire oportet. Prima quæ speculatur quæ, & qualia debeant esse subiecta. Secunda quæ docet quæ, & cuiusmodi sint apparandæ formæ. Tertia quæ adaptare docet organum, mediúmque illud, quo solertior operatur anima: de quibus omnibus perfectissimé in primo Clauis magnæ peractum est: pro ratione tamen huius libri ne sit truncus, & imperfectus in se ipso (non. n. semper est commodum inquirentem artis principia ad subalternantem transmittere disciplinam: quatenus. n. principia differentus quibusdam ad speciem aliquam contrahuntur; migrant in primam partem scientiæ subalternatæ) tres pro tribus istis canonum ordines adducemus. Primos de materia siue de subiecto. Secundos de forma siue de adiecto. Tertios de instrumento quod virtutem præ se fert efficientis: vnde in idem vergunt caussæ, genus efficiens & instrumentum.

DE SVBIECTIS.

Primum ergo subiectum est technica extensio, siue sinus in phantastica facultate, ordinatus. Ex speciebus receptaculorum consitus, quæ ex animæ fenestris influxere. Diuersis distinctum partibus, visa omnia atque audita suo recipiens ordine & ad animæ libitum retinens. Quæ definitio respicit subiectum commune, formarum communium, ex arte communi quæ ex antiquitate ad nos vsque deducta est. Prim um autem subiectum ex principus Clauis magnæ est: phantasticum chaos ita tractabile; vt cogitatiua potentia ad trutinam redigente visa, atque audita in talem prodire possit ordinem, & effigiem; quale suis membris primis vltimisque partibus felicissime valeat ipsa per aures vel oculos percepta constanter presentare, tanquam nouæ arboris vel animalis, vel mundi prospectum incurrens. Haud. n. secus tale chaos se habere videtur quam nubes ab externis impulsa ventis; quæ pro impulsuum differentiis atque rationibus, infinitas omnésque subire valet specierum figuras. Hoc sané subiectum quam foelix extet atque nobile; melius ipsa experientia quam vlla vi potest iudicari. Verumtamen qui ex Claui magna potent elicere eliciat: non enim omnibus dabitur hanc adire Corynthum. Iam ergo ad subiectum primo definitum modo redeamus.

II.

Constat quidem subiectum primum partibus materialibus; atque ita materialibus: vt visiuam non subterfugiant facultatem, quatenus eadem suo ordine phantastica facultas valeat contempiari, vel ipsis vtens tanquam partibus atque principiis, in monstra, novasque innumeras metamorphoses digerere, & digestas velut orbi adfixas intueri. Ideóque in horum consortium non admittuntur in materialiora subiecta, de quibus in arte vera artium, & facultate facultatum.

III.

In horum constitutione seruanda est ratio inter magnitudinem, & parvitatem relata ad hominis molem atque prospectum. Inter intensionem & remissionem; relata ad sensus limites. Inter præteritum & futurum, relata ad præsentem actum. Inter excessum partium & delectum relata ad rei totius præsentandæ integritatem: Inter distantiam, & propinquitatem, relata ad motus competentiam. Inter terminum á quo & terminum ad quem, relata ad eius quod mouetur appulsum naturalem.

IIII.

Horum aliud est communissimum, qula tantum valet extendi, quantum phantasiæ potest comprehendere sinus, qui positæ orbis quantitati quantumlibet addere potest, licet non quantumlibet substrahere. Aliud est commune quod Cosmicarum perspectarum partium cumulo constat. Aliud est minus commune, vtpoto si libet politicum. Aliud est proprium, nempé si placeat oeconomicum. Aliud est magis proprium tetrathomum, videlicet vel, pentethonium Aliud est propriisimum, quod est athomum, athomum inquam non simpliciter, sed in isto genere. Quorum omnium modorum: primus excluditur per se ipsum ab vsu præsentis artis. Nouimus enim quomodo infinita in vnum atrium reducantur, & multiplicentur in eodem.

V.

Hæc quoque dupliciter contingit vsuuenire animata. s. & inanimata. Animata quidem cum subiecta substantiua adiectiuis apparebunt illustria, & insignita, quæ quidem aduentantium formarum, decursti moueantur: in animata vero cum vacua proferuntur & inania. Caueto igitur ne vulgatum illud experiaris. Vacua vacuis. frustra. n. sperabis in artis huius praxi, quod aiunt. Parietes clamabunt: lapides dabunt vocem suam.

VI.

Committe communia communibus; minus communia minus communibus, propria propriis; proprioribus atque propriissimis propriora, atque propriissima. Hic habes considerandi locum quo non modo ab omni obliuionis formidine exemptus fias; verum quoque ad perfectiores effigiandi & inscribendi vsus, item in ordinando & methodum methodorum inueniendo, promptior atque securior efficiaris. Et habes istud modo suo in radicibus primi Clauis magnæ.

VII.

Sint naturalia omnia & vel phisicam vel technicam admittant formam. Sint formis effigiandis quantitate proportionata, vbi illud memineris quod natura clamat so prescriptum in speciebus ad maximum & ad minimum habere terminum, eique tanquam subditæ præstanti legi non licere quantæcunque materiei quamcumque committere formam. Quod ad mensuram superius consideratum est referendum cum antiquis, quæ quidem respicit formas seu adiecta illa, quæ frequentissime subiectis committi assolent. Sint non vitra metam præcipué visibilium vnde intensione sua lædere possint, nec infra suos etiam remissa fines, quatenus ad internum oculum commouendum minus, vol minimé reddantur habilia. Caueto in engraphia vt cauetur in extrinseca scriptura: ne inquani ita subiecta subiectis sint apposita: vt proprios nec distinguas terminos & interualla: propriámque figurationem admisceates alienæ; tum sui denegent coniecturam, tum & alienam impediant. Sicut enim litteræ super litteras appositæ, & sigilli super sigillos, se inuicem aut delent, aut certé confundunt: non minus subiectis nedum inquam adnexis & connexis: sed & continuis, vol contiguis, nulla intercapedinis conuenienti latitudine distinctis: importunam te noueris incurrere confusionem.

VIII.

Ita quoque capienda sunt subiecta vt determinatis mediis, longitudinibus, altitudinibus & latitudinibus & extremitatum differentiis, habitudinem aliquam habeant ad inuicem. Omnis enim virtus naturaliter præsentantium, & oculum tum primo externum, tum deinde internum commouentium, non tantum in coloribus & eorum fonte lumine sita est, quantum in extremitatum differentiis, ex quo principio perspectiuo opticus & catopticus ad ea quæ cæteris mirabilia videntur peragenda sunt promati: quod si ratio subiecti faciat vt ipsum non ferat á semetipso: tentet succurrens (vt innuimus) cogitatio vel per additionem externi, vel per additionem proprij, cum per congruentes formationes vtrumque possit accidere materiæ. Subtractione, ex lapide fit Mercurius. Additione ex ligno consuitur nauis. Compressione & distractione de cæra fit effigies. Tractu ex lineis fit figura. Alteratione ex vino fit acetum. Item alia commixtione, segregatione alia. Nexu alia. Solutione alia, alia Consequentia, & Continuitate tentantur ad commutandam formam, & vniuersaliter mutabilis rei naturam.

IX.

Illud quoque non est prætereundum subiecta proportionalitor ad oculorum intuitum in obtutu cogitationis internæ spectanda esse. Sicut. n. ibi sensibile inhaerens sensui non sentitur, & sensibile eminentius remotum á sensu, caret actu sensibilitatis siquidem nec oculis nimis proximos (nec admodum ab oculis sepositus liber legitur) ita in proposito, obtutus internæ cogitationis, quam ita regulare convenit, vt in genere suæ facultatis mediocri sitam elongatione ab intendente potentia, sibi figuret obiectum atque fingat. Illud quoque non minus omnibus est cauendum, ne quasi credentes & memorantes subiectum naturali potius memoriæ, quám speculari afferamus visui: accidit. n. ex huius considerationis penuria, aliquem opinari se subiectum figurare, vel tanquam figuratum contueri: cum tamen illud non sit. Aliud enim est subiectiuare, aliud, quasi in tenebris scribere, vel sub pallio.

X.

Ad amouenda vero quæ subiectorum continuitatem faciunt eorumque distributionem, distinctionémque propediunt, consultum erit vt inter positum subiectum & subiectum interposita tanquam abolita deletáque censeantur. E contrario vbi continuum & vniforme spacium nimis produci contigerit vt vltra quam satis est natura sua valida seiunxerit subiecta: tua positione alia post alia subordinare valebis, nec non adiectivis insignita concipere subiectis. Quid. n. obstat quominus phantasia antiqua hinc recedere; iisque noua accidere secum ipsa fingero valeat? Porró hæc phantastica, quæ veris addi placuerit: non levitor habeantur sicuti levitor efformantur: eo úsque. n. in illis cogitando est incumbendum, quoad ita tibi consuescant, vt á verioribus nihil differre videantur; Id quidem modica præstabis sollicitudine si voles.

XI.

Subiectorum sane repetita excursio, tantum adfert emolumenti; quantum præsens artificium valere potest. An ignoras illum qui diutius legere consuevit: citius quam possit opinari, eum singulas considerasse literas, ex literis composita scripta referre? ipsum sane consuetudo ad perfectius sine cogitationo agendum impulit: quam in assuetum valeat vnquam pura & intentior super singulas partes & elementa regere atque ducere cogitatio. Peritus consuetudine cytharedus perfectissimé sola actus consuetudine, non cogitando cytharizat: alius autem etiam tactuum rationom eandem habens, quam et ille: cum consuetudine careat, tanto se habebit rudius: quanto magis super agendis cogitando incumbet. Satis vulgatum est quanta sit vis consuetudinis. Satis perspicuum est quem leuis aqua durum excauare valeat marmor atque ferrum. Sed quid plura de re nimium manifesta? Dicta non prætermisimus, haud quidem quia satis non sunt manifesta: sed quia maximé operæ precium est, vt ad istud propositum referantur. Nouerunt iuxta artis antiquæ canones laborantes, simul longé seposita ab inuicem subiecta, eadémque plurima: vno cogitationis actu contueri ad expressionem non minus quam si in charta legerent expeditam & exquisitam. Id cum imperitis omnibus, tum & iis qui primo se accingunt operi minus credibile solet apparere: ipsa tamen res conuincit oppositum. Quod si per antiquas artes est præstitum præstarique videmus quotidie: quid fiet in ista inquam breuissimam admodum moram exigit consuetudo? plus, melius, tersiúsque tibi præstabunt, hic tres quatuórue lunæ reuolutiones: quám sex illi solis proprij potuerint afferre recursus. Inuenimus namque viam committendi singulis quibuscunque subiectis integros quosque terminos retinendos, & maiora longéque plura vt ex archanis magnæ Clauis est manifestabile. Quod, quantum & quomodo attrectauerit, alij ipsi viderint qui de ambobus recté poterunt iudicare.

XII.

Aspicis proinde quam sit ab eminente natura prelata varietas. Varia sunt mundi membra. Variæ sunt in membris mundi species. Variæ sunt in speciebus indiuiduorum figuræ: non. n. altera olea alteri oleæ prorsus est configurata; non alter homo prorsus alteri similis. Itaque differentus omnia sunt pro capacitate distincta, singula á singulis, omniáque ab omnibus proprii secernuntur tanquam finibus differentiis. Tenta igitur naturæ conformaturus in omnibus diuersitatem, in modo subsistendi, in magnitudine, in forma, in figura in habita, in habitudine, in termino , in situ, & quot poteris discriminibus indue, in agendo, patiendo, elargiendo, capiendo, subtrahendo , addendo , aliisque modis vt diximus alterando. Vicissim quidem dicuntur ens et vnum: quidquid vnum non est, ens non est, vniquodque autem hoc ipso vnum esse sentimus: quia modo suo propria terminatur differentia. Sensibus omnibus vniformitas nauseam parit, omnes. n. non modo vna qualitatis specie frequentiori, atque continua non delectantur: sed neque ad modicum temporis vnam eamdemque prorsus: vtpote vno, eodemque modo prorsus affectam patiuntur. Quod minimé præteriuit eos qui velocissimum in naturalibus omnibus fluxum considerantes: impossibile rati sunt eundem fluuium bis (imo vel semel) posse pedibus attingi.

XIII.

Hinc affectiuitas dependet subiectorum, affectiuitatem appello afficiendi actiuam facultatem, cum aliqua alliciente vel vrgente varietate, vel ab intrinseca natura dotantur, vel ab ipsa insigniuntur positione. Inde quibusdam consultum est principalibus subiectis apposititia quædam addere subiecta; vt affectiuitatem quam á se ipsis non habent: possint propter aliorum quasi sibi insitorum additamentum admittere. Quid enim? quanto magis in affectiuitate intenduntur atque remittuntur, tanto virtuosius ant lentius affectibilem ipsam commouere possunt phantasiam, memoriæque subire aulam atque repetere. Hinc calcaria, hinc sales, hinc aculei; hinc condimenta, hinc obliti dum tentant reminisse, repetunt, recapitulant, resumunt quasi per ipsam diuersitatem, per ipsas vices, vel vt melius exprimam; per ipsam in vicibus diuersitatem sperent accire spiritum memoriæ. Quod bene facillimé cedit iis qui minimé animo turbati id faciunt: alioqui tanto in maiorem tenduntur confusionem; quanto turbatio illa magis atque magis incalescit. Quanta vero sit affectuum in genere virtus, & quomodo sint prouocandi, seruandi, & variandi , non parum aperte in libro Clauis magnæ insinuatur.

DE ADIECTIS.

I.

Adiectum vero seu forma in genere isto definitur subiecto sine physico, siue technico, siue phantastico appositum, ad aliquid per solertem cogitationis apparatum, presentando, effigiendo, notando, vel indicando ad picturæ scripturæque similitudinem; exprimendum vel significandum. Quæ ratio rospicit formas communes, ab antiquitate ad nostra vsque tempora dilapsas. Forma vero vt ex radicibus Clauis magnæ elicitur: est depromptus & explicatus ordo cogitabilium specierum, in statuas, vel microcosmon, vel in aliam generaliter architecturam dispositum; ad quolibet dicibile interius notandum , vel figurandum ex ductu phantastici chaos, methamorphoses omnes admittentis. Cuius Typum non tanquam hic declarandum: sed ut & hic iuspiciendum apponimus.

FIGVRA PRIMA.

II.

Est ibi chaos in tua primordiali natura elementorum & numerorum ordinem, atque seriem non excludens, cum non solum ipsum informe formabile oportet intelligere, verum quoque vt ordinate formabile concipere necesse est. Est vt vides diuersis distinctum interuallis in se suísque portionibus omni formalibus figura: dum formator designatus per elementum. A. per informes numerorum elementorúmque discurrit circuitus, & semidiametros. Aliam ipse figuram per Arietem imprimit: aliam per Taurum; alias quoque per reliqua omnia. Aliam per arietem denuo cum Saturno reuertentem, aliam cum Marte remigrantem, aliam cum hoc & illo: aliam sine hoc & illo. Vnde in infinitum possunt formari & reformari, siue numeri ipsi, ipsáque elementa, siue ipsi diuersimode ducti motores atque efficientes. Hoc est informe chaos formare, siue formantes eosdem ad formata; diuersa siue formantes varios atque diuorsos ad eadem formata referas, nihil interest in proposito. Veruntamen illud quod immobile manet, atque subest: hac ratione qua subest, atque formatur, habeatur vt foemina ad marem, & prorsus informe vt vndecunque formabile esse possit. Esset communi iudicio magis perfecté chaos, si ex inordinatis constaret etherogeneis, sed tale nulli posset esse vsui. Necessum quidem est ad obsequium memoriæ numeros & elementa ordine quodam esse disposita quo aduentantibus motoribus atque formatoribus; cæteras etiam memorabiles valeant suscipere formas. Sunt autem (vt vides) ita ordinate disposita, vt idem nec in eadem semidiametro, neque in eodem circuitu, aliquando possit occurrere, siuo sit elementum, sine numerus. Excellentissima pleraque alia per hanc figuram pertractari possunt; sed minimé hic locus est. An tamen cum hoc consulto sit apposita; non decerno, sed affirmo tantum. Hoc vnum dixerim quod si attentius eam contemplabere cum rationibus hic explicitis: artem figuratiuam talem poteris adipisci, qualis non solum memoriæ, sed & cæteris omnibus animæ potentiis mirum in modum subueniendo conferet.

III.

Primum igitur & in adiectis notandum est, eorum rationem esse inter excessum & diminutionem, intensionem & remissionem , præteritum & futurum, distantiam & propinquitatem , relata ad hominis molem, vel semissem, ad intuitum, & præsens tempus in quo debet esse memoria.

IIII.

Horum alia sunt animata, & ista possunt concurrere vt organa, & efficientia, adiacentia, & opera, alia sunt inanimata, & huiuscemodi concurrunt vt organa adiacentia, & opera duntaxat. Animatorum vero alia sunt rationis participia, & ista aptasunt ad omnem actionem & passionem, & neutrum se habendi modum. Alia ratione carent, & istis (vt satis est manifestum) dicta per vniuersum non satis conueniunt.

V.

Ipsorum quoque quædam sunt naturalia, quaodam artificialia, quaodam sunt á sensibus externis illapsa ad sensus internos. Quædam in sensibus ipsis in ternis efformata quorum omnium species sunt Forma, Similitude, Imago, Figura, Exemplar, Character, atque Signum, secundum formalia significata distinctæ vt stat indictum in Clauis magnæ considerationibus.

VI.

Quod ad eorum magnitudinem attinent: Adiecta eo pacto conuenit subiectis esse commensurata: ut reuera ipsa sunt in rerum natura, alioqui facilé deperderentur & visum phantasiæ aut obtunderent aut disgregarent. Diuturniorem certé perquisitionem in ampla pagina microgramma: requirit & ægré requisitum reperitur. Mole quoque sua arbor spatium replens aut exuperans non reddit suam perspicuam figuram. Pro iis valde nobis probatur artificum quorundam industria, vbi modica quædam & phantasiæ visum subterfugientia subiectis sese offerunti adiicienda: alteri adiectiuo formam illam adiiciunt, cui adherere assolet atque concomitari. Adferet illi Sagittarius sagittam, scriptor calamum, Sutor acum. Tanta virtus est in connexione, adnexione, antecedentia, concomitantia & consequentia: vt inuisibilia faciant visibilia, intelligibilia per vniuersum sensibilia, difficilis quoque sensus facile persentita.

VII.

Quod ad qualitatem attinet: sint illustria, sint quæ imaginationem, cogitationémque pulsare valeant, vtpoté quæ aliquid admirandum, timendum, iucundum, triste, amicum, inimicum, abominabile, probabile, admirandum, prodigiosum, de quo sit spes, vel suspicio, & omninó quod in intimos affectus potenter irrumpat: secum afferant. Hinc caueto ne aberres minus sobrié intelligens modum præceptionis nostræ, cum inter species adiectorum signa, insignia, characteres , & sigillos enumerauimus: est. n. quod ea omnia modifices per ca quæ proximé dicta sunt ad quantitatem attinentia, & figendus est oculus considerationis in eo quod in Clauis magnæ considerationibus habetur: vtpoté á sensibus, & phantasia, nihilo nisi per cogitatiuam facultatem ad memoratiuam patere posse ingressum.

VIII.

Quod ad relationem attinet. Opus est non ita adiecta subiectis applicari, quasi ea casu & vt accidit proiiciantur: atqui referenda sunt tanquam comprehensa ad comprehendentia; indumenta propria ad indutum; tutelata ad tutantia; ita adeóque inuicem connexa, vt nullo ab inuicem discuti possint turbine. Sint relata secundum omnes partes, ad omnes partes; vt pertinentia, vel in pertinentia, vt ordinata, vel deordinata; resistentia, vel conuenientia; & vniuersaliter ita fiat, vt conceptus vnius connectatur alterius conceptui. Quis. n. adiectum hoc Dignitas regia, abscisum ab omni subiecto conceperit? Simul igitur intelligantur adiecta cum subiectis: & quasi elementa lapidibus insculpta prodibunt; nec tanquam á vento exagitata volitabunt, vel confundentur, sicut accidit figuris arenarum tractibus effinctis.

IX.

Agere quoque intelligantur adiecta in subiecta, & in subiectis: vel pati á subiectis, vel in subiectis. Aliqua inquam actione, vel passione viuificata habeantur; quatenus aliquo motu, internum visum quasi sopitum, exagitatione quadam expergefaciant. Errando, Transeundo, Subeundo, Adeundo, Abeundo, Coeundo, Ascendendo, Descendendo, Obuiando, Deuiando, Vitando, Destituendo. Quo aliquid Admoueant, Pellant, Trudant, Excludant, Abalienent, Circumagant, Auersentur, Refrenent, Vexent, Abiiciant, Retorqueant, Deiiciant, Demoliantur, Diruant, Erigant, Eleueut, Extirpent, Distendant, Eradant, Abstergant, Eximant, Euacuent, Hauriant. Quibus omnibus non efficitur quo minus subiectis adiecta sint adnexa atque fixa: sed potius vt magis figantur; ipso enim in motu est fixionis, & perseuorantiæ sita facultas. Ne igitur hæc inde stabiliri desperes: neque. n. continuus motus sua stabilitate caret qua sit continuus: sic vt & fortunam poeta sua in inconstantia constantem appellitat. Cæterum in varietate, multitudine, velocitate, & tarditate seruetur modus: nec careant conditionibus ad qualitatem adiectorum pertinentibus.

X.

Quemadmodum in subiectis ita & in adiectis euitanda est vniformitas. Quantum quippe valeat, naturæque consona sit varietas ex supradictis desumi potest. Vnde & illud.

Per tanto variar natura è bella.

licet quidem eadom adiecta diuersis apponere subiectis: sed id in sepositis. atque post plurium interpositionem distantibus, actibus implicita differentibus, & secundum diuersas habitudinum species se habentia.

XI.

Illud etiam adiecta retinent cum subiectis commune, (cum conueniat, necessariumque sit ea subiectorum distinctionem consequi vt ipsa quæ ad vnum pertinent subiectum, non complectantur ilia quæ pertinent ad alterum; sod omnem continuitatem, connexionem, constipationem, & ad mixtionem fugiant. Dtim quippe diuersorum subiectorum adiecta vltro citroque actiones admitterent, atque motus: quasi inter se manus conserentia, aliisque occupata negociis frustra ad tuum auocabis obsequium.

DE ORGANO

I.

Reliqum est ut de organo, quo in proposito vtitur anima non-nihil determinemus. Non n. agenti, sufficit ad completam cognitionem: formæ inducendæ, & subiecti formandi rationem habere: verum quoque vbi negocij vrget opportunitas, id quod est ab agente in subiectum formæ vehiculum operæ præcium est non omittere quid sit in sua essentia; item, quale esse debeat, & quomodo sit contrectandum.

II.

Nouem concurrunt ad rememorationem faciendam & memoriam. Intentio antecedens qua primum aliquis sensus extrinsecus, vel intrinsecus sit in actu ex hoc quod mouetur ab obiecto. Prouocatio imaginationis, vbi sensus commotus iam mediate vel immediate expergefacit imaginationem. Imaginationis motus passiuus quo pellitur ad inuestigandum. Imaginationis actiuus motus quo iam inuestigat. Scrutinium quo intendens imaginatio inuestigat. Imago, ut pote species memorabilis. Intentio imaginis, nempé ratio qua memorabilis efficitur in præsentiarum aliis exclusis. Præsentatio illius intentionis, quod. s. intentio illa præsens officiatur. Et iudicatio qua apprehenditur eam esse intentionem illius imaginis.

III.

Inter hæc omnia quod scrutinium appellamus siue discerniculum (vtpoté quo cogitatio inquirit atque discernit) instrumenti rationem sortiri facilé constat quod ita communi nomine insignimus: quippe cum ad nostra vsque tempora eius nulla facta fuerit consideratio: proprio celebrique nomine caret. Cuius nominis rationis, considerationisque carentia isti occlusit iter inuentioni: quandoquidem radix formandæ reminiscentiæ atque memoriæ, in cæco densarum tenebrarum latuit profundo. Est ergo instrumentum istud in facultate cogitationis, proportionatum baculo in nostra manu (vnde nominis instituti vel melius instituendi rationem habere possis) quo stantes iacentem aceruum, dimouemus, diruimus, atque dispergimus. Vt nobis castanea é medio glandium, vel é communitate aliarum castanearum determinata prodeat.

IV.

Et cognoscitur instrumentum istud ab actu. Cum. n. sit duplex virtus conseruationis videlicet & rememorationis: quæ cum (vt aiunt) sint re vnum, secundum rationem distinguntur; sicut & vtrumque ab imaginatione, magis tamen meo iudicio. Virtus. n. conseruationis est in confinio virtutis memoratiuæ & imaginariæ: & quasi conterminat eas. Distinguitur igitur rememoratiua ab imaginaria: cum quandoque sine forma imaginabili, imaginabilis formæ intentio comprehendatur: quandoque vero eius intentione forma non exuitur. Hinc fit vt cum multa simul retineamus, multa simul imaginari non possimus. In iis ergo hoc est quod agit instrumentum, Discernit, Disterminat & Ordinat vel (si libeat magis iustificate loqui) est quo fit Discretio, Distermitiatio, Ordinatio. Vnde á cogitatiua seponitur sibi in prospectum præsens de multis vnum, vnum inquam imaginatum vel vnius imaginem de multis retentis educit in propositum: Et sicut imaginatiua comprehendere dicitur, quid eius quod á pictore est in pariete descriptum; rememoratiuaque illius picturæ retinet intentionem: ita organum istud habet vicem deferentis & applicantis, vel magis eius quo fit delatio, & applicatio istius ad illud: ac si inuicem sint colligata: vt accidit in amplexu qui est in annulis cathenarum & similium. Ideóque quasi natura ipsa duce ad nostra vsque tempora hanc connexionem, locorum ordine emulabatur ars: vt vbi rem rei non valebat connectere, illud quod erat vnius post id ei quod erat alterius ordinabat: vnius inquam & alterius non proprium & pro ratione: sed appropriatum á præsenti positione: & hoc pacto quasi ex extraneis applicationem imaginis ad rememoratiuam aucupabatur. Ecce igitur scrutinij munus est vt vnitates (ita. n. dixerim multa vna vt verborum censoribus aliquid concædam) sigillatim capiendas per ipsum in ordinem disponantur. Quod ita accidit, vt cum centum ouium singulas singulis, atque diuersis numerorum notis vt 1 2 3 4 5 6 7 8 9, & aliis deinceps inusserimus: ipsis mox cateruatim, & confusé occurrentibus adeó vt alia aliam impediat: vt gregarius baculo has oues diuertit, illas conuertit; has attrectat, illas allicit, quó suo singulas deducat ordine: ita cogitatio promptissimé aliis abactis: determinatum seligit aliud post aliud ipsa scrutinij virtute. Hic est locus considerandi á similitudine, quatenus veluti gregarius ex memoria ordinis numerorum, ordinem recipit ouium, quem per ipsas habere non potuisset: Sic nos facile genus artis inuenimus quo audita, vel visa numeris suo generi congruentibus formantes, ipso numerorum ordine, ordinem sentitæ rei deinde concipiamus, in tantum, vt scientes numerare perquam facile doceamus memorari. De formatione numerorum per omnia extat nostrum aliquid apud paucos. Et eius theoria est in libris Clauis magnæ vbi de numeris semimathematicis. Ingeniosis credo sufficere monstrasse nos in ista parte locum: vbi si non quod satis est insinuamus, forté pro congruentia loci vitra quam satis est expressimus. Nobis. n. ad paucos (vt gratias habeant) non autem ad omnes respicere consulitur.

V.

Est igitur scrutinium numerus quidam, quo cogitatio tangit modo suo species conseruatas, eas pro sua facultate Disterminando, Disgregando, Colligendo, Applicando, Immutando, Formando, Ordinando, inque seligendam vnitatem Referendo. Dicitur quidem numerus quia in nullo genere conuenientius potest collocari. Porro talis numerus est: vt nil sit quod per aliud quam per ipsum memorabilitatem possit induere, ve1 habere: non obstante quod aliis notum non viderim; nec per eosdem quoquo pacto definitum: ipsum in memoratione est necessarió concurrens principium (loca. n. habent vim non quia loca, neque quia imaginata: sed quia talem numerum in eorum ordine latentem habent) cuius rationem duarum differentiarum (quarum altera contrahit ipsum genus proximius, altera contrahit alteram vt melius possumus hoc pacto, explicamus. Numerus videlicet á quotuitate denominatus, dictus ad differentiam numeri denominati per quotitatem, quo responderemus quærenti quot sunt oues? Et numeri denominati per quotuitatem quo responderemus quærenti quoties venerunt oues in occursum? per ipsum. n. satis faceremus quærenti. Quota est ista ouis? quota est illa ouis? & ideo differenter per quotuitatem dicitur. Quæ eum duobus adhuc sumatur modis tum videlicet vt respondet per primum secundum & tertium: tum vt primo, vel secundo vel tertio suo occurrit vel occurrere facit. ordine: iam in proposita iuxta secundam specificatur proximam differentiam; non autem primam. Est. n. quotuitas practica non theorica, quæ. s. non in ratione sed magis propriéque in vsu consistit. Qui quidem vsus dupliciter accidit; & videlicet primo cum quodam respectu habitudinéque determinata quadam, vt contingit iis qui per ingenium, rationem, & intelligentiam, recordantur: cum sciant de hoc esse dicendum, hoc esse proferendum, & post hoc sequi illud, & post illud rationabiliter aliud: in quibus proprie fieri dicitur reminiscentia, vt patet per famosam distinctionem ipsius á memoria. Et secundo sine apparente respectu: sed potius cum quadam magis absoluta (licet non vero absoluta) ratione, vt nobis accidit cum vocum minimé intellectarum meminisse possumus, cuiusmodi extant illa Charontis apud Merlinum.

Est percor partes agrios labefacta ruinam.

& allis eiusmodi in quibus nullus potest esse cogitatiuæ actus, nec distinctiuæ virtutis, ideóque eorum memoria esse potest; reminiscentia autem minime vt satis manifestum est us quibus manifesta est alterius ab altero differentia. Cum igitur hæc applicatio non referatur ad memoriam cuius est recipere & retinere (vt diximus & probauimus demonstratiuæ in Clauis magnæ doctrina:) nec phantasiæ generaliter dictæ (utpoté quæ includit etiam in sua significatione sensum communem communiter appellatum) ipsa. n. non est nisi eorum quæ vel secundum integrum, vel secundum partes in sensibus particularibus & externis præxtitere modo suo. Nec certé cogitatiuæ, cum ipsa sit de apprehensiuis cognitiuisque facultatibus, eiusmodi vero quorum allatum est exemplum non sint, in apprehensibilium cognoscibiliúmque genere. Quæ nam igitur est illa potentia interior quæ ab aure perceptas illas voces ad sensum communem delatas vt voces tantum nudas, potuit intrudere in memoriam? certe si est cogitatiua (cum non libeat aliam internam fingere potentiam ex æquo cum cogitatiua memoriæ proximam pro intrudendis his) haud est nuda cogitatiua, sed scrutinio armata, quo non solum quæ quasi manu tangere potest, sed & ea ad quas quasi manum extendere non valet, immittit in memoriæ promptuarium. Ex quibus patet hoc instrumentum esse necessarió ponendum, cuius latentia multarum occlusit iter inuentionum.

VI.

Genus actuum scrutinio prosequutorum in quinque distribuitur species. Applicationem, Formationem, Immutationem, Adunationem, & Ordinationem, quæ sane perpaucis notæ sunt: Sicut. n. non omnes qui vident, & audiunt: quomodo vident & quomodo audiunt, & quid est quo vident, & quid est quo audiant bene norunt: ita & non omnes, qui applicant, formant immutant, adunant, & ordinant: sciunt quomodo hæc præstent, & quid sit quo præstent. Notum satis est in vniuersalitate & confusione quadam hæc á ratiocinante anima produci: Sed non admodum quibus proximé potentiis, facultatibúsue, & organis: nec vt desideramus ante nos apparuit qui hæc fuerit rimatus intimius quam quidam ex Arabibus qui versati sunt circa Peripateticam disciplinam à quibus nonnulla prætacta sunt. Sed si nos hæc omnia per singula velimus in notitiam deducere: maximum aggrederemur negocium, & difficile ad communicandum; præsertim cum videam temporibus istis perpaucos veré philosophos vt in præludij significatum est sententiis: mitto quam aliquorum nominum, nouitas quam nouæ exigunt inuentiones, atque considerationes, plurimos lederet: hac de causa SILVI A BONIS, atque etiam quia ad negocium istud quod ad praxim præcipué dirigitur non spectant necessarió: illud ergo maximé animaduertendum est quod de scrutinio cum quandoquo enumeratis nunc ordinate subinferemus.

VII.

Pro applicatione notandum quod dicitur facultates istas analogiam & ordinem inter se retinere vt sensus exterior sit circa corpora; Phantasia circa corporum simulachra. Imaginatio circa singulas simulachrorum intentiones: Intellectus veró circa singularum intentionum naturas communes & rationes poenitus incorporeas. Ex qua analogia sequitur (vt alibi monstrauimus) quod sicut extat ars quæ sensum externum allicit, trahit, atque ligat: ita est quæ allectat, atque tenacissimé vincit. Cur ad vuas per Zeusim depictas accursabant volucres? cur Venus á Praxitele sculpta vix ab amatoribus pudica seruabatur? quia artificum forma quædam ita suum subiectum rebus applicabat vt eas intensius exquisitiusque discerneret; nec non sedes vnde præcipuè & [vt ita dicam] capitaliter species irrepunt in sensus inueniret. Licet autem [vt supra dictum est] principium istud omnibus sit communo: non tamen vniforme esse in omnibus satis est planum: quibus enim aptius atque temporatius est instrumentum (puta corpus) clariores sunt animæ.

VIII.

Anima clarior diuinis Ideis magis exposita intentius obiectorum formas suscipit: quemadmodum qui acutioris visus est, facilius aptiúsque discernit Formæ. n. in corporibus nil aliud quám diuinarum idearum imagines esse censentur: quæ eædem in sensibus hominum internis, quo melius nomine intitulari possunt quam diuinarum idearum vmbræ; Cum ita á realitate distent naturalium; sicut. naturales á veritate distant methaphisicalium? Harum quidem specierum aditumm in intellectum potius crediderim immediate fieri per conuersionem ad lumen illud quod agit in nobis intelligentiam: quam mediantibus rerum physicarum formis intus per sensus exteriores ingestis. Ex vna tamen parte vno experimur modo, ex alia vero alio. Propterea expedit vtramque opinandi viam sine contradictione complecti: quod quomodo fiat alibi demonstrauimus; & tu ex temetipso si in communissima versatus es philosophia, per hæc poteris determinare. Huiusce sané oculi nisi in te vigeat emissio per applicationem: qui fieri potest vt per ipsum in cæteras interiores animæ potentias scibilium speres consequi immissiones? quid. n. aliud est non appellere, quám clausos habere oculos? quid aliud est claudere oculos quam in vmbra (vt aiunt) mortis versari? non ne á rerum veritate vsque ad ora vulgi transmissum est; vt equiualeat quempiam clausisse oculos & esse mortuum?

IX.

Pro formatione vero quæ sequitur applicationem: illud primo animaduertendum, eius totam vim in modo & specie applicationis esse sitam. Potentia. n. generaliter apprehensiua habet illud cum matoria commune: vt in se ipsa, & ex seipsa nil sit præter sinum & conceptaculum: nullum elementorum in se odorem habet aliquem, vel saporem, vel calorem: concurrentibus tamen illis fama est, in diuersos ordines atque gradus, omnem prodire colorem, saporem, & odorem. Ignis alteri corpori admotus lucet; insuper & iuxta corporum varietatem diuersimodé in melius, atque deterius splendescit. Id sané non habet ignis in se, nec corpus alterum in se, sed ambo habent virtute applicationis. Iam habes per similitudinem, formationem tum intellectus, tum memoriæ consequi applicationem, tanto meliorem; quanto, & antecedens melior extitit applicatio: & huius efficacia maxima ex parte in scrutinij manuductione consistit.

X.

Sunt qui velint formas facilis reductionis esse illas quæ sunt apud virtutem imaginatiuam atque communem sensum, multæ corporalitatis & modicæ (inquiunt ipsi) spiritualitatis. Formas vero difficilis reductionis, esse multæ spiritualitatis & modicæ corporalitatis. Id quidem ita sibi suadent quia formæ multæ corporalitatis morantur dum sensus communis spintualitatem ab earum corporalitate distinguit; vnde formam illam fixari in ea contingit; idque præsertim cum eam pauci corticis recipit. Hinc reciproce inferunt hominem tardi motus in cuius anima figuntur sensibilia quæ transierunt: melioris esse rememorationis. Quæ omnia habent quandam leuem persuasionem quæ quidem cum verbis explicantibus ipsa similia sunt opinationibus & sermonibus somniantium. Constituunt. n. memoratiuas species alias veloces, alias tardas, alias tempestiué, alias maturé; alias figurari per equum Martini, alias per equum Georgi, quod dicere & sentire non convenit grauitati illorum. Quidquid enim sentiant: nunquam corporalitas quá corporalitas, seu proprius dicas corpus qua corpus est, quippiam agere intelligi debet imó vniuersaliter asserendum à corporalitate non esse actionem; á maiori minus esse, a maxima minimè, quia corpus quatenus corpus non agit, omnis. n. actio est à qualitate, & ab eo quod spiritualius est ipsa qualitate; magis, & ab incorporeo maximé. Vtlibet ergo intelligantur verba illorum famosorum virorum euitare nequeunt semper inconueniens, & si velis eos excusare quod non corporalia agunt magis quia corporalia, sed quia multum morantur & sunt vehicula accidentium, á quibus informationes efficiuntur quæ morantibus corporibus morantur; & morantia figuntur magis. Hæc excusatio non potest capi nec retineri quominus obiter euomatur á verbis illorum, leuissimique stomachi sententia. Mitto quod magis rudes sunt magis morosi, & magis morosi magis rudes: nec obstat quod experimur nos morantes in consideratione vnius rei magis memores reddi quám leui consideratione præter labentes, experimur enim etiam atque non minus, nos quædam sine mora audita atque visa vel etiam considerata in sempiternum recordari; alia vero diutius attentiúsque visa & considerata, minimé retinere. Haud igitur in mora & corporalitate est virtus, imo in ipso contrario maximé quod ad corpus attinet. Quod vero ad alterum non est mora quæ facit fixionem: sed formæ actiuitas, videtur autem mora conferre aliquando: quia forma aliqua non apta vel nata est citó agere, vel subiectum citó recipere, ideóque morando perficitur actio. Vbi vero forma est spiritualior, est & actiuior. Hinc ignis actiuissimus est omnium elementorum, quia spiritualissimum est inter ea, & potentissimum ad conuertendum in se, & data materia solus per se in infinitum crescens. Qui etiam si multum agit: non quia multus est. & magnus, agit, vtpote propter multam corporalitatem: sed propter intensiorem qualitatem, quæ consuenit seruari in illa magnitudine: quæ quidem qualitas (vt notant quidam Platonicorum) si posset reduci in medietatem illius magnitudinis: intenderetur adeo magis, vt duplo potentius ageret, si in minimam quantitatem, maximé potentior: si in indiuiduum infinite potentior. Ex his ergo considerari potest quam inconsiderate dicti philosophi loquuti sint.

XI.

Hinc etiam patet quam imperité (etenim hoc notare non est sine emolumento eorum quæ ad præsens institutum spectant) equini quidam medici proferant illud vulgatum. Non qualitas, sed quantitas. Cum ad eorum propositum oppositum totum proferri deboat. Esto. n. quod qualitas tantæ virtutis non sit infra tantam quantitatem, & in multa quantitate multa qualitas conseruetur: nunquam tamen actiuitas refferri debet ad molem, totúmque illud quod est pertinens ad rationem materiæ, extensio. n. ipsa ordinata est [ipsis etiam indicibus] ad continentiam: qualitatis, atque formæ. Ferri id tamen potest si ab Apotecariis eorum dictum fuerit: quia recipiunt precium iuxta quantitatem quæ est in ponderibus, numeris, & mensuris, quidquid sit de qualitate simplicium, pharmacorum & aliorum confectorum; & idcirco, vt existimo, quidam ex eis in suo insigni notatum habebat in nostra patria. NON QVALITAS SED QVANTITAS. quamuis. n. constaret eum hæc retulisse ad porcum depictum de quo non quæritur sicut de equo, an concinnos habeat oculos, parvas auriculas, contractam ceruicem, latum pectus, minacem frontem, os arrectum, crura soluta, & id genus alia, sed duntaxat an sit latus longus atque pinguis, id tamen non minus conuenienter subinde poterat á porco ad id quod erat intus in apotheca referri. NON QVALITAS SED QVANTITAS, vtpoté pia mater, quæ dotauit filias & doctorauit filium.

XII.

Adunatio uero & immutatio, licet sint duo actus: simul tamen fiunt. Immutando enim fit adunatio; adunando fit imrnutatio. Horum rationem ita aperimus. Dixit Heraclitus, Si omnia entia fumus fierent: nares omnia discernerent. Dicamus crassius. Si omnia præter Vulpeni in gallinaceos conuerterentur frustra non esuriret vulpes, omnia per vulpem essent vorabilia. De potentibus omnia suo modo conuertere, vnum est hominis phantasia: de potentibus omnia suo modo vorare, & degustare vnum est hominis cogitatiua. Tale conuersionis genus potent attingere (non sine cogitationis actu) phantasia; vt omnia memorabilia potenter reddat non absque phantasiæ actu cogitatiua. At inquies oportebit phantasiam conuertere omnia aut in vnam speciem, aut in plures: si conuertat & reformet in vnam; iam non erit multorum memoria, sed vnius: si quippé omnia conuertantur in ouem: iam lupus non multiplicabit comestibilium speciem vt dici possit præter vnum quippiam illi esse comestibile. Si conuertat reformétque in plures species: aut finitas, aut infinitas si finitas: aut determinatas & istas cognoscere & aut determinare opportet; aut indeterminatas, & ita erimus in eodem in quo sumus. Infinita vero tentare stultum est. Scire igitur oportet conuersionem non ita fiendam vt substantialis diuersitas destruatur; nec vt accidentia vnius cuiusque rei propria tollantur: Sed vt diuersa atque omnia ita vna illis applicita adueniente forma, afficiantur modo suo: vt vnam ab vno, & per vnum memorabilis subeant rationem: Sic omnia lupus iste ingurgitabit vt vnum: si omnes substantiæ & quæ inmediate consequuntur eas vnius generis accidentium indumenta subibunt.

Sicut ad eandem vocalem in centro circuli innumera si esse, & imaginari possint elementa relata; (non ablato quod corum singula suam diuersitatem retineant) omnia vnius sonantiæ modum subeunt: imo tantum abest vt per vocalis applicationem subcludant suam essetiæ ab aliis diuersitatem: vt per illam magis eadem insinuare valeant. Sic & vni spiritui pluribus appositis organis diuersæ pro eorum propria ratione producuntur voces. Quid ergo est quod disperans non disponaris, & quasi accingaris ad aliquam de innumeris possibilibus tibi speciem comparandam; in phantasiæ & cogitatiuæ conterminio situandam: qua vniuersa sicut in libro spectabilitatem, ita & in anima memorabilitatem induant? Hoc est quod tuæ relinquimus industriæ ô quicunque es ingeniose. Intueare quid præstiterit modus inventionis Pan Archadiæ Dei cum primus calamos coniunxit agrestes: hæc quæ diuersis iam acta ingeniis non facile olim consonare solebant: iam vnico eiusdem spiritu, in vnum quasi imparibus compactum cicutis in missorum, ablatam dispersionem, adunionemque factam, quam commode præstat vnus.

XIII.

Pro hoc quod ad ordinationem attinet, vulgatæ sunt (licet ad rem minus & modicum relatæ) propositiones ab ista pendentes, quæ consideratis iis quæ per nos extant enucleata melius vsuuenire possunt. Principaliter ergo contingere dicitur reminiscentia, cum motus iste huic motui de necessitate succedit, vel motum istum hic motus concomitatur: siue id sit locali, siue temporali, siue rationali, siue naturali, siue artificiali, siue quomodocunque aliter positiua concomitantia, atque vnius post alterum successione. Ad quem sané modum, progredimur á memoria niuis ad memoriam hiemis; Hinc ad eam quæ frigoris. Hinc ad eam quæ antiperistasis: Hinc ad eam quæ intendentiæ caloris in stomacho: Inde ad eam quæ potentis digestionis; Ab hac in appetitum, & viuacius nutrimentum; robur, & exercitium; & ita deinceps in hoc. In aliis omnibus similiter. Si quid vero habet naturam carentem ordine: ad aliud ordinatum referatur: atque innitatur: quod quidem semper esse debet aliquod sensibile: quamobrem non temeré á ratiocinativo philosopho dicitur ordinem propria natura sensibilium esse: & non cognoscit ipsum extra margines naturæ. Vnde si quæras ab illo quid est ordo? est inquiet progressus rei secundum viam naturæ. Quid est ordinis carentia exitus inquiet á via naturæ. Hæc sunt quæ de organo, & ad organum scrutinium pertinentia volumus esse dicta: quæ si attentius contemplaberis; nihil est quod ne ad vlteriora progrediaris impediat: ex iis. n. remoueris ab eo, quod ad consequentes actus occlusum faciebat iter. Et certé facere non potuimus; ne sub titulo theorices sufficienter apponeremus ea, quæ per so ipsa praxim complere valeant.

TERTIA PARS

I.

Age iam ad operandi formam transeamus insinuandam. Tanquam præludiis agentes, ab elementorum simpliciorúmque notitia, ad compositi integri, atque perfecti considerationem deueniamus.

Primum igitur ad eorum similitudinem qui prius manum paginæ docent admouere quam oculi ad inscriptos caractheres coniiciantur: proponimus ante apparanda subiecta quorum præcesserit memoria: vt ipsorum virtus & efficacia discooperiatur hunc in modum. Sumatur subiectum commune idque primo in partes eius maiores distribuatur, quæ ex instituto saltem operantis sibi succedere debeant: quæ partes maiores, subiecta magis propria superius sunt appellata. Hinc ad subdiuisionem procedatur; vt partes istæ ad inuicem finiri, & ordinatæ sibi inuicem succedere perceptæ, in loco contiguitatis veræ, vel positiuæ describant sibi alias partes, quæ subiecta propriissima indiuiduáque sunt: quæ multiplicari debent iuxta rationem latitudinis subiectorum magis propriorum, & commodum occurrentium sedium adiiciendorum.

II.

Quibus ita dispositis & prompté memoriter habitis adsit cathalogus diuersarum rerum sensibilium, quæ primo numero sint viginti & quinque, deinde quinquaginta, mox centum: vt gradatim exercitationis beneficio exoptata comparetur disciplina; cum hoc quod optimé videbitur quomadmodum ea quorum ordo naturlem memoriam suggeret: merito subiectorum quibus distributa sunt & applicata; ordinate tibi non minus quam si in pagina essent exarata occurrent: vt ab vltimo ad primum eadem facilitate possis incedere; qua á primo ad vltimum accedebas. Item & quomodo libet ordinem referendorum inuertere; ad hoc ipsa locorum sensibilitate conferente.

III.

Proinde visa subiectorum efficacia ad adiectorum rationem transeamus quibus non tanquam leui fragilique fundamento naturalis innittitur memoria. Adest ergo duplicis generis memoria, terminorum videlicet atque rerum: quarum hæc simpliciter admittit necessitatem: illa veró in aliquo quodam genere, vel in eo quod per ipsam acui creditur memoratiua facultas ad propriæ functionis expeditionem: grauiora. n. passi minorem difficultatem & arduitatem non sentire consueuimus: vel quia alicuius facultatis fert consuetudo, cum occurrentia propositi atque sententiæ in initialium verborum expressionem requirere, vel quia rebus accidit vnicum propriumque nancisci nomen idque non satis in promptu, vt sunt herbaram, arborum, mineralium, seminum & id genus aliorum, quorum conceptum habere minimé sufficit: vel tandem quia sæpe sese offert occasio proferendi verba, quorum minimé rationem habemus.

IIII.

De generibus quibus res ipsæ adiiciuntur, explicantur, séque inuicem insinuant: alibi declarabimus. Pro genere autem istius facultatis satis tibi apertum iter ex antedictis: necnon habes optimam magistram atque ducem tum intrinsecam, tum extrinsecam naturam, quæ te per rationem insitam & obiecta præsentia semper illuminat.

V.

Modorum quoque quibus termini adiiciuntur plurimi, & innumeri occurrere tibi poterunt dummodo fueris in agitatione Clauis rnagnæ peritus (illa quippe fons est omnium inuentionum) eos qui nobis commodiores visi sunt in diuersis locis diuersos explicarnus. Modum vnicum quo ad nostra vsque tempora vsi sunt antiqui prorsus contemnimus, quia laboriosus est multámque requirit exercitationem, nec certæ est ab omnibus assequutionis.

VI.

Perstrinximus igitur intrinsecæ lectionis latitudinem illam & longitudinem compressimus: iis. n. oculum phantasiæ disgregantibus atque distrahentibus, maius causabatur negocium, quod artis difficultate exercitationísque prolixitate, dignioribus intenta negociis ingenia repellebat. Quid. n? indiuiduo subiecto per vnicum adiectum vnicum tantum (vt in pluribus) committere licebat elementum, quippe cum innumerabiles habeantur combinationum & compositionum differentiæ. Qua de re qui primus apparet hanc artem transtulisse á Græcis ad Latinos: deridet Græcorum quorundam studium verborum imagines conscribere volentium, atque ita eas sibi parare, vt cum opportunæ fuorint in inquirendo tempus non consumetur. Videbat. n. verborum infinitam esse multitudinem, ideoque ridiculum esse illam persequi velle. Atqui nobis non solum possibile sed & facile compertum est posse apparatas haberi imagines, quibus singulis quibusque locis cuiuscumque generis terminos integros apponam, idque pluribus modis, vt in pluribus tractatibus ad diuersas ordinatis intentiones manifestamus: In presentiarum vero per hunc qui sequitur proponatur modum.

Prima praxis quæ vocum est.

De fixione rotarum.

I.

Ad ordinatam parandam exercitationem: primò elementorum prompta habeatur conceptio: elementorum inquam illis adiectibilibus explicabilium, quæ ad omnes producendas actiones nec-non ad passiones omnes recipiendas sunt aptissima.

II.

Ex iis ergo triginta tuæ notitiæ melius inhærentes ad triginta elementorum expressionem faciendam eligantur: quæ completum reddunt numerum, eorum quæ diuersis inseruiunt in tribus idiomatibus pronunciationum differentus: neque. n. necessarium est triplex instituere elementarium, cum A ipsum equiualeat ipsi a [alpha] & [aleph] B. ipsi b [beta] & [beth]. similiter & alia multa aliis. Vbi vero super nostri generis elementa sunt Græca vt y w q [psi omega theta] & vltra hæc & illa, sunt Hebræa: propriis sunt notata caracteribus. Et ita vnum simplex elementarium deseruit tribus linguis & iis quæ illis sunt subalternatæ.

III.

Triginta igitur adiecta promptitudine citra omnem dilationein possibili tuæ se offerant phantasiæ, dum alius vel tu te intentes ad prompté respondendum quid pro singulis elementis ordinate, regressiué, & progressiué, item & inordinaté propositis habeatur.

IIII.

Quo quidem peracto, ad tribuendum singulis singulas appropriatas operationes procedatur: quæ omnes sint ad oculum sensibiles; quæque non sine corporis motu prosequantur. Tu prout tibi commodius videbitur ordinabis atque statues: nos interim eiusmodi sub typis proponemus Agentes & actiones.

Lycas in conuiuium
AA

Deucalion in lapides.
BB

Apollo in pythonem
CC

Argus in bouem
DD

Arcas in Caliston
EE

Cadmus in satos dentes
FF

Semele in partum
GG

Echo in Narcissum
HH

Tyrrhenus nauta in Baccum puerum
II

Pyramus in Ensethe
KK

Mineis in lanificium
LL

Perseus in caput Medusæ
MM

Athlas in coelum
NN

Pluto in Proserpinam
OO

Cyane in stagnum
PP

Arachnes in telam
QQ

Neptunus in equum
RR

Pallas in oliuam
SS

Iason in Tauros
TT

Medæa in cacabum Esonis
VV

Theseus in Scyronem
XX

Filia Nisi in paternum crinem
YY

Dedalus in alarum structuram
ZZ

Hercules in Antheum
yy [psi psi]

Orphæus in lyram
jj [phi phi]

Cicones in Orphæum
ww [omega omega]

Esacus in precipitium
qq [theta theta]

Mennonis in sepulturam
òò [`ayin `ayin]

Arion in delphines
öö [sadhe sadhe]

Glaucus in herbam.
ùù [shin shin]

In quibus non requiritur necessarió primum nominis agentis vel actionis elementum; idem esse cum illo cuius est expressiuum: sufficit enim ambo hæc determinato huic significando esse adscripta.

Rotam igitur primó immobilem intra alte-

ram immobilem ita situabis: vt exte-

rior homines; interior autem ap-

propriatas denotet actiones.

V.

Quibus foeliciter succedentibus ad vlteriorem fiat progressus operationem. Placeat inquam homini & hominis actioni addicere instrumentum vel insigne non quidem quod ad illius tantum referri debeat actionem, sed quod sit omnibus vt fieri potest adaptabile vel saltem omnibus in operibus obeundis compatibile. Non. n. ideo fixæ figurantur hæ rotæ vt maneant perpetuo: sed vt vnius adiecti appropriata nostræ figantur memoriæ: vt cum huc, illucque prodeunt: semper atque statim referri possint ad illum (vt in vlterioribus patebit) ad quem præsentia sunt ordinata. Habet ergo Lycas cathenam, Deucalion vittam, Apollo baltheum, Argus caputium, Arcas peram, Cadmus antesinale, Semele suppositam sedem, & ita deinceps alij alia, quæ licet singulis sint propria: sunt tamen pro viribus omnibus appropriabilia quod quidem magis est curandum. Ratio. n. praxis vltimæ atque profectio; rationi praxis initialis est præferenda.

Rotam igitur secundo immobilem intra duas alias immobiles pro appropriatis duobus: quæ ad hominem referuntur constanter nanciscendis collocato: quatenus perpetuo naturam elementorum vbicumque ponantur, & quomodocumque disponantur præsentare queant. Rotæ fixæ mentis oculo conspiciendæ sunt huiusmodi.

Ibi exterior significat homines Media proprias actiones. Interior vero insignia hunc in modum.

A
Lycas
A 
in conuiuium
A
cathenatus

B
Deucalion
B 
in lapides
B
vittatus

C
Apollo
C 
in Pythonem
C
Baltheatus

D
Argus
D 
in bouis custod.
D
caputiatus

E
Arcas
E 
in Calistum
E
peratus.

Similis de aliis esto institutio, ordinatio, & iudicium. Vbi vero ad tertij elementi significationem instrumentum addere contigerit (quamuis hoc minus commodum sese offerat, accidit enim actionem appropriatam, vel contingentem non pati in manu tale appositum) ipsum pro commoditate imaginetur aliquo adiectum vel alligatum vel interiectum pacto, vt operationem Turbet, Adiuuet, & vel Abiiciatur, Euertatur, Eximatur, Extricetur, Euacuetur, Ruat, Incidat, vel quomodolibet aliter pro operis congruentia se habere possit: Cæterum incomparabiliter conuenientius est insignire: quippé cum sine vlla difficultate insignia possint ad omnes referri & applicari.

VI.

Consulto plané industriæ tuæ committere placuit inueniendas congruentes actiones, & organa, sine insignia, sicut enim singulis peculiares determinatorum hominum sunt magis notæ & celebres effigies: ita etiam (cum trahat sua quemque voluptas) habent singuli quibus operibus instrumentis & insigniis, sollicitentur magis, magisque in affectus concitentur. In superioribus. n. Ianuæ memoriæ dicebantur affectus; hósque potentiores, patentiores: ij vero nec iidem sunt, neque ab iisdem emanant principiis in omnibus.

