MAGIC INgHISTORY

Forbidden
RITES

A Necromancer’s Manual
of the Fifteenth Century

R IC HAR DV KB E GG HYEEETR
Copyrighted matarial






FORBIDDEN
RITES

U J5e E LIDRIS
‘. & “T _Tikbalang

€
V. ’)~
)
AN

\s







MoV G [N\ oy Vo R

FORBIDDEN
RITES

A NECROMANCER’S MANUAL OF
THE FIFTEENTH CENTURY

RICHARD KIECKHEFER

THE PENNSYLVANIA STATE UNIVERSITY PRESS
UNIVERSITY PARK, PENNSYLVANIA



Copyright © 1997 Richard Kieckhefer

Published in 1998 in the United States of America and Canada by
The Pennsylvania State University Press, University Park, PA 16802

First published in 1997 in the United Kingdom by Sutton Publishing Limited
Library of Congress Cataloging-in-Publication Data

Kieckhefer. Richard.
Forbidden rites : a necromancer’s manual of the fifteenth century
/ Richard Kicckhefer.
p- cm.
Includes bibliographical references and index.
ISBN 0-271-01750-3 (cloth : alk. paper)
ISBN 0-271-01751-1 {pbk. : alk. paper)
1. Bayerische Staatsbibliothek. Manuscript. Clm 849. 2 Magic—History.
3. Demonology--History. I. Tide.
BF1593.K525 1997
133.4'3-—dc21 97-26745

Printed in the United States of America
Third printing, 2003

It is the policy of The Pennsylvania State University Press to use acid-free paper
for the first printing of all clothbound books. Publications on uncoated stock
satisfy minimum requirements of Amcrican National Standard for Information
Sciences—Permanence of Paper for Printed Library Materials, ANSI 239.48—
1992.



CONTENTS

TABLES Vi
ACKNOWLEDGEMENTS Vi
. Introduction

MAGICAL BOOKS AND MAGICAL RITES 1
2. The Munich Handhook of Necromanoy

Cim 849 22
3. Bangquets, Horses and Castles

[LLUSIONIST EXPERIMENTS 12

) 1 53

PSYCHOLOGICAL EXPERIMENTS 69
5.  Learming Hidden and Future Things

DIVINATORY EXPERIMENTS 96
6.  Formulas for Commanding Sprrits

CONJURATIONS AND EXORCISMS 126
- D ! Dai

THE SPIRITS CONJURED 154
8. THE MAGIC OF CIRCIES AND SPHERES 170
9, CONCLUSION 186
EDITION OF THE NECROMANCER'S HANDBOOK IN Clm 849.
EQLS 3r-108y 190
PLATES 349
SELECTIVE BIBLIOGRAPHY 378

INDEX




TABLES

A.  Experiments in Chin 849, fols 3 108 27
B.  Types of necromancy found in Clm 849 38
C..  Spirits named in the conjurations 162 5
D.  Spirits listed in no. 34 163 -7
E.  Specifications for cach day of the week 181
F.  Specifications for day hours 182
G.  Specifications for night hours 182 3
H. Gatherings of Clm 849 190-1




ACKNOWLEDGEMENTS

I am indebted 1o the Bayerische Staatsbibliothek for providing a microfilm and
photographs of Clm 849: to the British Library and Cambridge University
Library for providing rclevant materials; to Martina Stratmann for supplying a
codicological analysis of Clm 849: to Barbara Newman, H.C. Erik Midclfort.
Steve Muhlberger, John Leland and Frank Klaassen for reading my analysis.
sharing with me their insights, giving me the benefit of their suggestions, and
helping to protect me from errors: 1o Charles Burnett in particular, who read
hoth the analysis and the edition of the manuscript with meticulous care and
expertise and helped resolve many problems: 10 Vincent Cornell and Sani Umar
for information about Arabic texts: and to Persephonc, a familiar companion
who reminds me constantly about the significance of my work.



Cave! terrentia hac in scientia latent, st cupis
saire occulta, pericula multa pro te et upupis!



1
INTRODUCTION: MAGICAL BOOKS
AND MAGICAL RITES

e arc what we read - and the power of books to transform the minds
and personalitics of their readers can give cause for anxiety as well as

for celebration. A cluster of related developments in late medicval
Europe brought heightened concern about what people were reading. The spread
of literacy and the risc of a far wider reading public, lay as well as clerical, brought
greater demand for written material. The availability of paper, 2 medium far less
costly than parchment, made books more . -eadily accessible than they had
previously been. and allowed for more abundant supply of reading matter to feed
this demand, even hefore the invention of printing with movable type. And the
emergence of silent reading habits made reading a more private activity.!
Historians have attended to the impact of these developments on medieval heresy,
on churchmen’s fear that literacy contributed to the diffusion of heretical views,
and on the efforts at censorship that ensued. But less work has been done on the
dissemination of magical texts, which in some ways represented an even more
sinister threat to orthodox culture, and on auempts to control these 1exts.? A book
of magic which deliberately and expressly invited contact with demons presented
all the hazards of reading in their deepest and most pressing form.

Beginning around the carly fourteenth century, possession and use of magical
writings becomes a recurrent theme in the records of prosecution. \When Bernard
Délicicux was accused in 1319 of having used necromancy against the pope, he
was cleared of that charge but nevertheless condemned to prison for merely
possessing a book of necromancy.’ Fear of necromancy and of necromantic
writings was becoming an obsession at the time, especially at the court of Pope
John XXII, who in the previous year had commissioned the bishop of Fréjus and
others to investigate a group of clerics and laymen charged with using books of
necromancy, geomancy and other magical arts.t In 1320 Matteo and Galeazzo
Visconti were tried for using necromancy against Popc John: the offence here was
actual usc of the art. yet when one witness said he had been shown a book filled
with experiments for love, hatred, finding of stolen objects and so forth, the very
sight of such a book was evidently cause for horror.> In 1406--7, informants
claimed that a group of clerics had used formulas from magical books against
Benedict XIIT and the king of France, and the ensuing inquiry uncovered a box
filled with booklets containing prayers, hymns and conjurations.¢ But in 1409, at
the Council of Pisa, Benedict in turn was charged with using necromancy and
hiring necromancers. The pope, it was said, had sought out a book of necromancy
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available only from the Saracens and had purchased it for some 1,000 francs. A
book of necromancy was allegedly found under the pontiff'’s bed.? In such cases
the uncovering of necromantic writings made more plausible the charge that
necromancy had actually been used, but more fundamentally the books
themselves would have impressed contemporaries as unsavoury and incriminating,
somewhat as the discovery of Satanic paraphernalia might scem incriminating
today. Not surprisingly, inquisitors and other judges used such discoveries as
propaganda in their zcalous campaigns against magic. In 1382 an inquisitor wrote
to the government of Siena about a band of magicians at Rugomagno: one
Agnolo di Corso had been found in possession of a book of scventy chapters,
which others had copied. and which spoke of invoking evil spirits to murder
people or constrain their affections.® Two years later Niccold Consigli was
executed at Florence for practicing necromancy and unlicensed exorcisms; his
judges confiscated and burned the books of necromancy from which he had taken
conjurations.* One might cven say it was common for books of magic to be set
forth as codefendants alongside their owners and users - and indeed, as we shall
sce, those who condemned bouks of magic in some ways ascribed to them a kind
of personality.'" When the books were burned, there were those {as we shall see)
who heard the voices of demons in the crackling of the flames.

The book-burning might at times be voluntary: according to a fifteenth-century
biographer. Gerard Groot studied magic in his youth, and was accused of
practising it as well, but when he converted to a life of piety and foreswore the art
of necromancy, he consigned his books of magic to the flames.!" The movement
he went on to found. the Devotio Moderna, was one of the most influential forces
in the devotional culture of pre-Reformation Europe, 2 movement of inner picty
nurtured by devout reading, manifested in the copying out of pious phrases in
personal florilegia. and financially supported by the copying of manuscripts  a
movement, in short, firmly grounded in the book-culture of latc medieval Europe,
and initiated with an act of penitential book-burning,

From the carly years of Christianity, conversion to Christ had incant, among
other things, doing away with books of magic. The scenc at Ephesus, as described in
the Acts of the Apostles (18:19 19:20}, perhaps epitomized what happened on a
amaller scale clsewhere, When Paul arrived in the town and made comverts to the
new faith, ‘a number of those who practised magic arts brought their hooks together
and burned them in the sight of all, and they counted the value of them and found it
came to fifty thousand picces of silver’.’? (This comes to roughly 1,666 times as
many silver pieces as Judas reccived for betraying Christ.) By the later Middle Ages,
treatment of those found with offending literature was often more judicial than
pastoral. To be sure. a monk of Sulby monastery was treated leniently when he was
found possessing books of magic in 1500. A superior in the Premonstratensian order
had hcard of a brother named Thomas Wryght who had been using books of
experiments and gone about paying people generously to teach him the occult arts.
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Faced with the evidence - one of his books of experiments - he insisted that he
owned such books only out of curiosity; not for actual use. The matter was treated as
a disciplinary one within the monastic setting. and the brother received a light
penance.'’ But in an age when books of this sort were held in deep suspicion one
could never count on such clemency, as Bernard Délicieux well knew:

Anything that irouses such deep anxicty is a subject of historical interest, and
books of magic hold considerable fascination indeed. To know why books of
magic aroused fear we must gain a fuller understanding of what the books
themselves were likely to contain. Most of them no doubt have perished in the
inquisitors’ flames, but some eluded detection and have survived. The focus of
following chapters in this study is arguably among the most interesting sources
we have for the study of medieval magic: a fifticenth-century handbook of
explicitly demonic magic. or what contemporarics called “necromancy®. This
compilartion is contained in a manuscript in the Bavarian Stuate Library in
Munich. To be sure, the text is neither edifving nor profound, nor is it
particularly original: in late medicval Europe there were no doubt many
compilations equally illustrative of common magical practice, most of them now
lost. But among the manuscripts that survive, few are quite as diverse in content,
or as full. explicit and candid in their instructions as this work.

Dctailed examination of such a compilation may most obviously help us
understand the mentality of the necromancers themselves who copied such books,
whether for curiosity or for use. But study of this handbook may clarify several
other factors in the history of magic. and three in particular. First, examination of
a necromancer’s manual sheds light on the function and cultural significance of a
magical book itself. We will know more about the cultural significance of books
gencerally - and we will know more fully the range of meanings a book could have
- when we have grasped the role of this exceptional category of books. Second.
the mentality of the necromancers’ opponents becomes clearer from examination
of such a compilation: the views of the Renaissance mages (such as Marsilio Ficino
and Johannes Reuchlin) who insisted that they practised a higher and purer form
of magic than did these base necromancers, and those of the demonologists
(Heinrich Kramer and his successors) for whom necromancy was a dark filter
shading their perception of witcheraft. The reactions of the opponents may be
historically morc important than the attitudes of the necromancers themselves,
because they tell us more about the culwure ax a whole, but we cannot begin to
comprehend these reactions without knowing the realitics on which they were
based. Third, the rites contained in this compendium illustrate strikingly the links
between magical practice and orthodox liturgy. The analogy I will use is that of a
tapestry, whose display side implics a reverse side: so 100, a society that ascribes a
high degrce of power to ritual and its users will invite the development of
unofficial and transgressive ritual, related in form to is official counterpart,
however sharply it may differ in its uses.
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A BOOK OF MAGIC AS A CULTURAL ARTIFACT

A hook of magic is also a magical book. It not only tells how to perform magical
works, but shares in the numinous qualities and powers of the rites it contains. To
be sure, not all magic is book magic: much magical practice arises from oral
culture, is transmitted orally, and is used without needing inscription on paper or
parchment, even if it is the largely accidental circumstance of its having been
transcribed at some point that accounts for its survival and its accessibility to us.
But in the later Middle Ages certain forms of magic were increasingly assimilated
to liturgy and increasingly written, so that a magical act was the performance
from a script. or the observance of a rite whose details were enshrined in a text.
This development surely owed much to the spread of literacy among the laity, but
even more to the practice of magic among the clergy, particularly those on the
fringes of the clerical elite. Judicial and anecdotal evidence suggests that explicitly
demonic magic. called ‘nigromancy’ or ‘necromancy’,!* was largely the domain
of priests, perhaps especially those without full-time parish employment, as well
as ordained monks with some education and esoteric interests, university students
and others who had been received into minor orders.!® It was within this context
that a book of magic would most naturally be perceived as a magical book,
sharing in the numinous quality of the rites it prescribes.

Christian ritual had from early centuries been the enactment not of oral
tradition but of texts embodied in books. With the unprecedented late medicval
diffusion of literacy, availability of reading matter and expansion of the clergy,
books might still be accessible only to an elite, but it was a much expanded clite,
and the numbers and varieties of books available were far greater than in
previous centuries, so that maintaining control over this diffusion and this variety
was scarcely possible, however much hierarchs may have attempted to censor the
available reading matter. Little surprise, then, if books of magic found their way
onto some readers' shelves, whether for use or for mere curiosity.

Apart from uts function as a repository of information and insight, a hook can
be of interest as a physical object, as a mirror of its writer’s life and mind, and as
a mirror of the society and culture from which it emanates and to which it
returns. The surviving books of medieval demonic magic repay study from each
of these perspectives, although their claims to significance differ from those of
ordinary texts: a book of magic is a physical object like any other baok. but even
as object it is perceived as having sinister power, as a kind of negative relic; it
reveals something of the writer’s lifc and mind, but more often than in most other
cases, and for more obviously compelling rcasons, the authorship remains
anonymous or pscudonymous; and it serves as a mirror of the surrounding
culture, but often the mirror is a distorting one, a deliberately transgressive
adaptation of what the society takes to be holy.

Any book of rituals serves as point of contact between sacred texts {permanent,
authoritative repositories of power) and their performance (which utilizes this
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power for specific occasions). The book itself, like a liturgical vessel or a sacred
building, is consccrated; when a formula is read from it, the power of the text is
enhanced by the sacrality of the hook from which it is read. A book of magic may
also be consccrated, to confirm the numinous power resident in the physical
object. A book of magic is thus significant not only as a source for information
about magical practice - generally more reliable than court records,
denunciatory treatises and literary accounts - but also as itself a magical object,
treasured and closcly guarded by its possessors, and condemned to burning by
judges in mimickry of the punishment that might await the magicians themselves.

This perception of a book of magic as itself a magical object, and therefore as
suspect, is seldom so dramatically manifested as in the canonization proceedings
for Archbishop Antoninus of Florence (the man from whom, incidentally, the
Malleus maleficarum derived most of its misogynist tropes).!> Onc witness to the
sanctity of the archbishop told how the saint had gone one day to a barber-
surgecon of Florence named Master Peter to have his hair cut. During the process
the prelate began to wonder how a man who read no Latin was able not only to
cut hair but also to curc the sick people who came to him. He learned that the
barber had obtained a *book of surgery’ from a Cistercian and had learned from
it the art of healing. Antoninus asked Peter to bring (orth this book and show it to
him; the man readily complied.

The archbishop recognized that the book was full of incantations, and
formulas and signs helonging to the wicked magical arts. So one day he went
to San Marco for lunch, and when certain members of the city’s nobility were
with him in the cloister after the meal, he had fire brought in an earthen
vessel, and he set fire to the book. Immediately the air was so darkened that
the citizens were afraid, and clung to the archbishop. He comforted them,
saying that when the book was fully burned this darkening and clouding of the
air would ccase, as indeed happened. Then, calling these citizens and Master
Peter about him, he explained that the book contained incantations, and that
at some point a mass had been celebrated over it for conjuring and
summoning demons, so that wherever the book was, a multitude of demons
resided there.

The burning thus served as an exorcism: the very pages scemed quite literally
infected by demons, who needed to be banished. Once this was accomplished,
Antoninus admonished Peter to find some other means for healing the sick: the
man obeyed this admonition, and the canonization proceedings assure us that
God did not allow his family to go lacking.

The notion that demons could infest a book appears elsewhere: Michael Scot
told of a magical book inhabited by spirits who call out when the book is opened,
*What do you want? What do vou seek? What do you order? Say what you want
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and it shall be done forthwith."!? The theme admits at least two interpretations.
Onc might scc it as a way of symbolizing the ubiquity of malign spirits, their
cagerness to seize any opportunity for mischicf, and their dense concentration in
thouse places and objects seen as special ‘occasions of sin’. Beyond this, it can
express obsessive anxicty about the book itself as an object invested with a kind of
negative sacrality, somcthing taboo, a source of spiritual and psychological
contagion. The difference is not that the first interpretation is cultural and the
second psychological; both interpretations function on both levels, relating the
concerns of individual observers to the shared perceptions of the society. But the
first interpretation places greater weight on the theological assumption that
malevolent forces are secretly present in the world, an “objective’ assumption in
the sense that it is widely diffused within the culture, cliciting and appealing to a
diversity of personal concerns and anxietics, while the second stresses the
aversion of the individual observer, a reaction incvitably both experienced and
expressed in culturally conditioned terms.

Archbishop Antoninus’s authority was perhaps too great for a mere barber-
surgeon to challenge his interpretation of the book he had been using, but not all
practitioncrs were so amenable to instruction. In the 1340s, the inquisitor Pietro
da I'Aquila charged the Florentine physician Francesco di Simone with having
purchased a book on the virtues of herbs, in which (according to the inquisitor)
there was necromantic content. The physician testified that he had indeed
bought such a book, but that there was no taint of necromancy in it, and if he
had known that the volume contained anything prohibited he would never have
bought it.'® It makes little difference for our present purposes whether the
inquisitor’s or the archbishop’s reading of a particular book was correct, or
grounded in a carcful reading of the volume’s contents. Either of them might
have been scandalized by simple charms of a sort that a theologian would in
principle have deemed innocent but a careless or overly zealous critic might
perceive as tainted and implicidy demonic.'” In other cases it scems more likely
that magical bouks condemned as demonic were in fact collections of expressly
demonic magic: Piero di ser Lippo claimed that the book he confiscated from
Agnolo di Corso contained formulas for adoration and invocation of spirits such
as Satan and Beelzebub, and there is no reason to doubt that the inquisitor
encountered a work of genuine demonic magic, of the sort that have on occasion
survived.

Less dramatic than the action of Archbishop Antoninus. but similar to it in
cenain respects, was the judicial treatment of a magical book by the secular
authorities at Dijon:

Concerning the execution [exécution) of a book of devilry [deablerie). On the
sixth day of August, io the year 1463, at the command of my lords of the
Chambre des comptes at Dijon, after consultation in this Chambre, a book
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made of paper and covered with lcather that was colored green was brought
from the house and residence of the widow and heirs of Thomas of
Dampmartin, during his life resident of Dijon. In this book were written many
evil and false invocations of devils [deables], divinations, charms {charows). and
other things of the magical art, which give very bad example and are against
God and the holy Christian faith. In it were contained many depictions of
devils and other detestable figures and characters. At the end of this book were
several chapters and articles on necromancy [migromance] and chiromancy. This
book had becn seen by my lords of the Council and the Chambres des
comptes. And after they inspected it with great and serious deliberation  in
the presence of lord Jehan Bon Varlet, pricst of the chapel of my lord the duke
of Dijon, dean of Saint-Seigne, vicar and scelleur of the reverend father in
God my lord the bishop of Lengres in Dijon; master Jehan de Molesmes,
secretary of my lord the duke: Ayme d’Eschenon, mayor of the town and
commune of Dijon; Jehan Rabustel, procurator of that town; Aimé¢ Barjod.
procurator of my lord in the district of Dijon; and many others - this book was
cast inta the fire and totally burned to cinders, to the despite and confusion of
the evil enemies [of the faith]. and so that it could never again be used in any
manner.2!

Here there is no allegation of supernatural phenomena, and the book is not seen
ay infected or possessed by demons needing 1o be exorcized. None the less. the
book itsclf is treated as if it were a human subject, to be examined and, once
found guilty, exccuted by burning. Nothing in the account need be taken as
implying that the book itself possesses numinous powers, vet the book elicits the
loathing and the judicial reaction normally reserved for a personal agent and
embodiment of cvil. From onc perspective there is nothing unusual about
investing a book with personality: the reading of any book can be perceived as a
kind of dialogue between the reader and the text. Rarely, however, is the
perception carried to this extreme.

‘The numinous quality of a book of magic could resembie that of a liturgical or
devotional book. and in some cases the distinction between a devotional and a
magical work could be obscure. The chronicle of Saint Denis tells how in 1323 a
monk of Morigny was found to possess a book of devotions inspired by curiosity
and pride, although he claimed to have been inspired rather by visions of the
Virgin Mary: In her honour, he had had many images of the Virgin painted on
his pages. He thus sought to renew the ‘heresy and sorcery’ known as the an
noteria, which involves the use of special figures, contemplation of these figures
amid prayer and fasting, and invocation of mysterious and presumably demonic
namcs, all for the sake of knowledge. wealth, honour or pleasure. His own book
promised such rewards. but required invocations, the special copying of the book
{a1 great expense}, and the inscription of one’s name in the book itself two times:
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the physical object, in other words, nceded to be customized for its user. This
book was so evil. the chronicle declares. that judges at Paris consigned it to the
flames.?! In other cases the boundary between devotion and magic was
complicated by various factors: the combination of devotional and liturgical
matcrial with natural magic;*? the tendency in books of conjuration to juxtapose
formulas for invoking angels, demons and spirits of neutral or indeterminate
standing. and the usc of prayers to God for power over demonic and other spirits.
Thus, when the necromantic plot against Benedict XII1 was divulged in 1406,
and investigation produced a coffin filled with books of prayers as well as
conjurations, it is impossible to know whether even the ‘prayers’ were orthodox
or deviant.

Tales of sorcerers’ apprentices emphasize that the wondrous powers of a
magical book are not easily controlled: one exemplum tells of a pupil who reads a
chapter from his master’s magical tome and thereby arouses a tempest which can
be quelled only when the master comes back and reads a chapter equal in
length.? Onc might say that in such a tale it is not the book itself but the magic it
contains that is powerful and uncontrollable, but the emphasis on use of a
chapter of equal length suggests that the process of reading may have magical,
quantifiable efficacy distinguishable from that of the specific contents.

THE BOOK OF CONSECRATIONS

The perception of a book of magic as possessing numinous power is not mcerely
an obsession of the inquisitors; it is grounded in the writings of the magicians as
well. who guarded the secrecy of their writings perhaps mainly for fear of
detection, but also out of a scnse that the books themselves were sacred objects.

A late medieval book of demonic magic is in at least one respect decidedly not
like a cookbook. If one discovers that the recipes in a cookbook tend to come out
badly, one may reasonably wonder whether there are errors in detail - whether,
for example, the author meant a teaspoon rather than a tablespoon of salt, or a
pinch and not a pound of nutmeg - but to tike the faulty book to a priest and
have it blessed would normally be thought eccentric at best. Yet that, or the
rough equivalent, is indeed what a late medicval necromancer might have done
with a defective book of magic. He might suppose that verbal flaws in the
conjurations were partly to blame,** but, as we will see, the variants in late
medieval necromantic texts scem to have been so common that a practitioner
might have despaired of ever finding a flawless text to recite. In any case, the
problem of verbal flaws was perhaps not the necromancer’s greatest concern. A
shon, anonymous work called the Liber consecrationum { Book of Consecrations), which
circulated in late medicval manuscripts in varying forms, makes clear that the
book itself was a sacred object requiring elaborate consecration, and that its
contents might lose their magical cfficacy.?® According to this Book of Consecrations,
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the magician must seck to recover the lost efficacy of his formulas by subjecting
the book itself 1o an elaborate process of recharging, or reconsccration.

The prologue to this work insists that its proceedings arc especially valuable,
being dedicated to the names of God. and should not be used in vain. By invoking
God’s names, the ‘exorcist or operator’ can rencw the power of a magical
experiment which has lost its cfficacy. Many people seck to achicve great works,
and possess writings by which they will attain their desire, but they accomplish
nothing, because their experiments are corrupt. The operator must refrain from
every pollution of mind and body, and for nine days must be abstinent in food and
drink, must keep from idle or immoderate words, and must be clothed in clean
garments. On each of these days he must hear mass, carrying this book with him
and placing it on the altar during the mass, which seems to assume the celebrant’s
complicity, if the owner of the book is not in fact himself a cleric. He must execute
this procedure devoutly, with praver and fasting, so as to attain knowledge of
sacred mysteries, and then he must carry the book back home. He should have a
secret place, sprinkled with holy water, in which he can place the book, after
binding it with a priestly cincture and a stole placed in the form of a cross.
Knecling toward the east he must say seven psalms (presumably the seven
penitential psalms), ‘the litany’' (meaning the litany of the saints), and a further
prayer before opening the book. Then he may open the book with humble
devotion and with heartfelt desire ‘that God may sanctify and bless and consecrate
this book, devoted to his most sacred names, so that it may fully obtain the power
it should have, that it may have power for consecrating the bond of spirits and for
all invocations and conjurations of [spirits], and likewise all other experiments’.

These instructions are followed by a prayer, to be said after the litany of the
saints - actually three prayers of varying length. The first is a plea that God may
hear the operator’s prayers despite his unworthiness. The sccond, addressed to
Christ, repeats this central entreaty, and asks that he may consccrate this book:

by the power of these vour most sacred names, On, Jesus Christ, Alpha and O.
El, Eloy, Eloyve, Sithothith, Eon, Sepmelamaton. Ezelphates, Tetragramaton,
Elyoram, Ryon, Deseryon, Erystion, Ysyornus, Onela, Baysyn, Moyn, Messias,
Sother. Emanuel, Sabaoth, Adonay. and by all vour secret names which are
contained in this book. so that by the virtue, sanctity. and power of these
names this book may be consecrated ® and blessed # and confirmed % by the
virtue of the sacrament of your body and blood. so that it may effectively,
without any deception, [and] truly obtain the power that this book should
obtain, for consecrating the bond of spirits, and for consecrating all corrupt
experiments, and that they may have the fulness of virtue and power for which
they are ordained. through the grace of the Lord Jesus Christ, who is scated on
high, to whom be honour and glory throughout unending ages. Amen, amen,
amen, amen, amen.
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This second praver then imvokes all the heavenly powers to bless the book. The
third and briefest simply calls upon Christ 1o bless the book. The procedure is
then complete. If the operator later wishes to consecrate a particular
experiment, or add a new one. he should use a series of further prayers, along
with which he must say the Confiteor, take holy water, and make the sign of the
cross on his forchead. At all times he must take care that this book, which the
wise adepts (sapientissimi phisichi) dedicated to God’s holy names, not fall into the
hands of the foolish. Why this caution might be necessary becomes especially
clear toward the end of the supplementary pravers, in which the ‘exorcist or
operator’ specifically requests power to summon ‘malign spirits’ from wherever
they may happen to be lurking,

THE MENTALITY OF THE NECROMANCERS AND THEIR OPPONENTS

It would he a mistake to think of necromancy as a peripheral phenomenon in late
medicval socicty and culture. Sccular as well as ccclesiastical courts 100k it
scriously and at times excecuted those charged with its practice; monarchs and
popes as well as commoners lived in fear of becoming its victims, This fear may
have been in some cases or to some degree feigned or pathological, but it was
also grounded in realistic awarencss that necromancy was in fact being practised,
and in an almost universally shared conviction that it could work.

The history of magic sometimes claims a place in academic study as a ficld
within intellectual history. This claim is plausible when the subject is a writer
such as al-Kindi or Marsilio Ficino, deeply concerned with the practical
operation of magic but also with the philosophical principles by which magic
worked. This is not the type of material I will chicfly be examining in this study
The focus here will be formulas of frankly demonic magic, with only the most
meagre of intellectual pretensions; I wish 0 suggest, perhaps perversely. that such
a text none the less repays close examination. The rites contained in a manual of
necromancy are flamboyantly transgressive, even carrying transgression toward
its furthest imaginable limits. and in today’s academic environment one might
Justify studying them on these grounds. I am impclled more by a simple urge o
grapple with late medieval culture in its entircty, including its most problematic
and conflicted manifestations - warts and all, to use a fitting cliché - and to
explore how the underside of the culture related to the side more often displayed.
This too is part of the historian’s challenge of discerning how things made sense
in an alicn culture.

First, then, the surviving necromantic texts provide a useful starting point for
the sonrces of late medicval magic. Certain aspects of the necromancy laid out in
these writings are clearly derived from the Arabic tradition of astral magic that
became widely diffused in Europe from at least the thirteenth century onward. At
times. as we shall see. the experiments are indebted to Jewish magical traditions,
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whether explicitly or implicitly. although the impact of Jewish magic on the
forbidden rites of Christendom has been less studied and is harder to trace in
detail than the influence of Arabic tradition. There are cven matcrials in late
medicval necromantic manuscripts closely resembling the magic of antiquiry. It is
often tempting to suppose that the forms of magical practice are essentially
similar across cultures and throughout time, or at least over a very extended
Iongue dusée. Indeed, one might easily be persuaded that there is a history of the
uses of magic and reactions to magic, but not a history of magic itsclf: virtually
every magical technique one encounters appears so deeply rooted in tradition
that magical practice scems essentially timeless and perennial. Indeed, it is
possible to cite analogues and possible sources for late medicval magic from
widely diverse cultures: in search of such parallels onc could wander cndlessly
through thickets of the history of magic, from the Greek magical papyri of
antiquity. through Arabic and Byzantine sources, and on to the grimoires of the
early modern era. Yet when certain more or less well defined classes of
practitioner take an interest in magic, they will adapt to their own use forms of
magic taken from various sources. If the history of magic is to be anything other
than a night in which all cats are black, it must attend to the characteristics of
specific mélanges of magical tradition. The chicf purpose of this study is
therefore not to trace the history of individual elements but to reconstruct the
configurations into which these clements enter: the patterns of magical practice
worked in a particular historical setting. the relationship between these forms of
magic and other aspects of the culture, and the perceptions of magic within that
culture.

Furthermore, we cannot understand the apposition 10 magic in late medieval
Europe without knowing fully what sorts of magic were being practised in that
culture. Apart from the exempla by Caesarius of Heisterbach and others telling
of the dangers of necromancy, there is considerable literature by late medieval
theologians directed against these practices. For instance, the Paris theologians
who in 1398 issued a general prohibiton of magic were clearly aware of
nccromantic practices and concerned to cradicate them.? The theological
literature against necromancy is incomprehensible without knowledge of the
necromancers’ formulas, and has at times been seriously misunderstood.?’” Nor
can we understand the virulence of the critics’ assault on magic without knowing
the purposes magic was believed to serve. The glorification of the transgressive
and the vilification of persccutors has perhaps too often blinded us to the
recognition that much magic was intended for sexual coercion and exploitation,
or for unscrupulous careerism, or for vigilante action against thicves that could
casily lcad to falsc accusations. | do not propose to moralize about these
activities, but as a corrective to naive romanticizing I do want 10 make clear the
kinds of magic one can expect to find in a late medieval source. It would be too
much to claim that fear of clerical necromancy was a major source of pre-
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Reformation anti-clericalism - in Boccaccio, for example, when clerics make
pretence of magical power this is exercised in the service of their lechery, and lust
rather than magic is the focus of the satire - but the realization that certain
clerics were dabbling in conjuration could hardly have made a positive
contribution to the image of the clergy at a time when for other reasons there
was increasing distrust of priests and priestcraft.?

If we neglect the literature of necromancy we cannot grasp what it is that the
Humanist mages (Marsilio Ficino, Giovanni Pico, Johannes Reuchlin, Johannes
Trithemius and others} so vigorously claimed ot to be doing. or what they were
often suspected of doing despite their protestations. Even the rise of the witch
trials in the fifieenth century is related to increasing consciousness of this
explicidy demonic magic. It was surely in large part because they were aware of
the demonic magic described in these manuals and evidently practised in their
midst that orthodox authorities often became sceptical about the notion of non-
demonic, natural magic. They seem to have misconstrued ordinary magical
procedures, interpreting them as working, like necromancy, through demonic
agency.® Cesare Lanza hinted at the connection when he remarked in 1579,
“Today a lowly little woman does more than all the necromancers accomplished
in the ancient world."* In so far as necromancers contributed to the plausibility
of claims about witches, they bear indirect responsibility for the rise of the
European witch trials in the fifteenth and following centuries. To the extent that
these carly witch trials focused on female victims, they thus provide a particularly
tragic case of women being blamed and punished for the misconduct of men:
women who were not invoking demons could more casily be thought to do so at a
time when certain men were in fact so doing,

Natural magic was always, in some quarters, a suspect catcgory, and
understandably so: its mechanisms remained unclear, and its claims to empirical
confirmation were perhaps even by medieval standards not impressive. Demonic
magic, in contrast, was a straightforward notion. and its efficacy was easy for
virtually all medieval people 1o believe. Small wonder if for some authoritics in
late medicval Europe this became the paradigmatic form of magic, and if other
forms came to be interpreted as implicitly grounded in demonic aid, so that a
theologian, an inquisitor, or an educated lay judge might be sceptical about
claims that some magic was natural rather than demonic.

More generally, knowledge of this material adds significantly to our
understanding of later medieval clerical culture. A society that had a surplus of
clergy inevitably spawned an undcremploved and largely unsupervised ‘clerical
underworld’ capable of various forms of mischief, including necromancy, and
indeed this underworld scems to have been the primary locus for this explicitly
demonic magic. Not all those accused of conjuring demons were clerics: the
charge was attached at times to laymen and occasionally women. But the
cxamples cited already suggest that clerics were disproportionally represented,
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and when we examine the Munich handbook of necromancy in following
chapters what we will find there is a characteristically clerical form of magic,
using Latin texis and presupposing knowledge of mainstream ritual.’? The beliefs
and ritual operations found in necromancy mimic those of cstablished rites,
somewhat as the threads are the same on both sides of a tapestry, and the
patterns they form on the underside are recognizably related to those on the
front. Onc might even suggest that a culture in which ritual occupies so central a
place will naturally if not inevitably engender forbidden rituals, somewhat as the
production of a tapestry necessarily produces on the underside a distorted version
of the intended image. The study of late medieval necromancy gives an
exceptionally clear and forceful picture of the abuses likely to arisc in a culture so
keenly attentive to ritual display of sacerdotal power. Our own society, more
fascinated with scxuality and its abuse, has its own concerns about miscreant
priests and their abuse of young boys; the clerical misconduct most feared in the
late Middle Ages was of a different order.

DEMONIC MAGIC AND THE THEORY OF RITUAL

1 have spoken of demonic magic as the underside of the tapestry of late medieval
ritual culture; more must be said about the character of magic as ritval. If the
book of magic is on the one hand a magical book, an object possessing
preternatural power, a habitation in which demons may even be supposed to
reside, it is on the other hand a script whose formulas are meant for ¢enactment. a
guide for ritual action. The book of magic thus functions both as a repository of
magical power and as a guide to magical process, a liturgical compendium with
rites to be observed, scripts to be cnacted. The rites of magic suggest questions
analogous to those raised by any rites, even if they differ in the sources of power
they mean to exploit. Three issues in the study of ritual are of particular
relevance to our understanding of a necromantic text: the relationship between
official (or public) and unofficial {or private; ritual; the cfficacy ascribed to ritual,
and the role of language in ritual.

Emile Durkheim and Marcel Mauss took the chief difference between religion
and magic to lie in their social context. To paraphrase their perception, religion
is the official observance of a collectivity {such as a Church), while magic is the
unofficial practice of an individual (often on behalf of a client). But if one takes
religion to be the spiritual practicc of a community specifically acting as a
community, one excludes private prayer - while if one takes it to be the spiritual
practice sanctioned by a commmunity, even when carried out individually, one
relegates any and all disapproved practice, regardless of the grounds for
disapproval, to the category of magic.3 Eamon Dufly has emphasized that
magical or superstitious formulas in charms share a common vocabularity with
liturgical prayers. which already suggests the need for a nuanced sense of the
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relationship between religion and magic. The complexity of this relationship may
be scen with particular clarity in the comparison of exorcism and conjuration. As
we shall see in a later chapter, in medicval parlance these terms were used
interchangeably, and the practices are in fact in all ways but one identical. What
we now call exorcism was practised by an individual, usually a cleric {although
some laypeople claimed the role), who addressed demons with formal commands,
whase power was derived chiefly from the sacred realities invoked in the formulas
of command. What we now call conjuring was also practised by an individual,
usually a cleric. who addressed demons with formal commands essentially
identical to those of the exorcists, again powerful by virtue of appeal to sacred
realities. In ncither case was the command automatically efficacious: both
exorcists and conjurcrs reckoned on the possibility that the demons might resist
their invocations and refuse compliance, in which case the rituals of command
would be redoubled. Both the exorcist and the conjurer were engaged in spiritual
wrestling matches with the demons, and in both cases they were keenly awarc of
the dangers. Exorcism was in principle carried out on behalf of a demoniac:
conjurations could be done as ways of afllicting cnemires, and could be carried
out on behalf of clients. In both cases, then, the ritual performer was acting as an
individual but within a social context. If exorcisms were allowed. at least to
authorized clergy, while conjuring was prohibited to all, it was because of the one
key difference: the exorcist’s intent was to dispel the demons, while the conjurer's
was to sutnmon them, and mainstream opinion held that it was better to be rid of
malign spirits than to invite them into ounc’s life. Study of conjurations in
subsequent chapters will suggest that there is no other essential difference
between this form of magic and religious practices, and that it is better to
perceive demonic magic as an illicit form of religion than as a cultural
phenomenon distinct from religion.

The cfficacy of magical rites, like that of any rituals, can be seen as real,
objective, and (within the historical culture) rational. or as emotional, subjcctive,
and symbolic: the magicians’ operations may be viewed as actually
accomplishing certain ends. or as symbolic expressions of their emotions and
their desires. In Ludwig Wittgenstein's classic formulation, *Magic . . . gives
manifestation o a wish; it expresses a wish."% Echoing such carlier formulations,
Joseph Gusficld suggests that ‘in symbolic behavior the action is ritualistic and
ceremonial in that the goal is reached in the behaviour itself rather than in any
state it brings about'.’” This pragmatist perception of ritual may be uscful as a
way for an obscrver to excuse somcone clse’s otherwise irrational practice, but
there is litde evidence that most practitioners themselves view the effect of their
rites as merely expressive and not objectively effective.®® Magic rituals in
medicval Europe were clearly intended to produce results: to arouse passion, to
drive people mad, to find stolen goods, and so forth. Judicial evidence makes it
clear that the practitioners, the clients and the victims all expected magic to have
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objective cffect. and when it did not this was because the specific practitioners
were inept or did not perform rituals with sufficient strength to command the
demous they summoned. ™

In one sense, however. Gusficld's formulation docs apply to magic. Magical
rites, like prayers of petition, may be used for practical ends, but any goals
extrinsic to the ritual presuppose an effect intrinsic to it. The pravers and actions
that constitute orthodox ritual first of all transform the relationship between the
praying person and God. as also the relationship with the persons prayed for,
with others in whose company one is praying, and with others throughout history
who have said the prayer in question. If such ritval is transformative, the
transformation is in the first instance one that occurs within the ritual itsclf. The
participants in the ritual become different, and the network of relations in which
they stand is reconfigured. Even if no further results ensue, for the duration of the
ritual the world of the participant is transformed. Normally one undertakes a
ritual with the expectation of further, extrinsic changes, moral or physical. but
these are secondary, at lcast in a logical sense, however important they are to the
participant: they arce secondary because they presuppose a prior change within
the ritual itself, an empowerment of the participant that then makes extrinsic
change possible. Ritual can be effective for other purposes only if it first is
cffective as nitual. It can have sccondary cfficacy only by virtue of its primary
efficacy. The principle holds in the case of magical rites, and perhaps most
especially those involving demonic magic: even if they are undertaken for the
sake of some practical end, that purpose can be accomplished only because
within the ritual there is a transformed relationship between the magician and
God, between the magician and the demons, and perhaps also between the
magician and other humans. Calling upon the aid of God. the magician secks
power over the demons: the primary purpose of the ritual is to build sufficient
power that the magician may compel the spirits to do his will. Only if within the
ritual itself this transformation of power is attained can the magician accomplish
any other goal.

The efficacy of ritual ex opere operato must be perceived in this light. Thomas
Aquinas was stating the common perception of theologians in the later Middle
Ages when he recognized the mass and sacraments as having objective effect
independent of the disposition and moral status of the celebrant and minister.
That ritual was inherently efficacious {ex opere oprraloj. apart from any further
cffect 1o be gained by virtue of the minister’s or participants disposition (ex opere
operantis), by no means meant that the rite was magical. Whether an operation
qualificd as magic or not depended chiefly on which powers it invoked: if it called
upon cclestial or manifest natural powers it was not magic. but if it appealed to
demonic or occult natural powers it was magic.® Rituals that called upon angelic
aid formed an ambiguous category, possibly but not nccessarily magical, but
mainly because the identity of the angel summoned might be in doubt.¥!
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A ritual, magical or otherwise, could have efficacy ex opere operato precisely
because it transformed the status of the performer and his or her relationship
with God, with other spirits, and with humans. It was clearly this fear of the
cflicacy of magic ex aperr operato that led an actor playing in the Jeu dr Sainte Barbe
in 1470 1w make a notarized counterpact declaring that ‘by the invacations and
anathemas of the demons which he makes in the play . . . he does not intend 1o
speak from the heart but only in the manner of the play, and that on that account
the enemy of human kind, the devil, should not have any claim on his soul’.#? But
the force of magical ritual was not in all respects analogous to that of other rites.
Ordinary prayer and official ritual assume that the spirits invoked are in general
well disposed toward humankind, and enter readily into a helping relationship.
The praying person’s invocation of God or a saint is an appeal to a benevolent
being In this respect the rituals of demonic magic differ from other rites: they
invoke fallen spirits taken (by the necromancers as well as by their critics) to be
unwilling, uncooperative, inimical and treacherous. The operations of demonic
magic. more than other rituals, are thus explicit contests of wills. The
necromancer recognizes a need to heap conjuration upon conjuration, and to
buttress these formulas with supporting means of power, precisely because the
demons are reluctant to come, and if they come will do everything in their power
10 escape the magician's control, threaten him, and deceive him. To gain the
upper hand in the contest, the magician must hold the strongest possible means
for power over the demons, and must adjure them in the name of all that is holy
to come in non-threatening form, to cause no harm, and to tell only the truth.
Yet all of these factors, far from undercutting Gusficld's analysis, actually
strengthen it: they show how vitally important it was for the magician to focus his
attention and his encrgies on the immediate consequences of his ritual action. His
rites could be efficacious for extrinsic purposes only if they were first effective as
rites, as ritual contests with cunning and powerful spiritual adversaries who could
nevertheless be induced to fulfill his command.

The function of language within magical ritual is a subject to be explored in
detail when we examine formulas of conjuration in a later chapter. The gencral
topic is onc S.J. Tambiah has discussed, with focus on the use of spccial
languages, or the use of elements from various languages, in magical practice.?
Necromantic conjurations of the late Middle Ages arc almost entirely in Latin,
which marks them not as specifically magical but as similar 10 ordinary liturgical
formulas. Some experiments give formulas in what is said to be Chaldean, thus
making an appeal to the authority of ancient Jewish magic analogous to that of
later Christian Kabbalists. But when a child medium is used, he is sometimes
licensed to conjure the spirits in the vernacular. On one level one might say that
the choice of language is a matter of indifference: the demons or other spirits
being conjured know all human tongues and can be addressed effectively in any
of them. Yet in a different way the selection of language was important, because
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it was only formulas in Latin that were clearly related to the prayers of
mainstream liturgy. Necromancers who had command of Latin and could use it
to demonstrate the groundedness of their rites in the liturgical tradition of the
Church could no doubt gain readicr acceptance as authentic masters of their ant.
And even if demons could understand other languages, they seemed (like God) to
pay special atiention when addressed in Latin.

In any case. within medieval culture, magical words were seen as effective not per
s¢ but rather as means for evoking the effective presence of the archetypal powers to
which they refer. Magical language is thus not in a simple sense the cause of cfficacy
but rather its orcasion; the cause is a network of forces released and coordinated by
the magician's verbal cue. The situation is analogous to that of the eucharist: the
priest’s utterance of the words of consecration is not the causc of transubstantiation
but rather the divinely ordained occasion for divine intervention. One might
suppose that this distinction is too subtle to have been clear to the common
necromancer, but in fact the point is clearly articulated in the conjurations
themselves, which not only acknowledge but insist that the sources of their own
power are the archetypal forces they bring to bear upon the situation at hand.

‘The magic we are dealing with, then, borrows the conventions of liturgical
prayer and has efficacy resembling that of the sacraments. In other respects,
however, the fitting comparison is not so much with liturgy and sacraments as
with the private devotions that were proliferating in the late Middle Ages, and the
analogue 1o the book of magic is less the missal than the private prayer book.
Ritual magic and devotions alike showed how liturgical formulas could be adapied
for private and domestic use; indeed, one central point of devotionalism was to
provide a network of connections between church and home, bonding them in an
increasingly complex relationship, and imparting to the home some of the fervour
and sacrality of the church. Magic resembles the devotionalism of the hooks of
hours and other prayerbooks in its translation of official rites into an unofficial
and largely private setting#* Books of magic, like books of devotion. proliferated in
the expanding marketplace of privately owned and privately read texts.

PLAN OF THIS BOOK

The following chapter will introduce the manuscript to which this study is chiefly
devoted. Subsequent chapters fall into two blocks. Chapters 3 -5 examine the
experiments according to the chief purposes for which they are performed:
entertainment (illusionist experiments), power over other individuals
{psychalogical ones}, and knowledge (divinatory ones). The chief point of these
chapters is to show that within this body of material there are in fact fairly clearly
distinguishable subtraditions, and to sketch the common characteristics of each.
Chapters 6-8, then, analyse the sources and techniques used to gain magical
power, in particular the conjurations (and the demonology assumed by these
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conjurations), the magic circles, and the formulas of astral magic  techniques
that cut across the catcgories discussed in the carlier chapters, and thus represent
clements of continuity within the diversity of necromantic practice.

Throughout the book [ will give translations (my own, unless otherwise noted) of
source material for the study of late medieval necromancy. Most of these passages
arc from the Munich handbook; to give a sense of the cultural context, [ have
included some matcerial from other writings of the magicians and from writings
about and against demonic magic. I have opted not to give a complete translation
of the Munich handbook; both specialists and general readers, 1 assume, will be
better served by selective translation of representative and particularly interesting
passages (sclected perhaps disproportionately but not exclusively from the carlier
sections of the handbook), integrated into my analysis. This option seems especially
appropriate given the largely repetitive nature of the material, and the need to
situate it in its cultural context. The Latin text is, in any case, available at the end of
the volume for those who wish to probe more decply.
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THE MUNICH HANDBOOK OF
NECROMANCY: Clm 849

n other arcas of medieval studies, the ‘new philology’ is urging renewed

autention to particular manuscripts, with respect for their variant readings of

texts as well as attention to their physical make-up, cvidence of the ways they
were used, the disposition of text on the page, and the relationship between text
and images. The individual manuscript actually put together by medicval hands
and used by medieval readers, rather than the anficial standardized edition, is
increasingly seen as a means for understanding how texts functioned within their
historical culture.! In the same vein, I wish to propose that for the history of
mayic - especially in the late Middle Ages - what we need most is a series of
detailed studies of particular representative manuscripts. This more than any
other type of study will contribute toward a concrete and realistic sense of how
magicians conceived and represented their art, especially if it is possible to divine
the process by which a manuscript was compiled, and to say somcthing about the
mentality of the compiler as it changed through different stages of compilation.

Clearly there were those in Jate medieval Europe whose interest in magic was
morc theoretical than practical. The monk of Sulby mentioned in Chapter |
claimed that his fascination with the occult was purely theoretical or speculative.
We know that William of Auvergne and Nicholas Eymericus studied works of
magic in the interest of analysing them. refuting their assumptions, and
condemning them more cffectively, while Albert the Great and Roger Bacon had
theoretical interests in the occult that grew in large part out of their scientific
rescarch. There may well have been many less known figures who took a keen
interest in knowing about magic through widely disseminated books such as
Pycatnx, even if they did not intend o practise this learning ?

The magical texts probably of greatest interest from a theoretical or scientific
viewpoint were integrally conceived and titled works, cven if these were
pscudonvmous or anonymous, as opposed to miscellanies. Works integrally
compaosed by single authors. such as al-Kindi or Marsilio Ficino, or pscudony-
mous works ascribed to Aristotle. were likely not only to prescribe recipes for
specific purposes but to develop more or less explicit theories of occult process.
Miscellanies might contain material that implies an understanding of how magic
worked. but they were less likely to develop a theoretical viewpoint explicitly or
coherently. To be sure, this distinction between an integrally conceived work and
a miscellany is by no means rigid. While Picatriv is one of the great works of
Arabic astral magic, infused with a more or less coherent theory of how magic



THE MUNICH HANDBOOK OF NECROMANCY 23

operates.’ it is also in large measure a compilation. The Pseudo-Albertan Book of
Secrets is systematic in its organizing principles - it surveys the magical properties
first of herbs {nettle, wild teasel, periwinkle, and so forth, one by one). then of
stoncs, then of beasts, and finally of the plancts - but the contents gathered under
these headings might be found in a miscellany as well. without benefit of
organizing structure. Yet while the distinction between an integrally conceived
work and a miscellany is thus not absolute, it is none the less real.

It is a distinction worth noting, because the works of magic that survive from
medicval Europe include large numbers of miscellanies, and in light of their
importance they have been too little studied. When we read in a judicial record or
a literary work of a magician who owned and used a book of magic, this is at lcast
as likely to have been a miscellany as an integrally composed treatise. For while
miscellanies may be of less interest from a theoretical viewpoint, they had
compensating features that may often have made them more uscful to the
practising magician. The materials assembled in them were selected not to round
oft some theorctical notion of magic and its componcent parts, but because
mndividually they were taken to be effective. They are documents of use, analogous to
the Greek magical papyri.t A treatise on conjuration. such as the Thesaurus
necromantiar ascribed to Roger Bacon,® may explain systematically how cenjuring
spirits works. and how different spirits are related to different astronomical bodies;
a nccromantic miscellany is more likely to lay out a single ‘experiment’
(experimentum, or, less often, expenientia, a concrete and experienced application of
ritual for magical cffecti. with all of the required preparations and conjurations,
step by step. Historians of magic who are mainly interested in the field from the
perspective of intellectual history or the history of science are likely to be drawn
mostly to single-author treatises, but those interested in the actual practice of magic
and its relevance to cultural. social, judicial, religious and political history must take
a keen interest in miscellanies as well. Furthermore, whereas an integrated treatise
claims to represent a point of view distilled and isolated from the course of its own
development, a miscellany can more fully serve as a biographical document
illustrating moments in the life of its compiler, presenting its reader with the
challenge of discerning the trajectory of its compiler’s shifting interests.

Willy Brackman has edited the magical portions of a Middle Dutch miscellany
of the fifteenth century, now at the Wellcome Historical Medical Library in
London.® This manuscript illustrates the varicty of magical materials we might
expect to find in a misccllany. Included along with non-magical material are
experiments to identify the thief who has stolen milk, beer or wax; to become
invisible: to see ‘extraordinary things’; to learn about past or future cvents; to casc
childbirth; to transport oncsclf rapidly by use of an ointment {made of seven
herbs, goat’s fat and bat’s blood). Various love charms or summoning cxperiments
are given, as well as a procedure for preventing a wife from having intercourse
with another man by tracing a circle around her genitals with the tail of a lizard.
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In the category of magical trickery or parlour games arce experiments to cause
people to grow dirty while bathing; to cause white birds to hatch from the eggs of
black birds; 10 make a newly hatched peacock white; to cause a woman to leap
naked from her bath; to cause a dog to dance; to compel a horse to stand still; to
hold a serpent in one’s hand without harm, and to cause a horse to collapse as if
dead. More uscful are procedures to expel mice and flies by use of magical images.
The manuscript gives the first half of a moon book, explaining the moon’s
influence under cach zodiacal sign. And it includes a set of experiments ascribed
to Solomon, and twelve experiments involving snake-skin, widely attributed to
Johannes Paulinus but in fact translated from the Arabic. Most of the experiments
in this manuscript are of natural magic. but not all: Brackman's no. 20, especially,
calls upon ‘the power and might of these spirits, Beheydraz, Anleyuz, [and)
Manitaynus’, to aid in the magical seduction of a woman.

Bodleian MS Rawlinson D 252, a fifteenth-century English manuscript,
contains formulas for explicitly demonic magic, to which Frank Klaassen has
called my attention, and which he will describe in his own rescarch now in
progress. It is devoted chiefly to lengthy conjurations intended for divination,
most often to detect thicves, although there are multi-purpose experiments as
well. The bulk of the material is in Latin, but the manuscript also gives lengthy
passages in Middle English. The manuscript differs from Brackman's Middle
Dutch text in various ways, of which threc are immediately apparent: it is more
consistently devoted to magical cxperiments, most of its operations are for a
particular kind of magic, and it more regularly calls upon the aid of demons. |
will refer to this miscellany on occasion in following chapters.

CODEX LATINUS MONACENSIS 849

We turn now to the specific focus of this study, a fifteenth-century manuscript in the
Bavarian State Library, Clm 849, and in particular the texts on folios 3 through 108
of this manuscript. {The matcrial on the following folios is related in kind and
approximatcly contemporary but in different hands and different languages. and
avidendy not intended as part of the same compilation.) The compiler of this main
block of material was evidendy German: the appended materials scem to have come
from various sources, and one passage contains a formula in Italian.” The
manuscript is a small one, approximately 8% inches high and 3% inches wide. The
description of this manuscript in the published catalogue is nondescript: it appears
there as a book of incantations. exorcisms and sundry bewitchments.® Lynn
Thorndike made no reference to it in his monumental History of Magic,* and while
he did cite it briefly in a later anticle published in a festschrift,!v it has generally been
neglected in the literature on witcheraft and magic. In my survey of Magic in the
Middle Ages 1 highlighted this text, but without examining it fully and systematically. !
Yet it deserves careful atiention, not because it was influential but because of what it
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represents. It is a rare example, essentially intact, of what must once have been a
flourishing genre: the manual of explicily demonic magic, or necromancy. It is
clearly a miscellany, with little linkage, clustering or other organization of its
materials, and no effort 10 develop a coherent theory to support or explain the
‘experiments’ it contains. Yet its limitations are also its strengths: the lack of a
systematic framework means that cach section, essentially self-contained, has a
coherence and clarity often lacking in more fully developed writings.

The first two folios of the manuscript are missing, a circumstance which may
help 10 explain how the manuscript evaded detection and thus survived. (Indeed,
it is not uncommon for the first folio of a magical manuscript to be missing}!'2 The
107 folios that remain in the main block {rectifying an error in foliation gives us
onc extra folio) are devoted primarily to a series of forty-two magic experiments.
Interspersed with these are a version of the Liber consecracionum {no. 31); a list of
spirits, with descriptions of the forms in which they appear and the functions they
perform (no. 34); a manual of astral magic (no. 37); a list of favourable and
unfavourable days for writing magical inscriptions (vo. 46); and a fragment of a
chemical prescription, with a gloss in the German language (no. 47).

All but a few of the experiments fall into the three main categories. There are
twelve illusionist experiments, designed to make things appear other than as they
are - to conjure forth an illusory banquet or castle, to obtain a wondrous means of
transportation (usually a demon in the form of a horse) that will carry the
magician across land or water, or to make a dead person seem alive or vice versa.
Seven psychological experiments are intended to have influence on people’s
intellects or wills ~ to arouse love or hatred. to gain favour at court, to constrain
the will of others, or to drive a person mad. Fully seventeen experiments are
divinatory techniques for gaining knowledge of future, past, distant or hidden
things. Most of these experiments entail catoptromancy, or scrying: the magician's
assistant, usually a young boy, stares at a reflecting surface until he sees figures,
taken here to be apparitions of spirits, who can rcveal the desired information. As
should become clear in following chapters, these three types of experiment are
significanty different from one another: we find an element of playful fantasy in
the illusionist experiments, an often violent effort at coercion in the psychological
ones, and an insistence on detecting truth and righting wrongs in most of the
divinatory ones. Differences in tone and in purpose are accompanied by variations
in technique: conjuring spirits is of central importance in most of the experiments,
but the magic circle plays its most prominent role in the illusionist rituals,
sympathetic magic is more prevalent in the psychological experiments, and
scrying is itself the key to most of the divination. Rather than a single technique,
the necromancy of this handbook represents a congeries of distinct procedures,
most of which can be sorted fairly neatly into these three categories.

Roughly speaking, we can say that the moving forces behind the magic of the
handbook are the exercise of imagination, the hunger for power and the thirst for
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knowledge. To be sure, all three clements are at work in all the necromantic
cxperiments. One might say that the main issues raised by the practice of
necromancy are those of the relationship between sacrality and power: the
nccromancers perceived their art and office as sacred and saw themselves as
invoking the sacred powers of heaven by which they could constrain the equally
numinous but malign and trcachcrous powers of hell. At the same time, one must
recognize that all these experiments required excrcise of imagination and were
inspired in large part by curiosity. Yet the characteristic emphases differ, and we
may safely generalize that it is the imaginative clement which dominates in the
illusionist experitents, the quest for power in psychological experiments, and the
vearning for knowledge in the divinatory ones.

All forms of necromancy presupposed and played upon tensions. Basic to
illusionist experiments was the tension between fantasy and reality, all within the
border realm in which readers and practitioners were asked to suspend their
disbelief, or perhaps rather to entertain possibilitics that would normally defy
belief but within this ritual context might gain credibility. In psychological
experiments the tension was chiefly between the will of the necromancer and that
of the victim over whom the master sought to exercise his power. In divinatory
experiments it was perhaps most importantly a tension between truth and
decception; these rituals were intended to ascertain truth but left themselves open
to the constant hazard of crror.

The materials in the manuscript that do not fit into these three categories arc a
procedure for gaining knowledge with the aid of a demon ttor (no. 1), a brief
experiment called the ‘Key of Pluto’ for opening all locks {no. 26}, a fragmentary
operation for averting harm (no. 44). a chemical recipe (no. 47j, and generic
materials that can serve diverse ends (nos 31, 32, 34, 36, 37, 42 and 46).

Strikingly absent from this compilation are magical rituals for healing and
protection and necromantic procedures for inflicting bodily harm or death. The
judicial records provide ample evidence of necromancers charged with
undermining the health of their victims, and other necromantic literature
cvidently provided guidelines for such magic. The compiler of this manuscript
seems not to have been a man of conventional morality or scrupulous disposition,
yet he seems also not to have taken an interest in these kinds of magic. Not all
necromantic manuals were squecamish in this regard. The Key of Solomon insists
that magic must be used only to glorify God and extend kindness 10 neighbours,
but in fact the work prescribes methods for causing enmity, war, death,
destruction, and so forth: as E.M. Butler says, the intentions ‘seem to have been
of the best; but they were literally of the kind which pave the way to hell’.!

The following table shows the order of the forty-two experiments and other
materials, most of which are assigned to three broad categories: psychological
{*Psych.’), illusionist {‘lllus.”), and divinatory (‘Divin.’). The numbers for each item
are editorial additions.
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Table A. Experiments in Clm 849, fols 3-108

No. Purpose Rols Type
1. For gaining knowledge of the liberal arts 3r-5v
2. For causing a person to lose his scnses 6r-7v Psych.
3. For arousing a woman's love 8r-11v Psych.
4. For gaining dignity and honour Ilv-13v  Psych.
5. For arousing hatred between friends 13v-15r  Psych.
6. For obtaining a banquet 15r-18v  Ilus.
7. For obtaining a castle 18v-2ir  Dlus.
8. For obtaining a boat 21r-23r  lllus.
9. For obtaining a horse 23v-25v  lllus.
10. For resuscitating a dead person 25v-28r  [llus.
11. For invisibility 28r-29v  Ilus.
12. For obtaining a woman’s love 29v-31v  Psych.
13. For constraining a man, woman, spirit or beast 32r-33r  Psych.
14. For obtaining a horse 33v-34r  Ilus.
15. For obtaining a flying throne 34r-35v s,
16. For finding something in slecp 35v--36r  Divin.
17. For obtaining a horse 36r-36v  Illus.
18. The mirror of Floron, for revelation of past, present
and future 37r-38r  Divin.
19. The mirror of Floron, second version 38r-39v  Divin.
20. Another way of using a mirror 39v-40v  Divin.
21. For invisibility 0v [lus.
22. For discovering a thief or murderer by gazing into a
vessel 41r42r Divin.
23. First mirror of Lilith 42r-43r  Divin.
24. For learning about any uncertain thing by gazing into
a crystal 43r-43v  Divin.
25. For information about a theft by gazing into a crystal ~ 43v—4r  Divin.
26. Key of Pluto, for opening all locks v
27. For obtaining information about a theft by gazing into
a fingernail +iv- 45y,
51r,
46v—47v  Divin.
28. For obtaining information by gazing at a bone 47v49r  Divin.
29. The true art of the basin 49r—49v  Divin.
30. Twelve names for making spirits appear in a bov's hand 49v--30v  Divin.
31. The Book of Consecrations 52r-59v

32. Conjuration of Satan/Mirage 59v-62v
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36.

37.
38.

39.

10.

41.
42.
43.
H.
45.

46.

47.

Generic preparation for conjuring spirits

Manual of astral magic

For obtaining information about a theft by gazing into
a fingernail

For obtaining information by gazing into a fingernail
For obtaining information about a theft by gazing into
a fingernail

For discovering hidden treasure in sleep

The name Semiforas

For obtaining a horse

Fragment of an experiment for averting harm

For invisibility

Favourable and unfavourable days of the month for
inscriptions

Fragment of a chemical prescription

(with a note in German)

No.  Purpose Fols Type
33. For obtaining information from a mirror 62v-65r  Divin.
34. List of spirits 65v-65r bis

35. For obtaining a woman's love 65r bis-67v Psych.

67v-68v Divin.
68v-96v

96v-99v  Divin.
99\-103r Divin.

103r-105v Diwvin.
106r-106v  Divin.
106v-107r
107r-107v  lllus.
107v

107v-108r Illus.

108r--108v

108v

After the first (truncated) experiment in the manual, an entire series of
fourtcen experiments can be gathered into four clusters, two psychological and
two illusionist:

Cluster I: Nos 2-5 (for inflicting dementia, gaining the love of any woman,
obtaining dignity and honour, arousing hatred between friends)

Cluster II: Nos 6-11 (for obtaining a banquet, obtaining a castle, obtaining a
boat, obtaining a horse, resuscitating a dead person, obtaining invisibiliry)

Cluster III: Nos 12-13 (for obtaining a woman’s love, constraining a man or
woman or spirit or beast)

Cluster IV: Nos 14-15 (for obtaining a horse, obtaining a flying throne)

Much less of the subsequent material falls into clusters, and the groupings that do
occur are devoted exclusively to divination (unless we count the astral magic of
no. 37 as itself constituting a cluster):

Cluster V: Nos 18-20 (the mirror of Floron, alternative version of same,
another way of using a mirror)

Cluster VI: Nos 22-25 {for discover a thief or murderer by gazing into a vessel,
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first mirror of Lilit[h], for knowing about any uncertain thing by gazing into a
crystal, for information about a theft by gazing into a crystal)

Cluster VII: Nos 27-30 (for obtain information about a theft by gazing into a
fingernail, for obtaining information by gazing at a bone, the true art of the
basin, nwelve names to make spirits appear in boy’s hand)

Cluster VIII: Nos 38-41 (for obtaining information about a theft by gazing
into a fingernail, for obtaining information by gazing into a fingernail, for
obtaining information about a theft by gazing into a fingernail, for discovering
hidden treasure in sleep)

Before no. 35 the manuscript gives the heading, ‘Here begin good and tried
experiments’, which suggests that the compiler either reordered materials he was
taking from elsewhere or copied this particular experiment from the beginning of
some other compilation. The arrangement of folios within the gatherings is
highly erratic (with many folios excised, and others clsewhere inserted), but apart
from the two folios missing from the front of the manuscript, there is in general a
high degree of continuity both within and between the gatherings, the main
exception being in the apparenty cartless fragmentation of experiment no. 27.4
This discontinuity existed alrcady, and the folios in question had already been
excised, at the time of the original (fifteenth-century) foliation. In other words, it
is likely that we have the necromancer’s manual nearly intact, and possible that,
despite the codicological complexity, the discontinuities that exist are the result of
the compiler’s carelessness rather than later loss of text or errors in binding.

Following all this material from fols 3 through 108 are 48 originally separate
folios, 109-156, which again contain miscellaneous material: a conjuration of a
demon namcd Mirage (given fols 109r-118r and again fols 139r-146r); German
magico-medical prescriptions {fols 119r-132v); a series of divinatory experiments
(fols 133r-134v}, with a short *prayer’ in Italian (asking God to ensure the truth
of the ensuing revelation) to be recited into the ear of a child who serves as
medium;! the Liber consecracionum (fols 135r-139r); a lunar calendar (fol. 146r);
instructions for magical circles (fol. 146v); a treatise on astral magic, the Opus Joal
et angelorum et spirituum eius (fols 147r- 154v), and a German book of lunar
astrology (fols 155r-156v). This material will be discussed here mainly in so far as
it resembles or otherwise relates to the main block of material. The only
materials from folios 109-156 that are edited here are the second version of the
Liber consecracionum (given along with no. 31, in parallel columns) and the
conjuration of Mirage (given alongside no. 32, in parallel columns).

It may seem - and may indeed be - hazardous to devote such attention to a
manuscript that survives in this condition. It is possible that the missing first folio
contained a title, named an author, or gave other information that would be
important for locating this text within its historical context. If we had such
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information we might be able to tell more confidendy whether this compilation is
in fact unique or whether there are other copies.!* While recognizing the hazards
of procecding with this project, I am moved to do so chiefly by the conviction
that this is an exceptionally rich and interesting compilation, that one of the most
urgent needs in the history of magic is detailed analysis of specific manuscripts
representative of the matcerials magicians are likely to have used, and that such
texts thus hold significance going well beyond their meagre intellectual
pretensions. I will make some effort to situate the component parts of the text
within their literary context - to cite sources and parallels. For the most part,
however, I will focus on the contents of this specific compilation, this microcosm
of clerical magic as it was known in the late Middle Ages.

NECROMANCY AND NECROMANCERS IN FIFTEENTH-CENTURY MUNICH

The fact that our necromantic manuscript is now in the Bavarian State Library is
not, of course, any indication that it came originally from Munich or even from
Bavaria. but its inclusion among the carlier codices of the collection suggests that,
wherever its materials were first assembled, they may have been brought to
Munich and acquired by the ducal library at an carly date. Even if this
connection is conjectural, it may thus be intercsting to inquire what we know of
the practice and perception of necromancy in late medieval Munich. The short
answer to this question is that not a great deal is known about necromancers and
necromancy specifically in and around Munich in the fiftcenth century, yet there
are some clues that may help place Clm 849 within a general historical context.

The witch trials conducted in the Dauphiné during the years 1428—47 provide
an interesting side light of possible relevance. One of the many subjects brought
before the judges in this campaign was a sixty-year-old man, Jubertus of Bavaria,
from Regensburg, tricd in 1437 at Briangon.!” Apart from accusations more or
less typical of the incipient prosccution for conspiratorial witcheraft (flighe to
nocturnal assemblies. killing of infants, etc.), Jubertus was charged with activities
more often found in connection with clerical necromancy:

First, the aforesaid Jubertus said and confessed, under freely taken oath . . .
that he is sixty years of age, and that for ten years and more he served a
certain powerful man in Bavaria who was called Johannes Cunalis, who is a
pricst and plebanus, in a city called Munich in Bavaria, near Bohemia.

Likewise, he said and confessed that this Johannes Cunalis had a book of
necromancy [librum de nigromancia), and that when he who spoke opened this
book at once there appeared to him three demons, one named Luxuriosus,
another Superbus, and the third Avarus, [all of them] devils. And the first
appeared t0 him in the form of a charming maiden of twelve years. and she
slept with him at night and took their pleasure together.
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Likewise, during the night he adored that devil as a god, on bended knee,
then wrned his posterior toward the cast and made a cross on the ground, and
spat on it three times, and trampled on it three times with his left foot, and
urinated and defecated on it, and wherever he saw a cross he spat upon it and
thrice denied God.

Likewise, at dawn he adored Superbus in the same way . . .

Likewise, he gave Superbus what was left over when he ate and drank, and
to Luxuriosus he gave three or five pence on Holy Friday before Easter, and he
committed both his bodily members and his soul after death. And these devils
wanted him to deny that God whom they called an accursed prophet
[maledictum prophetam], and when he adored those three demons as gods he
turned his face toward the west and his posterior toward the east, saying what
he said, and when he had his dealings with Luxuriosus the others laughed. . . .

Likewise, he said that when he passed along the roads and was with the
demons and found a cross, the devils fled from it and made a great detour
around it, and they forbade him to do good deeds and to adore the sacred
host, and when it was elevated he was 1o close his eyes, and they forbade him
to take holy water and to kiss the cross or the pax [=osculatory], asserting that
they alone were almighty gods.

Likewise, he said and confessed that on Sunday, the seventeenth of this
month, all three demons were standing with him in prison, and their eyes
glowed like sulphurous fire, and they said to the prisoner that they would
guard him well if he did not reveal these things. Then he had dealings and
mingled carnally with Luxuriosus, and he said furthermore that these demons
would have freed him from prison if he had not revealed thesc things.

Likewise, he said and confessed that these devils then told him that he
would be examined more subtly the next day, and that he would have to tell
the full truth, and that he would thus be given over to death . . .

Likewise, he said and confessed that once he was passing with his master
through a forest in which there were thieves, but they put them to flight with a
multitude of devils who appcared in the form of soldiers. He said further that
the world is filled with invokers of demons, and that these devils profit greatly
from these things, especially because the world is full of sins. wars and
dissensions.

Likewise, he said and confessed that one night with the aid of demons his
master had a bridge constructed over a river in Bavaria at a place called
Sancta Maria Hercmitta. '8

Likewise, he said and confessed that he had proposed to blind Johanneta,
the widow of Johannes Paganus of the present place, because she displeased
him. With two keys he had traced her image, in 2 manner and form which he
explained in the examination; he did this on a Sunday, depicting her image
beneath the name(s] of devils, using implements, materials and techniques
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described in the examination, just as he had done in the duchy of Austria in
the case of a man called Johannes Fabri of Vienna. And he had disclosed this
deed and boasted of it before his capture. . . .

Likewise. he said and confessed that about two years ago he was in the city
of Vienna in Austria, and one Thursday there were threc drunken cooks in a
tavern who refused to let him drink, and when they withdrew at a late hour
one of them said to the other two, ‘Get up, in the devil’s name, and let me pass
by!" And at once, at the behest of the accused, all three demons of his master
seized those three, snatched them out the door, and cast one of them into a
well, another into the sewer or privy of the Dominicans, and the third into the
privy of the Franciscans, and none of them but the one cast into a well was
killed, the others being freed by the friars at the time of matins.

Likewise, he said and confessed that poisons were made by the aid of devils,
by which men could be killed, through their working or by the aid of demons,
cither at once or in a lingering death, according to the will of the one
administering, and according as more or less of the poison is administered, in
the name of the devil, in a manner and form contained in the examination,
and taken from a basilisk, toad, serpent, spider or scorpion. . . .

Likewise, he said and confessed that when he was passing through the roads
and saw images of the Virgin Mary or a cross, he spat at them three times in
despite of the Father and the Son and the Holy Spirit, and that on the feast of
Saint John the Baptist he gathered certain herbs for medicine, as specified in
the proceedings, and on bended knees he first adored them, then extracting
them in the name of his devils, and in despite of almighty God, the creator of
all....

The link between necromancy and witchcraft emerges also from the work of
Johannes Hartlieb (¢. 1400-68}. Hartlieb served the duke of Bavaria in Munich
during the last threc decades of his life, and between 1456 and 1464 he wrote Das
pich aller verpoten kunst (The Book of All Forbidden Arts) at the behest of Margrave
Johann {‘the Alchemist’) of Brandenburg-Kulmbach.!? Some have seen the work
as marking a departure from earlier work of Hardieb’s that dealt with the occult
arts in a more sympathetic manner, but the attribution of most of these works is
at best doubtful: writings that he had in his library and consulted 10 inform
himself about the occult arts were in some instances falsely ascribed to him.
Some have read Das piick aller verpoten kunst as a clever excuse for relating
otherwise forbidden information to a curious reader, but Hartlieb does not give
enough particulars for his work to be of much use in magical practice. Frank
Furbeth is surely correct in placing the work in a tradition of catechetical writings
for lay instruction, influenced in particular by Nicholas Magni of Jawor and by
the work of certain contemporary Viennese writers.2 Hartlieb lists necromancy
(rigramancia) as the first of the seven forbidden arts, along with geomancy,
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hydromancy, aeromancy, pyromancy, chiromancy and spatulamancy. His chapter
22 defines the term:

Nygramancia is the first forbidden art, and is called the black art. This art is the
worst of all, because it proceeds with sacrifices and services that must be
rendered 10 the devils. One who wishes to exercise this art must give all sorts
of sacrifices to the devils, and must make an oath and pact [verpintnyf] with the
devils. Then the devils are obedient to him and carry out the will of the
master, as far as God permits them. Take note of two great evils in this art.
The first is that the master must make sacrifice and tribute to the devils. by
which he denies God and renders divine honors to the devils, for we should
make sacrifices only to God, who created us and redeemed us by his passion.
The other is that he binds [verpint] himself with the devil, who is the greatest
enemy of all humankind.?!

Hartlieb's categorization adapts that of Nicholas Magni and harks to much
carlier discussions of the branches of the magic arts. Isidore of Seville, who deals
with magic and especially magical divination in his Etymologies,? speaks of four
species of divination which employ the four elements (geomancy, hydromancy,
aeromancy and pyromancy}, but among other forms of divination mentions the
necromantici who resuscitate and interrogate the dead. Hugh of St Victor’s
Didascalicon borrows from Isidore, but organizes the divisions of magic into five
categories, of which the first, mantice, includes divination by necromancy and by
the four elements.2’ Hardieb cites Isidore of Seville's more restricted use of the
term ‘necromancy’, for conjuring the shades of the dead, but he himself uses it in
the broader sense, essentially interchangeable with ‘demonic magic’.%

As indicated, Hartlieb's portrayal of necromancy displays close links between
this art and the conspiratorial witchcraft that was emerging in both trials and
treatiscs at the time he wrote. The necromancer conjures the Devil with
characters and secret words, with fumigations and sacrifices, in addition to
making a pact with the Devil.2* The Devil acts as if the conjurer caused him pain
by his exorcizing and conjuring (beswern und pannen), although they actually give
him great satisfaction. In all these respects he might be taken as describing the
conspiratorial witch, although his explicit subject is the necromancer. Hartlieb
cven discusses carly witch trials at Rome and at Heidelberg within the context of
necromancy.?® Hartlieb's reading and experience were wide: he claims to have
consulted with Greeks, Tartars, Turks and Jewish women about the practice of
these forbidden arts.?” His book is thus by no means specifically about the magic
practised in and around Munich. But it was while serving as counsellor to the
Duke of Bavaria that he gathered information from diverse sources, making his
study at Munich in effect a clearing house for knowledge about magical activities.

The early history of Clm 849 is not established,?® and its ownership obviously
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cannot be demonstrated. It is tempting 1o speculate that Hartlieb had it at his
disposal, along with numerous other books of necromancy and the allied arts.
Many of the practices Hartlieb describes are laid out in Clm 849 (c.g., the
anointing of a bov's fingernail for scrying, or the conjuring of a demon in the
form of a horse for magical transportation), although, to be sure, there is little if
anything in his work that he could not have derived from other sources. Those
cager to fill in all the blanks might suggest that Jubertus actually consorted with
Johannes Cunalis. the priest of Munich, and that the Munich handbook of
necromancy was in fact the liber de nigramancia owned and used by this cleric. The
spontancous appcarance of Luxuriosus, Superbus and Avarus would on this
interpretation would have to be a way of talking about the spirits which inform
such a book - and it is perhaps no distortion to suggest that the spirit of lust
(luxunia) is one main incentive for the psychological experiments, the spirit of
pride {superbia) is a prime factor in the illusionist ones, and the spirit of avarice
{avaritia) is a key motive of the necromancer, and sometimes of his client, for
staging the divinatory ones.

Even if it were possible to establish a clear connection between Clm 849,
Jubertus and Hanlicb, one would hesitate to speak of Munich as in any special
way a centre for the practice of necromancy, or to postulate a distinctive
character to the magic used there. In all likelihood necromancy was studied and
practised within a kind of clerical underworld through much if not most of
Western Furope in the later Middle Ages. We have no reason to suppose that
Munich was in this respect different from any other city.

THE COMPOSITION OF THE MUNICH HANDBOOK

For reasons I have already touched upon, any discussion of how Clm 849 came to
be compiled must remain conjectural: the first two folios are missing, the
provenance of the manuscript remains obscure, there are no indications of cither
authorship or ownership, and the disposition of the manuscript is complex.
Nonectheless. we can make some reasonable assumptions about the process by
which this handbook came into existence, and thus about the workings of the
‘clerical necromancy’ that would have produced and employed such a book.

We cannot speak of the writer of this manual as its *author’. because we do not
know to what extent he devised the formulations that he gives, or how far he
mcrely reproduced other people’s work. In some cases he deliberately gave
alternative forms of demons' names,?? which suggests that he was working from a
previous manuscript and was unsure of the reading. The writer's own
orthography was highly erratic; within the same experiment he sometimes
slipped from one version to another in his names for demons. and while the
variations were sometimes slight they were not always s0.% (At the end of the
fifteenth century. Humanist mages such as Johannes Reuchlin protested that the
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debased magic of contemporary necromancers could have no cffect because the
very names they used for the spirits were corrupt: the present manuscript might
have served as a case in point.}” Whether the writer composed badly or copied
badly, onc constant factor in the manuscript is that its Latin usage is
unconventional by medieval (let alone classical or Humanist) standards. In one
experiment the writer speaks of a ‘whole white dove’ (columbam totam albam) when
he means a ‘totally white dove' (columbam totaliter albam), he writes that a woman
‘will Jove all things above vou’ (super tr omnia diligef) when he clearly means the
reverse; he confuses ‘without' (sire) with ‘or’ (siue), and he evidently substitutes
‘prepare” (parare) for ‘obey” {parere).32 More often than one would expect, he leaves
other words out altogether. At times his sentences give way to grammatical
nonsense. The formula *May your arts fail . . . as Jamnes and Mambres failed’
(Deficiant ergo arles tuae . . . sicut defecerunt lamnes et Mambres), referring 1o the names
of Pharaoh’s magicians according to a tradition reflected in 11 Timothy 3:8, is
given once in the main block of Clm 849, and twice in later sections of the
manuscript. by two different hands {no. 32). But in the main block the point of
the allusion is lost and the comparison comes out in utterly garbled form as *May
your arts fail . . . so you and members have now ceased’ (sic cessauerunt jam vos et
membros}, while in the other versions the passage begins *Your ears will fail’
(Deficient ergo aures tuae . . .).

What seems quite clear is that the writer was a cleric - probably a priest, and
at lcast a person in minor orders. His use of Latin makes this a prima facie
likelihood. even if his Latin is bad. The more compelling cvidence is his
assumption that the user of the manual will. like him, be acquainted with ritual
forms used in the Church’s services: he gives the opening line of Psalm 50 (from
the Vulgate) and assumes the user will know the text (no. 33); he prescribes the
scven (penitential) psalms and the litany (of the saints) and presumes that these
too will be familiar and accessible (no. 36). In short, the work appears clearly a
product of that clerical underworld in which late medicval necromancy seems to
have found something of a natural home. It may have been exercised and feared
as a means for gaining othcrwise elusive power within a competitive clerical
establishment. It may have been a pastime for underemployed clerics with time
on their hands and a fondness for this quintessentially clerical form of dark and
daring entertainment. It may have been a service rendered to credulous clients
by unscrupulous providers of ritual. Like the Ouija board in latter day culture, it
may well have been all of the above, an amusement constantly in danger of
becoming scrious, dark and threatening.

In certain important respects there are shifts in the content and tone of the
manuscript, suggesting changes in the compiler’s interests and his attitudes
toward the material. Along with a shift from illusionist and psychological
experiments to rites of divination comes a general flattening of the prose. It is in
the front of the manual that the writer is inclined to tell entertaining anecdotes
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and to provide testimonials to the authenticity and efficacy of the rituals. The
earlier materials suggest more authorial self-consciousness, a clearer sense of
authorial voice. Later sections are less developed with narrative and other
embellishments. Even the magic circles required for the experiments and
illustrated in the manuscript tend to become less complex and less intercsting in
the later sections of the compilation. The manual shifts also in its engagement of
the reader. In the carlier experiments the writer regularly addresses the reader in
a direct and personal manner, urging him to ‘attend carefully’ (no. 2}, taking him
into his confidence by entrusting him with secret information {nos 4 and 9),
reminding him of a situation in which he has seen the master perform an
experiment (no. 6), and referring to his own needs and desires - 'If you want to
have the love of any woman . . .’ (no. 3), 'If you wish to infuse a spirit into a dead
person so that he appears alive . . .* (no. 10}, "If you wish to be taken for invisible
and imperceptible . . ." {no. 11), ‘If you wish to know about any matter on which
you are doubtful . . ." (no. 24). Subscquent experiments are couched in far more
impersonal rhetoric; the reader is instructed with blunt imperatives and
subjunctives, with no expression of interest in entertaining him or engaging his
interest. The later materials are less ambitious in their imaginative depth, but
more ambitious in laying out procedures likely 10 be put to actual use.

The most basic question about the actual composition of the book is whether it
is taken from a single source (as a set of excerpts from a cohesive treatise or as a
copy of some previous miscellany) or from multiple sources. The latter scenario
scems far more plausible, largely because there are occasional discontinuities that
suggest the compiler was working with a collection of unbound materials that
were not in perfect order. and he was perhaps not certain about where to fit them
into his scries of experiments. The effect was similar to that of assembling diverse
materials in a scrapbook and finding that some of the odds and ends assembled
are not complete or entirely coherent. This type of discontinuity would have been
possible if the writer had been drawing cxcerpts from a cohesive work or copying
an earlier miscellany, but in the former case one might have expected the
individual units to remain cohesive, and in the latter one might have thought the
copvist would have rationalized or deleted the incoherent fragments. At any rate,
it appears not at all unlikely that the matenials bound together with the main
handbook are examples of the sort of material from which the compiler worked.
My hypothesis is that the compiler and scribe took a lively interest in various
kinds of magical materials, put together a personal collection of them from
various sources, and had readily at hand perhaps both bound and unbound
writings of diverse character and provenance (at least one bit of appended
material contains a fragment of ltalian); that the materials that he copied into his
own anthology represent his own sclection (and perhaps, as in the abridgement
and reformulation of the conjuration of Mirage,’ his own adaptation; from this
body of material, and that when his own compilation was originally bound, or
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perhaps when at some later date it was rebound, some of his sources may have
been appended to it, perhaps simply those of compatible format, forming fols.
109--56. This hypothesis rests solely on the partial overlapping of contents
between the main block and the appended material, not on palcographic or
codicological evidence; indeed, it could be argued that at least some of the
appended material seems 10 be by later hands, although the chronological
ordering would be difficult to establish with confidence.

Alternative hypotheses cannot be altogether dismissed. It is possible, for
example, that the compiler worked simultaneously on two distinct collections of
material, perhaps fols 1 -51 and fols 52-108, and that what appears to be a shift
from one mode of presentation to another results simply from the binding
together of what were intended as separate compilations. Had this been the
intent, however. onc would have expected a clearer and more decisive shift than
in fact occurs: it is not the case that all the divinatory experiments, or all the
materials of any sort, are grouped together.

\We can only speculate about the identity of the compiler. In two passages he
represents himself as connected with a court. He could have been a learned
courtier with an interest in the occult arts, such as Johannes Hardieb, although
Harlicb is more likely to have owned and consulted such a manuscript than to
have assembled it or used it.* A closer model might be Michael Scot, who
served at the court of Frederick II and had an interest in astrology, as apparently
did the counscllors of scveral other German empcerors, but there is no real
evidence that these astrologers dabbled in necromancy:®® The compiler might
have been a cleric, perhaps a member of the lower clergy, possibly a figure such
as the priest-necromancer who befricnded Jubertus of Bavaria: or, to
compromise between these possibilities, he could have been a cleric of higher or
middling status who aspired to some position at court. If we could take seriously
the unlikely notion that Hartlieb began by taking an active interest in magic and
later became its critic and opponcent, we might guess that this collection is his
and represents an carly phase in his own development. To judge by the book’s
Latinity, I incline toward the hypothesis that what we have here is the work of a
man with some but not a great deal of learning, who would have tended more
toward the [ringes of society than toward court, even if he had aspirations for
higher status that found expression in the early sections of his book but waned
over the time he worked on it.

While recognizing that this reconstruction is and must be conjectural, 1
suggest. then, that the compiler of this miscellany was a moderately educated
member of the lower or middling clergy who began by writing colourful and
imaginative experiments in hopes of establishing a reputation for expertise in the
occult, and perhaps a foothold at some court, possibly that of the Duke of
Bavaria in Munich. but whose aspirations were thwarted, and who eventually
turned his attention to forms of magic that were less fanciful, playful and
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Table B. Types of aecromancy found in Clm 849

Papess causing things o influence on knowiedge of future,
appear other than peoples intellects past, distant, or hidden
as they are: illmory or wills: love or thinygs: detection if a
banquet, castle, hatred, favour at crime of criminal
horse or other cour, constramt {wwually a thicf, less ofien
means of of others’ wills, a murderer), recovery of
transportation; madness stolen guods, discovery
make a dead of hiddea treasure
person seem alive
of vice versa
Moticating imagination power knowledge
Trasias berween fantasy between the will of betwern the demand for
and reahity the necromancer truth and the fear of
and that of the deception
victim
Affiniticr® ¢ with hiterary * with works of astral * with divinatory
fantasies magic (in practices developed
¢ with the translations from op. in Judaism
mythology of Arabic)
witchcraft
Central o cither highly ¢ elabomate * scrying (sometimes
Sralures® complex iwith preparation psychologically
complicated and ceremonies interpreted)
magic circles, {often over more combined with
rituals, and than onc day! conjurations
rrpcacd * purposes and emphasized (but with
conjurationg) or forms i liutle emphasis on
very simple (with those of astral circles)
no circles, magic * participation of a
relatively simple * techniques of medium, usually a
rituaks, and single ‘sympathetic’ or young boy, who alone
conjurations) ‘imitative’ magic, sces the spirits
* emphasis on with meaning
secrecy, although explicated by
purpose i display incantations {and
* often accompanied lens cmphasis on
by stories or circles and
nHONI conjurations)
* themes central to * violent procedures
conception of and results
witcherafi * secrecy, W cvade
detection and
punishment
Correlation Superbus - Luxuriosus - Avarus - recovery or
otk grandeur of display seduction or rape dnco\uy of goods being
Jubatush being a matter of being one of the a main purpose, and this
spints primary concern most commion heing a potentially
purposes lucrative form of
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fantastic, but more in demand for practical application and thus more lucrative,
and in any case still revealing of the diversities of magic in late medieval culture.

Table B summarizes the characterization already given of the three types of
nccromantic experiment found in Clm 849 and anticipates further discussion (in
the next three chapters) of these categories. As should be obvious, it consists of
broad generalizations, which require some qualification and nuance when
applied to particular concrete experiments. While I have decided to use this chart
in the interest of clarifving the patterns, the distinctions, and the correlations [
mean (0 emphasize, I am aware of the hazards of fixing these categories too
sharply and making them rigid when they should remain fluid. In highlighting
the affinity of the psychological experiments with those of’ Arabic astral magic.
for example, and the divinatory ones with practices well known in Judaism, I by
no means wish to suggest that the techniques in question were exclusively or even
specifically Arabic on the one hand, Jewish on the other. The world of magic is
cleady more complex than that, and the boundaries between Jewish and Muslim
magic 00 difficult to define. Still, in some ways the heart of this study - at least
its attempt to distinguish different elements in the necromancers’ own perception
of their art -- is sketched on this chart in schematic form. I do not adhere striciy
in subscquent discussion to the organizing principles that might be suggested by
the table, but everything laid out here is covered at some point cither above or in
following chapters.
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BANQUETS, HORSES AND CASTLES:
ILLUSIONIST EXPERIMENTS

he fifteenth-century writer of the Rawlinson necromantic manuscript 1ells
I how to summon a demon in the form of a horse by using conjurations, a
ring with the Tetragrammaton inscribed on it, and a diagram made with
the blood of a hoopoe or a bat. The magician must stand in a circle that extends
to the cast window of his chamber. When the conjuration is complete, a
multitude of spirits will appear in the sky, with many horses: the magician must
choose the horse with the red bridle, which will descend outside his chamber. He
may then ride off, with sceptre and sword in hand. But he must beware of
committing any sins while engaged in this experiment, because if he is unclean he
can no longer command the demon. The writer then tells a cautionary tale -
from his own experience, he says - to impress upon the reader the importance of
not sinning in the course of this adventure:

For 1 myself once travelled from Alexandria to India in the space of an hour,
and there 1 saw women whom | found very pleasing indeed. and at once 1 had
my will with one of them. But there was no chance of finding a confessor
unless I waited quite some time. | returned to my horse, which was standing
where it had been conjured [to stand]. but when I seized the end of the bridle
the horse began to bolt, not allowing me to put my foot in the stirrup because
of my uncleanness. | held on to the bridle firmly, and the horse hurled me
forty feet into the air. Finally, secing that | was going to perish miserably, 1 let
go and fell, breaking my leg quite badly. So I lay there in India for four
months, and until I had recuperated I could not go and see my horse.

But when I had recovered 1 went to confession and did penance. Then 1
prepared a chamber for myself, and had a sceptre, sword and ring newly made,
since the ring which 1 had defiled had lost its power. When these instruments
had been fashioned and newly consecrated. I summoned those same spirits as
before, and had them bring the same spirit or horse. With conjurations 1
commanded that horse and mounted him peacefully, and I kept on riding him
continually for an entire month, except when I dismounted to sleep and cat or
drink, and thus I circled the globe eight times. And I had him carry me through
the sky undl [ was practically suffocated because of the pressure of the air. In
circling the globe [ discovered many and wondrous treasures, whose virtues 1
learned later on under the instruction of one of the spirits, whom I then locked
up. And thus [by this long riding] I caused my horse much grief.
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When 1 finally dismounted from him and asked him why he had harmed
me, he replied that from that point on he was unable to do so, but he said he
would rather have been in hell than keep riding for so long a time. So he asked
me not 1o cause him such grief any more, and he would minister to me
faithfully when [ summoned him, so long as 1 was clean. And thus I repaid
him evil for evil.!

The ceremony given here for conjuring the horse is borrowed, perhaps
directly, from the De nigromancia or Thesaurus spinituum ascribed to Roger Bacon.?
In the cautionary tale the reader will recognize a variation on a story known
from The Thoeusard and One Nights, from the French romances {especially Li
Roumans de Cléiomadis of Adenés li Rois), and from Chaucer’s abbreviated and
mock-naturalistic retelling in The Squire’s Tale.’ In the Arabic and French versions.
a magical flying horse cannot be made to descend where the rider wishes to land,
and the change of plan that results becomes a factor in development of the plot.
In the Rawlinson manuscript as in the literary versions of the tale, the Orient is
portrayed as cxotic and romantically alluring, although the seduction scene has
become a peremptory telling of a male fantasy, with little trace of the éenture
JSeminine that has been secn in the literary narratives.* \What concerns the narrator
here is less the seduction than its consequences. Very much like Lancelot in the
Quest of the Holy Grail, the magician is unable to continue his mission until
repentance and confession wipe away his disability.

The moral implications of this story nced not detain us now, although the
moral ambiguity recurs in this manuscript, in a lengthy Confiteor which admits
to every manncr of sin but terminates in a praver for power over certain spirits.
As for the world of flying horscs, it sccms not unlike that of Jubertus of
Regensburg, who flew to diabolical assemblies with wondrous speed not on the
back of a horse but on the excrement of a mule or horse, ministerio dyabolorum.” For
present purposes what is most relevant is that the form of magic related in this
story is intended chicfly for the sake of the magician’s own entertainment, and
the story about its use is, despite the tone of moral seriousness, a means of
cntertainment presumably both for writer and reader. The compiler of the
Munich handbook, too, is most inclined toward the anecdotal when he is telling
his reader how to conjure illusions in which demons appear as horses, castles
appear out of nawhcre, banquets are brought forth with many apparent but
illusory courses, and the magician dons a cloak of invisibility so as no longer to
appear at all.

Depictions of magic in medicval literature often teasc the reader with
uncertainties about the boundary between illusion and reality.? When the water
level off the coast of Brittany is raised so as to cover the rocks, in Chaucer’s
Franklin’s Tale, is the transformation real or merely an illusion?® When wondrous
pageants and spectacles are brought forth by inexplicable means at court, are
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they genuine or delusory, and are they worked ‘by craft or necromancy’? The
literature of magic is replete with stories of magicians who produce magical
banquets, horses or boats that can transport people over land and sea, castles
with armed warriors, all of which have a tendency to vanish abruptly, suggesting
that they rest on dubious ontological foundations. From antiquity and through
the Middle Ages, critics of magic insisted it was all illusion, by which they could
mean many things: that it was a means by which demons deluded and ensnared
the gullible, that its accomplishments were unreal and not lasting, that healings as
well as spectacles worked by magic were unreliable.!? The pagan Celsus, taunting
his Christian contemporaries in late antiquity, compared the miracles of Jesus
with ‘the works of sorcerers who profess to do wonderful miracles, and the
accomplishments of those who are taught by the Egyptians, who for a few abols
make known their sacred lore in the middle of the market-place and drive
dacmons out of men and blow away diseases and invoke the souls of heroes,
displaying cxpensive banquets and dining-tables and cakes and dishes which are
non-cxistent, and who make things move as though they were alive although they
are not really so, but only appear as such in the imagination’.!' But it was not
only the critics who saw at least some types of magic as entailing illusion: the
magicians themselves seemed to revel in their role as illusionists. Not surprisingly,
then, many of the formulas in our necromantic handbook - and several of the
most interesting — involve some form of illusion.

[LLUSIONIST EXPERIMENTS IN THE MUNICH HANDBOOK

Twelve of the experiments in Clm 849 are ‘illusionist’ ones, intended to make
things appcear other than as they arc: to make people perceive some object or
scene that is not in fact present, to obtain a means of transport such as a horse or
a boat, to make the dead seem alive or vice versa, or to become invisible. This
category might be scen as a subset of the ‘psychological’ experiments, but the
cmphasis here is less on deception of the senses than on production of an
objective display that seems different from what it is.

The distinguishing features of these cxperiments are chicfly four. First, cither
they are highly complex, with complicated magic circles, intricately worked-out
rituals, and at least two conjurations, or clse (less often) they are very simple, with
no circles, relatively simple rituals, and single conjurations. Second, they often
emphasize the need for secrecy, yet the basic point of the cxperiment is the
fascinating and awec-inspiring display of magical powers. Third, these experiments
are often accompanied by stories {such as the one from the Rawlinson
manuscript} or by testimonials assuring the reader of their efficacy. Fourth, these
illusionist experiments, for all their exuberant fantasy, come closer than any
others in the handbook to touching on themes that would become central to the
late medieval and carly modern conception of witchcraft.



ILLUSIONIST EXPERIMENTS

Seven complex experiments (nos 6-11 and 13) involve relatively claborate
magic circles and intricate rituals, with two distinct conjurations {first the master
summons the spirits, who appear to him, then he commands them to execute
some illusion, and they do so). Among further complications are offerings made
to induce the spirits to carry out the commands, oaths required of the spirits, and
provisions for repeating on some future occasion, with less effort, an experiment
already produced once. The simpler experiments (nos 14, 17, 21, 43 and 45), by
way of contrast, requirc no magic circles at all, and have illusionist cffect
following directly from a single conjuration, without an intervening apparition of
spirits. The difference may be the result of nothing more than the handbook’s
gencral tendency toward simpler, less colourful and imaginative formulations in
its later sections. a tendency seen even in this most fanciful category of magic.

At certain points in the illusionist experiments of the Munich handbook the
writer comments explicitly on the need for secrecy. At the ¢nd of one experiment
(no. 8) the writer comments that this book, containing gencrally unknown names
and figures of spirits "according to their characteristics’ (propnetates), should be
kept in a hidden place because its contents have ineffable efficacy. Experiment
no. 10, which can make the living appear dead and the dead alive, must be kept
secret because of its great power. In this and in no. 11 the master goes to a
remote and secret place outside town to carry out his experiment. Experiment
no. 15 must be carricd out in a high and secret place. This concern with the
csoteric nature of necromancy is not cxclusively found in the illusionist
experiments - no. 5 also emphasizes the importance of performing the ritual in a
secret place, and the text insists that this experiment must be kept secret because
it has ‘ineffable virtue’ - but it is a theme found perhaps most often in this
category. and the breathless tone thus imparted adds to the entertainment value
of these illusionist experiments.'? Elsewhere, rather than emphasizing the need
for secrecy, the writer comments on the rarity of knowledge about certain
formulas. He declares that the art of conjuring an illusory banquet in no. 6 is
practically unknown in his day, and that ‘Matthew the Spaniard’ was utterly
ignorant of this magic; he notes that the art of obtaining a cloak of invisibility, in
no. 11, is also virtually unknown in his day. But the themes of secrecy and
obscurity are not unrelated: they are both ways of emphasizing the esoteric
nature of these experiments, and stressing that the reader is being initiated into
arcane lore that should arouse not only curiosity but also excitement and a scnse
of privilege. Yet it is in the nature of these experiments that in one way or other
most of them are skared: in some cases the result of the magical is a spectacle that
may be put on for the wonderment of others, and even when the point is for the
magician to become invisible. his very state of non-visibility is a way of relating to
others.

The testimonials asserting the efficacy of the experiments take various forms.
The writer declares that he has seen one experiment (no. 8) worked in various
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ways, but the way he gives is the best, entailing least effort and no danger. In
recounting the effects of another experiment (no. 10) he claims that he has
personally experienced them all, and that he leaves unmentioned those effects he
has not expericnced. Nor is he shy about claiming the testimony of authorities:
Socrates himsclf, he claims, spcaks of the power of one circle {no. 9} in his book of
magic. More simply, he asserts that cxperiment (experiencia) no. 10 is ‘most
worthy'". At one point (no. 6) the writer addresses a courtly rcader, whether real
or imagined, claiming to remind him of occasions when the magic has worked:
‘You have often secn me exercise this art in your court, namely that of bringing
forth stewards’. In a similar vein he tells how he once carried out experiment
no. 7 while the emperor and his nobles were out hunting in a dark wood, causing
an illusory castle 10 appear. with demons in the form of knights who attacked the
emperor and his men.

What are we to make of all this? Arc we to assume that the illusionist
experiments in this manuscript - and the tales that the writer spins, testifying to
the efficacy of his own illusions - were intended merely as entertainment? [s it
unthinkable that the clerical necromancers actually hoped to visit exotic lands on
flying horses, to explore phantom castles, to feast at magical banquets? The
question is difficult to answer in any simple way, because what onc writer will
write tongue in cheek another may intend as fact, and because in many ways the
border between imaginative fantasy and perceived fact is readily permeable:
fantasies about harm that other people might inflict shade into paranoid fears of
harm that they are inflicting; erotic fantasies, encouraged by techniques of erotic
magic, can serve as prelude to actual seduction: purely recreational play with a
Ouija board or tarot deck gives occasion for traumatic expression of decp-seated
fantasies and anxieties; words spoken as playful boasts may be heard as
confirmation of sinister powers.

The tales told in this necromantic manuscript are perhaps best described as
literary boasts, analogous to those in mediceval literature.!? And yet they are no
less fantastic than those recorded in the witch trials of the later fifteenth and
following centurics, and in some ways these tales are not unrelated to aspects of
witchcraft. Indeed. this category of experiments more than others has points of
contact with the ‘cumulative concept’ of witcheraft that became established in
the fiftcenth century, even if the parallels are not exact.'* When the master has
the demons take an oath (no. 6), this is conceived as unilateral; it is therefore not
a pact. The spirits swear on an unspecified but consecrated book. and they bind
themselves first by the God who created them and all things, second by the
(presumably demonic) lords whom they fear and adore, and third by ‘the law that
we observe’. The second and third elements in this oath presuppose what
scholastic demonology did in fact generally assume, that demons are bound by a
perverse hierarchy of their own - an inversion of the angelic hicrarchy - and that
there are infernal laws by which the demons are bound.!® The banquet that
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demons bring forth is in one particular like the feasts ascribed in later years to
witches at their sabbaths: the food does not really exist, so that the more one cats
the hungrier one becomes, and a starving man who cats such fare will die just as
if he ate nothing at all.'> And in both no. 17 and no. 43, the magician is told that
when he is flying on an illusory horse he must not make the sign of the cross, or
the horse (in fact a spirit in the form of a beast} will flee from him, just as the
witches were said to be warned.!? (By way of contrast, the instructions for no. 8
specify that while riding in a magically produced ship the master may invoke holy
things, as in true Christian religion, because the spirits involved are between
good and evil, ncither in hell nor in paradise.} The parallel with notions from the
witch trials is extended by a passage from the manuscript edited by Willy
Brackman, which suggests that to travel quickly wherever one wishes, one should
make an ointment from seven herbs, the fat of a goat and the blood of a bat, and
smear it on onc’s face, hands and chest, while reciting a short formula.'® While
this specific recipe may not be explicitly necromantic, it appears alongside
instructions for demonic magic, and is strikingly parallel to the means witches
were thought to use for their flight.!?

AN ILLUSORY BANQUET

The first two illusionist experiments in the Munich handbook have in mind a
courtly setting: one is a procedurc to conjure forth a lavish banquet, with
cntertainment of various kinds: the other creates the illusion of a castle in which
an unnamed emperor may hold out against demonic troops. While the first
illusion is simply for entertainment, the second is an elaborate trick on unwitting
victims, though they may be supposed to have taken the hoax in good spirits.

The experiment for obtaining an illusory banquet, with service and
entertainment (no. 6), is one of the longest in the manuscript, and illustrates well
the complexity so often found in these experiments:

You have often scen me exercise at your court the art of summoning banquet-
bearers.?® First one must invoke fifteen spirits, in this manner: At the outset
one must go outside town, under a waxing moon, on a Thursday or Sunday, at
noon, carrying a shining sword and a hoopoe, and with the sword one must
tracc circles in a remote place. When this is done, inscribe sixteen names with
the point of the sword, as will appear below in the figure.

When you have donc this, you should draw the sword toward the ecast
within the inner circle, as the diagram shows. When this is done, you should
bind the hoopoc to yoursclf in such a way that it cannot escape from the inner
circle, in which you should stand.

Then you should kneel, turn to the cast, take the sword in both hands, and
say, ‘Oymelor, Demefin, Lamair, Masair, Symofor. Rodobayl, Tentetos,
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Lotobor, Mcmoyr, Tamafin, Leutaber, Tatomofon, Faubair, Selutabel,
Rimasor, Syrama. most cheerful, glad and joyous spirits, 1. so-and-so. adjure
you . . . to come to me here in a gentle, pleasing, and cheerful form and make
manifest whatever I say.’

When you have said this twelve [si] times - four times facing cast, then
four times facing south, then four umes facing cast, then four times facing
north - holding the sword in your hand the whole time, and while you are
saying the conjuration constantly drawing it in each location, finally position it
where it was at first, when the conjuration was first spoken, as has been said.?!

When vou have said this, constantly knecling, again turn to the east,
holding the sword in your right hand, and the hoopoe in vour left hand, and
say, ‘Come, O aforesaid spirits, come to me, come, for I command vou by the
cternal glory of God. Amen.’

When you have said this once, turn with the sword and the hoopoe toward
the west, and you will sec sixtcen splendid and stalwart knights. They will say
to you, ‘You summoned us and we have come, obedient to your will. Ask what
vou will, confident that we are ready to obey.’ Say in reply, ‘“Make me see your
power, that I may behold tables with many people reclining at them, with an
infinite array of dishes.” They will tell you that they are pleased to do so.

At once many pages [domicelli] will come, carrying three-legged tables,
towels and other necessary equipment. Then the most noble of folk will come
and recline, and butlers to serve, carrying an infinite array of dishes. And you
will hear singing and music-making, and you will sec dancing and
innumerable games. And you may be sure that these twelve [sic] will not
withdraw from you, but will stand just outside the circle, speaking with you
and watching. You should also know that three kings will come to you beside
the circle from among those who are reclining, and will ask you to come and
eat with them. You should reply that you are quite unable to leave. When you
have said this, they will return at once to those who are reclining, and you will
hear them tclling the others that they were unable to persuade you to move
out of the circle. Then they will send a butler with some food or other, which
you may safely cat, and you should offer some of it to the sixieen standing
beside the circle, and they too will cat of it. Then you will see evervone rise
from the tables and mount their horses in order.

At last, all will vanish from your eyes except those twelve, who, standing by
vou, will say, ‘Our spectacle [{udus] has pleased you, has it not?’ You will reply
cheerfully that it has. When you have responded, they will ask you for the
hoopoe, which, strange to say, will at once become alarmed.?? You will say to
them, ‘I am willing to give you the hoopoe if you swear to comce to me and
enact this spectacle whenever 1 please.” They will say that they are ready to
swear. You should have some book brought to them at once, and on it you
should have them swear in this manner: ‘All twelve of us swear on this sacred
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book . . . to come to you without delay whenever you invoke us, and to have
tables laid, such as you have seen and even better.” And they will swear at once.

And when they have sworn, you will give them the hoopoe, and when they
have it they will ask your leave to withdraw. You will give it to them, saying.
*Go forth wherever you wish to go, and be attentive to me.’ They will say that
they remain obliged to you from then on. Having said this, they will go. You
too may leave the circles and erase them so that nothing remains, and, taking
your sword, you may withdraw.

You should note that the hoopoce is possessed of great virtue for
necromancers and invokers of demons [nigromanticis et demones invocantibus), on
which account we usc it much for our safekeeping.

When vou want them [the spirits] to come to you, in secret or openly, or in
whatever place, gaze at the above-written circles and figures in the book, and
in a quiet voice read the names found in them. When you have read them
once while thus gazing, read this conjuration once: ‘Oymclor, Dcmefin,
Lamair, Masair, Simofor, Rodobail, Tentetos, Lotobor, Memoir, Tamafin,
Zcugaber, Tatomofon, Faubair, Belutabel, Rimasor and Sirama, | ask, conjure
and adjure you hy the truc majesty of God 1o make your subordinates come
here and bring dishes, first of all so-and-so and so-and-so, and make a grand
banquet, with games, singing, music-making and dancing, and in general all
those things that can gladden the hearts of those standing about [cf. Ps. 103:15
Vulg.]." When you have read this [conjuration] once, splendid pages will come
and prepare beautiful tables. When these are set up, you will hear rumpets,
harps and an untold multitude of songs. When vou call out loudly, ‘Bring
water’, it will be brought forth at once. Likewise, ‘Bring forth the meal’, and at
once it will be brought. And there will be butlers and stewards serving
excellently, and handsome pages, and players providing countless
cntertainments. And you can have a thousand types of dish brought, if it
pleases you, and those who cat them will find them uncommoenly delicious.

You must know that no matter how much they eat, they will be all the more
hungry, because they will seem like dishes but they will not exist, so that if a
famished person were to gorge himself, believing them 10 be real, he would no
doubt die just as if he ate nothing.

And when vou wish to do away with the spectacle, say that they should take
away the tables. At once the tables will be removed. but all those standing
around will remain. If you wish for them to sing or play or make the entire
spectacle, say. ‘Do thus and such’, and you will see what you wish, for these are
spirits of spectacle and all entertainment, and they will do all that they are
told. And when vou want them to depart, say, ‘Withdraw, all of you, and
whenever [ call you 10 me, come forth without any excuse.” They will reply,
‘We will do so most gladly!’ And when they have withdrawn, all will depart,
wondering at this art.
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And here this art is concluded, which is virtually unknown among people
today, and of which Matthew the Spaniard was utterly ignorant, etc.

The circle to be used for this experiment is depicted: a quadruple band with a
pentangle inscribed in the centre, a sword depicted at the top (extending
downward across all four bands, with its point on the top of the pentangle) and
other figures (likewise extending across all four bands) on the upper left, upper
right, lower right, and lower left. The cardinal directions arc given outside the
outermost band, with east on top. Within the bands the names of sixteen spirits
are inscribed.?

Two points may suffice here by way of commentary. First, the idea of
conjuring an illusory banquet is widespread. Celsus compared Christ with a
magician who conjures forth an illusory banquet, and the same trick is found in
an adjuration in the Greck magical papyri for obtaining a daimon as one’s
assistant. Among the spirit’s myriad functions is that of procuring every manner
of food except fish or pork. The magician need only imagine a banqueting hall
and order the daimon to prepare a banquet. and immediately he will create a hall
with marble walls and golden ceiling, all of which will seem partly real, partly
illusion. He will bring fine wine, and further dasmones made out as suitably attired
servants.? Sccond, this experiment is exceptional for the Munich handbook in
the degree of emphasis on the sacrifice of a hoopoe to the demons. This bird is
famous for its magical virtues.?% The present experiment notes explicitly that the
hoopoe has great power for necromancers and invokers of demons, and for that
rcason is much used by such practitioners. Oddly, the text says that necromancers
use the hoopoe a great deal for their safekeeping or protection {(ad sostri tutelam),
which perhaps mcans that they are safer in the company of demons if they have
an offering to make them. The safety of the hoopoes seems not to be an issue.

The fading of this insubstantial pageant might well recall that of a more
famous illusion:

Our revels now are ended. These our actors,
As | foretold you, were all spirits, and
Are melted into air, into thin air . . %

But of course the books from which that experiment derived have not survived for
comparison with the Munich handbook.

AN ILLUSORY CASTLE

The following experiment (no. 7) is designed to obtain an illusory castle, with
defenders. It is introduced in grandiose manner, as a ‘splendid experiment’ by
which the magician can convoke spirits to produce an clegant castle with armed
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men. As in the preceding case, there are two phases, first the summoning of
spirits and then having them work the illusion, although for reasons that we will
sce shortly, the second phase does not precisely involve a conjuration.

Hcre follows another experiment?’ for invoking spirits so that a man can make
a fine and well fortified castle appear, or for summoning coundess legions of
armed men, which can casily be done, and among other things is deemed
most beautiful.

First, go out on the tenth [day of] the moon, under a clear sky, outside of
town to some remate and secret place, taking milk and honey with you, some
of which you must sprinkle in the air. And with bare feet and head, kneeling,
read this while facing west: ‘O Usyr, Salaul, Silitor, Demor, Zanno, Syrtroy,
Risbel, Cutroy, Lytay, Onor, Moloy, Pumotor, Tami, Oor and Ym, squire
spirits, whose function it is to bear arms and deceive human senses wherever
vou wish, I, so-and-so, conjure and exorcize and invoke vou . . . that,
indissolubly bound to my power. you should come 10 me without delay, in a
form that will not frighten me, subject and prepared to do and reveal for me
all that I wish, and to do this willingly, by all things that are in heaven and on
earth.” Having read this once facing west. do so again facing south, east, and
north.

And from far off you will see a band of armed men coming toward you,
who will send ahead a squire to say that those you summoned are coming to
you. You should tell him, ‘Go to them and tell them to come to me in such a
state that they frighten no one, but I may abide safely with them.’ When you
have said this, he will return at once to them.

After a short interval they will come to you. When you see them, show them
at once this circle, which has great power to terrify those fifteen demons;#
they will see it and say, ‘Ask whatever you wish in safety, and it will all come to
pass for you through us.’ You should then tell them to consecrate their circle so
that whenever you gaze on it and invoke them they must come 1o you quickly
and do that which is natural to them, namely make fortifications and castles
and moats and a multitude of armed men appear. They will say they are
willing to do so. You should extend a book to them, and you will see one of
them place his hand on the book and speak certain words, which vou will not
understand. When this is done, they will restore it to you.

Then they will ask you to permit them to leave, because they cannot depart
from vou except with permission. You should say to them, ‘Make a castle here,
30 that | may see your power.' Immediately they will make a castle around
vou, with many other things, and you will sce yourself in the middle of the
castle, and a great multitude of knights will be present. But these fifteen will
not be able o depart from you. After the space of an hour they will ask you
that they may dcpart, and you should say, ‘Be ready whencver I gaze on this
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circle and invoke you to return at once.’?® They will swear to come
immediatcly. Then tell them to depart wherever they wish. And the entire
spectacle [ludus) will be destroyed, and no onc will remain there.

When all this is done, return home, guarding well the book in which all
power is found. And when you wish to work this fine art, gaze at the circle,
reading the names, beginning from the cast, saying, ‘O Usyr, Salaul, Silitol,
Denior, Zaimo. Syrtroy. Ristel, Cutroy, Lytoy, Onor, Moloy, Pumiotor, Tany,
Dor, [and] Ym, I summon you to come here, by the consecration of this circle,
in which your signs are inscribed, and to make a well fortified castle appear for
mc, with a deep moat, and a plentcous company of knights and footsoldiers.’
And suddenly a splendid castle, with all that is necessary, will appear there. If
vou wish to enter it, you can, for a knight will at once stand by you, to whom
vou may command that all you wish should appear, and he will have it done.

Once when 1 [wished 10 test] this art I exercised it with the emperor, when
many nobles were accompanying him on a hunting expedition through some
dark forest. This is how I proceeded. First I gazed at the circle, calling the
aforesaid demons with a clear voice. And at once a handsome knight came to
me, whom no one but I could sce, and who said to me, ‘I am one of the spirits
you have invoked: I am named Salaul, and the others have sent me. Command
what you will, and it will be done.’ I said to him, ‘I want you to have a legion of
armed men appear, whom the emperor and his companions will take to be
rebels.” He said, ‘It is donc.' And then all the counts and the emperor himself
turned and looked to the north. and from far off they saw coming to them an
innumerable multitude of knights and soldiers. One of them dismounted, and
before an hour's time [ante magne hore spacium] came to the emperor and said,
trembling. ‘Lord emperor, behold, an innumerable horde is coming toward us,
swearing to put us and all your counts to death and to kill you pitilessly.” On
hearing this, the emperor and the counts did not know what to do. Meanwhile,
the spirits approached. Seeing and hearing them, and their terrifying weapons,
they began to flee, but the others followed them, shooting arrows, and cried
with one voice, ‘You cannot escape your death today!’ Then I said, ‘O Salaul,
make a wondrous castle before the emperor and his men, so that the emperor
and the others can enter it." And it was done. A perfectly safe castle was made
for the counts, with towers and moat, and the drawbridge down. It seemed
excellendy constructed and filled with mercenaries, who were crying out, ‘O
lord emperor, enter quickly with your companions!’ They entered, and it
seemed that servants and many friends of the emperor were in it; he supposed
he had come upon people who would defend him manfully. When they had
entered, they raised the drawbridge and began to defend themselves. Then the
spirits with their war machines attacked the castle with wondrous power, so that
the emperor and the others feared all the more. Then Salaul said to me, ‘We do
not have the power 1o remain here longer than a quarter of the day, so we must
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now withdraw.’ Then the casde disappeared, and the attackers, and cverything
else.® The emperor and the others then looked around and found themselves
in some marsh, which left them greatly astonished. | said to them, ‘This
episode has been quite an adventure!’ And after this experiment I made a
dinner for them.

Remember that this art cannot last longer than a quarter of a day, unless it
lasts one quarter one time [and is then renewed for another quarter day}, etc.

One might have supposed that the trick played on the emperor constituted an
act of rebellion deserving of exccution; the tale, which must be read as such, asks
us to suspend our disbelief and assume the emperor had unlimited capacity for
being amused. The milk and honey that the magician sprinkles cvidently serve as
a kind of offering, which comes this time at the beginning rather than at the end
of the ritual, as in no. 6; it is perhaps worthy of note that this theme of sacrifice
occurs specifically in illusionist experiments set at court, and one might perhaps
speculate that the offering is somehow analogous here to a courdy gift, but two
examples provide too litde evidence for such generalization. A further aspect of
this experiment that calls for attention is the formula for recalling the spirits.
Having summoned them, the master proceeds at once to an arrangement which
will ensure multiple recurrence of the desired illusion. The formula to be used on
further occasions is simple, and does not use the language of conjuration;
presumably the demons are already bound by their own consecration of the
circle, and nced not be bound by the force of a formal conjuration.

While extensive pursuit of parallels would lead to endless digression, two
especially interesting ones deserve comment. The first is from The Quest of the Holy
Grail, in which a lady who secks in vain the love of Sir Bors threatens that she and
her maidens will kill themselves by leaping from a tower unless he satisfics her. As
they plunge from the battlements, Sir Bors crosses himself, and immediately is
‘enveloped in such a tumult and shrieking that it secemed to him that all the fiends
of hell were round about him: and no doubt there were a number present. He
looked round, but saw neither the tower nor the lady who had been soliciting his
love . . .". Thus he knew ‘it was the enemy who had laid this ambush for him'.3! In
this casc the phantom tower is a demonic snare, but not a work of magic created
by demons at the behest of a magician. The second parallel, from much further
aficld. from the eleventh-century life of the Tibetan Buddhist saint Milarepa, is in
this way more closely analogous to the tale in our necromantic handbook. When
the lama Marpa had Milarepa construct a tall tower, the lama's enemies attacked
it, but ‘the lama conjured up some phantom soldiers, clad in armor, and put them
everywhere, inside and outside the tower. His enemies said, “Where did Marpa
get all these soldiers?”" Terror-struck, they prostrated themselves and became
disciples of the lama.3? In this context sainthood and magic may be more closely
related than in medieval Christianity; indeed, even in modern Tibet lamas are
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said to have risked moral defilement by using magical weapons against Chinese
invaders.33 Yet even within Tibet, not all magic is judged morally cquivalent:
Marpa may work a harmless trick of magical illusion without jeopardizing his
standing, but the tower Milarcpa is constructing is part of his arduous penance
required for works of destructive magic in his life before attaining sainthood.

EXPERIMENTS TO OBTAIN A HORSE

As we have already seen, magical flying horses arc part of the stock in trade of
magic lore; they migrate not only across the face of the carth but also between
the magicians’ own writings and courtly literature.>* Johannes Hartlieb speaks of
horses that come into an old housc and transport a rider over many miles, and he
hints rather vaguely at how it is done: one takes bat's blood and binds oneself to
the Devil with secret words such as ‘Debra ebra’; after riding one dismounts and
takes the bridle; to return to onc’s place of origin onc neced only shake the bridle
and the horse will appear - but the horsc is, of course, only a devil. Magic of this
sort, he says, is widely known among princes. He also tells how unhulden and
others use a salve called the unguentum pharelis, made of scven herbs mixed with
the blood of a bird and the fat of an animal, smeared on benches. chairs or other
objects, on which they then ride; this too counts for him as necromancy.**

One might challenge the inclusion of these experiments in the category of
magical illusion, sincc the journeys undertaken arc at least represented as real. In
one key sense, however, even from the magicians’ perspective there is an clement
of illusion: the creaturc that appears is not in reality a horse but a demon in the
form of a horse. The illusion is perhaps not so complete as in the casc of a
banquet with food that does not nourish or satisfy hunger, but this is only to say
that from a perspective shared by magicians and theologians alike the demons
had rcal but limited power over the natural order, and while they could cffect
genuine locomotion through assumed bodies they could not confect food with the
substantiality of real food. One might ask further why they could not franspert real
food, perhaps even bringing grapes from distant lands in midwinter, and the
answer to that would presumably be that they could do so but were content in all
thesc cases to create just enough of an illusion to last through the duraton of the
experiment, and once they began troubling to transport food from abroad they
would be extending themselves beyond the contracted arrangement.

However one wishes to resolve these subdeties, the Munich handbook in any
event gives four experiments for obtaining a spirit in the form of a horse on
which to ride. Let us begin with the most extended of these (no. 9):

I also wish 10 explain 10 you how to obtain a horse - that is, a spirit in the
form of a horse - who can bear you across water and land, through hills and
across plains, wherever you wish.



TLLUSIONIST EXPERIMENTS 3

First, on the sixth [day] of the moon, a Tuesday, having fasted, you should
go out with a bridle that has never been used, and in a secret place, and make
a circle with a nail or an iron stylus, as appears here. inscribing in it the names
and figures that appear. When this is done, remain in the middle and kneel on
the bridle facing east, and in a somewhat loud voice say, ‘O Lautrayth,
Feremin, [and] Oliroomim, spirits who attend upon sinners, I. so-and-so,
trusting in your power, conjure vou by Him who spoke and [all things] were
made, and who knows all things even before they come to pass, and by heaven
and earth, fire and air and water, Sun and Moon and stars . . . 10 send me
three [spirits]. who should come to me gently, without causing me fear, but in
such a way that I may remain safe, and vou should fulfil entirely whatever 1
command you, and bring it effectively to pass. Likewisc, I conjurc vou
aforesaid spirits by Him who is to come to judge the living and the dead and
the world by fire. and by the fearful Day of Judgement, and by the sentence
that you must hear on that day, and [by] this circle with which you are
effectively invoked. that you should be compelled to come here without delay
and humbly fulfil my commands.’

When you have said this three times, you will see three knights come from
afar. On seeing them, before they arrive in your presence, say, ‘I have lifted to
vou my eyes unto the mountains, from which my help shall come. My help is
from the Lord. who made heaven and carth’ [Ps. 120:1f. Vulg; cf. Ps. 122:1].
And when they come to the circle they will at once dismount from their horses
and greet vou cheerfully. You will say to them, ‘May the Lord in his mercy
bring you back to your pristine status.” Then the spirits will say, ‘O master, we
have come to you, all of us prepared to obey your commands. So command us
to do that for which you have made us come here, and it will be fully brought
about.’ You should reply, ‘I wish for you to consecrate this bridle’ - which you
should hold with both hands - *so that whenever I shake it a horse will come
before me, in whose mouth I may place it. and I may be able t0 mount it and
ride safely on it, and proceed wherever 1 desire.” Then they will say they wish
to take the bridle with them and return it on the third day. You will give it to
them. And when you have done so, they will mount their horses and withdraw
without delay. When they have gone, leave the circle, without erasing it, and
withdraw from that place.

Return there on the evening of the third day and you will find the same
spirits offering the bridle to you, assuring you that your request has been
carricd out. When you have taken the bridle, say, ‘1 conjure you by the God of
gods that you will be unable to depart from here without my leave.” Then they
will reply that they will remain there as long as you wish. Then shake the
bridle, and at once a black horse will come. Place the bridle on him, and ride.
Then dismount and remove the bridle. and at once the horse will depart.

When the horse has left, say, 'l conjure you [spirits] by all the aforesaid
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things, and by all those things that have power against you, that you should
swear always 1o compcl that horse 1o come to me.’ They will swear and
promise to do so at once. When they have sworn, tell them to withdraw in
safety.® When they have gone, leave the circle and erase it totally, and take the
bridle with you.

And when you wish the horse to come, say, shaking the bridle, ‘Lutrayth,
Feremim, Oliroomim’, and the horse will come at once. Then place the bridle
in its mouth and ride. You should ride a bit back toward its haunches,3” which
will be gender, and you should do this cach time. And when you want it to
gallop. spur it on or lash it, and it will fly like an arrow, but you will not be
able 1o fall off, so do not fear. And when you wish to dismount, it will never
depart until you have removed the bridle from its mouth, whercupon it will
disappear at once.

We have made such bridles very thin, so we can carry them in a small place,
and they can never break or wear out because of the consecration.

Oue should note that if the circle given above is inscribed on horschide with
the blood of a horse and with the tooth of a white horse, and then is shown to
horses. they will die at once. And if you carry it with you, written in this
manner, no horse can come near you. And Socrates speaks of the power of this
circle in his book of magic.

The figure shown is a single circular band, with a square inscribed, and a circle
inside the squarc. Short bars extend outward from the middle of each side of the
square and touch the inner side of the circular band. Names of the cardinal
directions flank cach of these bars. “The place of the master’ is marked in the
center of the circle. The band contains the names Lantrayth, Feremni and
Oliromim,* plus astronomical and other signs.

Four points about this experiment call especially for comment. First, as in
other illusionist experiments, but not typically in other ones, the spirits conjured
come in the form of courtly figures, in this case knights, which reinforces the aura
of courtly romance intended to characterize these texts. Second, the means for
control over the horse is a bridle, which should not be surprising, since that is the
usual purpose of a bridle, except that in this case the instrument of control is used
in unconventional ways and becomes more an effective symbol of the magician’s
power than a practical implement. Third, the circle which scrves to gain control
over a demon in the form of a horse can also, differently employed, be used to
threaten an actual horse; while these illusionist experiments may not be overily
concerned with cstablishment of power relations (as are the psychological
experiments 1o be examined in the next chapter), they do entail the exercise of
power, sometimes over a human agent such as the emperor, and in this case {as in
the talc from the Rawlinson manuscript) over an animal. Fourth, the term used
for "shake’ or ‘shake violenty', squassare, may possibly suggest that this material
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derives from an lalian source. That verb passed over into modern Italian, and
may be more expected in Latin texts from Italy than in those from clsewhere.

The three other experiments for obtaining a horse are much simpler. In one
{no. 14} the master looks toward the castern sky. kneeling and with folded hands
as if he were in prison. and with firm hope of obtaining his will he says a “prayer’
seven times to the “‘most high and benign king of the cast’, adjuring him to send
an “airy spirit” on which he can ride to a specified place. A horse comes, and the
master conjures it to carry him to that place without danger or disturbance.
When he arrives at his destination he thanks the king of the east for bestowing
this favour, and offers to serve him forever and obey his commands, *and may his
name be praised forever’. Another experiment (no. 17) is exceptional in that it
does not begin with a conjuration, but with merely the inscription of magic
natnes. The master writes six of these on the daor of a vacant house. ar wwilight,
‘in the Hebrew manner’. then he withdraws for a while. When he returns he
finds a horse ready. He conjures it 10 carry him without harm or trouble to a
specified place. He may then mount it confidently, for it cannot harm him. When
he arrives at his destination he dismounts and takes the horse’s bridle. Having
finished his business. he shakes the bridle vigorously and repeats the conjuration
to summon the horse. In the third of these simple experiments (no. 43) the master
again writes a series of names on the door of a vacant house, at dusk, with bat’s
blood. then withdraws for a bricf time. When he returns he finds a horse
awaiting him. Afier he has ridden the animal, he dismounts, removes the bridle,
and hides it underground. When he wishes to return, he retrieves the bridle and
shakes it, whercupon the horse returns at once. He then repeats the conjuration,
plus the words ‘kostalya, clogo, vetas’, and off he rides.

OTHER EXPERIMENTS FOR ILLUSORY MEANS OF TRANSPORTATION

In addition to these four experiments. the handbook provides two similar ones,
both complex, for conjuring a magical ship (no. 8) and a flying throne {no. 15}.
The ship will sail quickly over the scas, wherever one want, with whomever one
wishes. The master first fasts on a Monday; then goes out under a waxing moon
to a remote place with the rib of a dead man or woman. Having sharpened a
point on the rib, he uses it to trace a circle with a horizontal band across the
centre and a vertical band across the top semicircle (forming an inverted version
of the T-O pattern commonly found in medieval wordd maps). Superimposed on
this design is a crescent shape, possibly representing a ship, with two small circles
below it. The place of the master and his companions is marked at the bottom of
the crescent, and ‘East’ is marked toward the bottom. This circle is the ‘insignia’
of the spirits to be invoked. The master enters the circle at the designated spot
and fumigates it with the marrow of a dead man. He will hear voices in the air.
Holding the rib in his right hand, he conjures cight spirits to come without delay.
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He then sces cight sailors, who will announce in reverential tone that they have
been sent to fulfil his command. Before the ship may be employed. the spirits
must take an oath to fulfil the master’s wishes. Then he commands them to
transport the circle and those within it to a specified place. They do so, and it will
seem as if the company is sailing on the high scas. In a brief time, they arrive at
their destination. When he has arrived at his destination he can command the
spirits to rewurn him quickly to the point of departure, and they will do so. Then
he gives them permission to leave. When they have donc so, he destroys the circle
and buries the rib. He can make the spirits swear that they will repeat their
service upon demand: whenever he wishes to sail again, the master makes a circle
with iron, wood, his finger, or anything clse, and tells his companions to enter at
the specified place without fear, then he invokes the cight spirits by virtue of the
oath they have already taken, ordering them once again to transport him where
he wishes 1o go. and cight sailors will appear and transport him, within an hour,
in a ship; when he wants to return, they will take him back. In one key respect
this experiment differs from others for means of transportation: the transport
comes with the spirits’ appearance. not at a later stage after they have sent a
spirit specifically delegated for the purpose. But as in other cxperiments involving
transportation, the third stage is a return to the master’s original location, and
then there are measures for repeating the experiment.

The greater part of the elaborate and fanciful experiment 10 obtain a flying
throne (no. 15) is a ritual for summoning the throne iwself; spirits themselves do
not appear overtly. The text plunges directly into the instructions, with no
introduction. The master must go to a high and secret place when the weather is
serene, with no wind. He says various prayers {the Ave Maria, part of Psalm 50,
the Lesser Doxology. etc.}, then makes a circle, into which he places three jars
with him, and he casts into one jar ashes and flour, into another fire and salt, into
the third water and chalk. He sits in the middle of the circle and calls the king of
the clouds to send three guides (or spirits with the rank of duke, duces) to carry
him without harm or danger to the place he wants to go. A small cloud appears.
and from the three jars he hears voices calling, ‘Rise up! Rise up! Rise up!” After
thrice saying a conjuration, the master sces a throne in the midst of the cloud. He
ascends it and conjures the three guides to carry him without delay, without
harm or danger to body or soul. The later part of the text is much concerned
with defence against adversaries during the flight. If the rider perceives in flight
that someone is trying to harm him by causing the throne to descend toward the
south, he conjures the spirit Baltim, who comes and brings a storm upon the
adversary. If the harm comes from other directions, other spirits are conjured in
defence. If storms. serpents, birds or other terrifying things appcar above the
master on his way, he conjures a certain king to remove these terrors. Perhaps the
most extraordinary feature of this experiment is the sense of peril, which comes
not from the potential treachery of the spirits conjured, nor from the danger of
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breaking the charm (perhaps by making the sign of the cross) and plunging from
a great height, but rather from unspecified adversaries, presumably spirits
inimical to those invoked. Whether the aiding or the opposing spirits qualify as
‘spiritual hosts of wickedness in the heavenly places’ (Eph. 6:12) remains unclear;
the writer tmight claim that the spirits on both sides are neutral, or capable of
both good and cvil. help and harm.

EXPERIMENTS FOR INVISIBILITY

The theme of magical invisibility by means of a ring, a cape or some other object
is, of course, ancient. The ring of Gyges is on¢ of the best known manifestations
because it provides the basis for a classic thought experiment regarding the virtue
of a person whose invisibility allows him to act with impunity.3* Probably the
most commonly recommended means for becoming invisible in medicval works
on magic was to carry an opal on onesclf, so that its brilliance would blind all
potential viewers - a method that is supposed to have worked for Constantius
Africanus.

The Munich handbook contains one complex experiment and two simple ones
to make the magician invisible. The complex one (no. 11) provides a cloak of
invisibility:

I shall treat also of the art of invisibility, unknown in these days to nearly all.

When vou wish to become invisible and insensible to all beings, both
rational and otherwise, first, under a waxing moon on a Wednesday. in the
first hour of the day, having remained chaste for three days beforehand. and
with cut hair and beard, and dressed in white, in a secret place outside of
town, under a clear sky, on level ground, trace a circle such as appears here,
with a magnificent sword, writing these names and cvervthing shown along
with them.

When this is done, place the sword toward the west, on [the name] Firiel.
And while you have it placed there, have a vessel in which there is fire with
frankincense {thus), myrrh and other incense (olibano). and with the smoke from
these go about the circle, suffumigating it. begining and ending with [the
name] Firiel. When you have done this, take blessed water and sprinkle
yoursclf and the circle, saying. Asperges me, Domine, ysopo . . . [Ps. 50:9 Vulg].
When you have done this, kneel facing the east, and in a strong voice say, °I,
so-and-so, conjure you. O Fyriel. Mememil, Berith, [and] Taraor, powerful,
magnificent, illustrious spirits. in whom 1 place all my trust, by the one,
inseparable and undivided Trinity . . . that all four of vou should come here
with utmost humility, bound, constrained, and sworn to carry out my
command, whatever I ask of you. Come without delay . . .*

When you have said this invocation four times - once toward Firiel. once
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toward Melemil and toward Berith and Tarator - four spirits will at once be
present in the circle. saying to you, ‘Tell us what you wish, and we will abey
you completely.” You will say to them, 'l wish a cloak of invisibility, which
should be thin and incorruptible. so that when I wear it no one can sce me or
scnse my presence.” When you have said this, one will withdraw, and within an
hour will bring forth a cloak. which you asked them to bring you. They will
reply that they cannot give it to vou until you first give them your white
garment: you will give it to them, and when you have do so they will give you
the cloak. One of them will at once put on the garment given to them; you
likewise should at once put on the cloak. When you put it on, you will say to
the spirits. *Go in pcace’, and at once they will withdraw. And when they
depart, you should leave the circle, carrying the sword.

On the third day, return there with the cloak, and you will find your
garment, which you will take. Be surc to remember; if on the third day you do
not return, or vou do not take the garment left there, on the fourth day you
will find nothing, but in scven days you will die. Having taken it on the third
day, you will burn it in the same place. And know that when you burn it you
will hear great lamenting and complaining. And when you burn it, sprinkle the
ashes in the air, saying, ‘I conjure you, Firicl, Melemil. Berith, {and] Taraor,
by your virtue and power, and by all things having power against vou, to have
no virtuc or power to harm me by this cloak, but may Jesus Christ protect and
defend me . . " When you have said this, take blessed water and sprinkle the
cloak, saying. °I conjure vou, cloak, by the Father and the Son and the Holy
Spirit, and by this water. that whenever 1 put you on, no one may sense my
presence or see me. ...

The figure required here is a plain circle, with the positions east, south, and west
labelled, a sword lying toward the east (with its point near the centre), the
position of the master inscribed near the center, and the names Firiel toward the
west, Melemil to the south, Benth to the east, and Taraor to the north, along
with two characters. One of the most striking features of the experiment is the
suggestion that when the master burns the returned garment he will hear
lamentation and complaint, as if the garment, like the book Antoninus of
Florence is said to have burned. was infested with malign spirits. contained
within it in such a way that they were subject to the will of the person who
disposed of the physical object.

The two simple experiments in this category are in different ways exceptional:
the first {no. 21) because the techniques are without parallel in this manual, and
the second (no. 45) because it not only entails a sacrificial offering to the demons
but explicitly states that these spirits are worthy of sacrifice. The first of these
experiments (which again has no introduction) requires the practitioner to
cviscerate a black cat born in March. cut out its heart and cyes, and insert a
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heliotrope seed in place of cach eye and two such seeds in the mouth, while
saying a conjuration for invisibility. Then he buries the body in a closed garden,
and waters it for fiftcen days with human blood mixed with water, whercupon a
plant will grow. He determines which of the plant’s seeds bears the power 1o
make him invisible by testing cach seed: repeating a series of names. he takes a
mirror and puts the newly grown sceds into his mouth, one by one, beneath his
tongue, and when he finds the seed that causes invisibility he vanishes from the
mirror.*! In the second cxperiment (no. 43) the master takes a white dove and a
sheet of virgin parchment and on a Saturday night goes to a strcam by a
crossroads. He sacrifices the dove and says, ‘O vou to whom sacrifice is due, aid
in fulfilling my will’; he repeats this formula while facing in cach of the cardinal
directions. Then he inscribes a figure {a complex sign, with mainly horizontal
clements and claborations; with the dove’s blood. Before sunrise he returns, and
he finds another sheet with a coin enclosed; when he binds this to his hair he
becomes invisible. He must be sure to leave the dove and the parchment behind,
presumably as sacrifices to the spirit. The text does not say how to undo the
invisibility, but presurnably it suffices to remove the seed from one’s mouth
(taking care meanwhile not to swallow) or the sheet from one’s hair.

POWER OVER LIFE AND DEATH

As we have seen, the term ‘necromancy’ was used interchangeably in medieval
parlance with various forms of ‘nigromancy’, which could be taken 1o mean
*black magic’. or more literally ‘black divination’. One possible reason for the
conflation of these terms and concepts was the widespread assumption that when
one engaged in necromancy in the original sense, conjuring the spirits of the
deccased. the spirits which in fact appcared were demons in the forms of the
decad. Most famously. the shade of Samuel conjured by the witch of Endor
(I Samuel 28; was taken to have been a demon in the guise of Samuel.#2 While
‘necromancy’ was most often used in later medieval parlance for the conjuring of
demons. necromancy in its original scnse was not unknown in the magic of the
cra. The Rawlinson necromantic manuscript, for example, gives procedures for
raising the shades of the dead.*? The Munich handbook comes closest in an
experiment (no. 10) by which the necromancer can make a living person appear
dead or a dead person appear alive:

When you wish to infusc a spirit into a dead person, so that he appears alive as
he was previously. this is the procedure to follow. First have a ring made of
gold. Around the outside these names should be carved: Brimer, Suburith,
Tranauit: on the inside, these names: Lyroth, Beryen, Damayn. When the
names have been carved, on a Sunday before sunrise, go to running water and
place the ring in it, and let it remain there for five days.
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On the sixth day, take it out and take it to a 1omb, and place it inside, so
that it remains there on Friday and Sawurday. On Sunday. before sunrise, go
outside of town under a clear sky; in a remote and secret place, and make a
circle with a sword, and on it write with the sword the names and figures that
appear here.

When this has been inscribed. enter into it [the circle] as is designated, and
place the sword beneath your knees, and. facing south, recite this conjuration:
‘I conjure you, all the demons inscribed on this ring’ - which you should have
in vour hand - ‘by the Father and the Son and the Holy Spirit, and by
almighty God, maker of heaven and carth . . . that all of you, constrained and
bound to my will and my power, should proceed hither in benign form, so that
I will not fear, and should consccrate this ring in such a way that it may
posscss this power, namely that whenever I place it on the finger of a dead
person, onc of you will enter him, and he will appear alive as before, in the
same likeness and form . . '

When vou have said this once, six spirits will at once appear at the circle,
requesting the ring, which you will give them. When you have given it. they
will depart. and you likewise should lcave the circle, taking the sword with you,
and not destroying the circle.

On the sixth day, return with the sword. and say. facing south, ‘1 conjure
you, O Brimer. Suburith, [etc.) . . . that you should come 1o me now without
delay. bearing the consecrated ring. so that when 1 place it on the finger or in
the hand of a living person he will fall to the ground as if dead, and when [ take
it away he will return to his former state. and when [ place it on a dead person.
as aforesaid, a spirit will enter him and he will appear alive as before . .

When you have said all this four times. first toward the south. and likewise
toward the west, then toward the north and toward the east, you will sce
toward the cast someone coming on horseback, who, when he arrives at the
circle, will say, ‘So-and-so’ - naming the names written above - ‘send you this
consecrated ring, but they say they cannot come to you because it is not fitting;
you will expericnce [or test] the power of the ring, and if it does not have the
power that you requested, they say they are prepared to come to you whenever
you wish.” You will take the ring, saying to him, ‘Thanks to you and to them.’
When you have said this, he will at once withdraw,** and vou too shall depart
from the circle. destroying it completely.

Kecep this ring with you. wrapped in a sheet of white cloth. When you wish
to cause somcone to appear dead, so that he will seem to everyone devoid of
life, place this ring on his finger. and he will appear to be a corpse; and when
you remove it, he will return to his former state. And when you wish a corpse
to appear animated, place the ring as aforesaid, or bind it 10 a hand or foor,
and within an hour it will arise in the form to which it is previously
accustomed. and will speak before all with a living voice. and will be able 0
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display this quality for six days, for each of these [spirits] will remain in it for a
dav. And if you wish it to be as previously before the assigned terminus,
remove the ring. And in this manner vou can revive a dead person.

This most worthy experiment is to be kept hidden, because it holds great
power.

The circle given above has many powers. of which I shall mention three
known to me. If you draw it on a Friday with the feather of a hoopoe and with
its blood on a freshly prepared sheet of parchment, and touch a person with it,
vou will be loved by that person above all others forever. And if you place that
circle, written as aforesaid. on the head of a sick person without his knowledge,
if he is to dic he will say that he can by no means recover, and if he is to
recover he will sce that he is altogether freed. And if vou carry this circle,
written in like manner, on vour person, no dog will be able to bark at you. And
I have experienced these cffects: 1 do not mention those | bave not
experienced.

The figure shown for this experiment is a double circular band with a
pentagram inscribed. The names carved on the ring are repeated, along with
astrological signs, within the two bands. The position of the master is indicated
in the centre of the pentagram, and the cardinal directions are marked outside
the bands.

The reference to the monumentum, the white shroud, and Sunday morning
before dawn all make it clear that this resuscitation is intended as a replication
or perhaps a parody of Christ’s Resurrection. Yet pretending to resurrect the
dead was one specialty associated traditionally with Antichrist. Indeed, the
question whether Antichrist could genuinely revive the dead was much
discussed in medicval theology. Honorius of Regensburg in his Elucidarium had
his disciple ask whether Antichrist will truly raise the dead, to which the master
replies:

By no means; rather, the Devil by his bewitchments [maleficiis] will enter
someone’s body and carry it about and speak in it, so that it will appear as if
living, as it is said, ‘In all signs and lying wonders™ [II Thess. 2:9].4%

Hildegard of Bingen agreed that Antichrist’s miracle is an illusion. and insisted
that ‘he is allowed to do this only occasionally. for a very short time and no
longer. lest his presumption bring God’s glory into scorn’.* The directions in 7he
Play of Antichnst say that the person resuscitated is 10 be a man lying in a coffin
and feigning death in battle;*” here we have pretence of death rather than of
resurrection, but the miracle remains an illusion, just as Christian theology from
Patristic sources onward saw magic as inherently a delusion.

These experiments in the Munich handbook make no effort at all to dispel or
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counteract this viewpoint, but rather presuppose it, and indeed revel in it. But
there is no sensc here that the magician is rying to use his deception to seduce
followers. His tricks are meant fundamentally as entertainment, chiefly for
himself, perhaps, but potentially for others as well — and certainly for the reader
who, in the privacy of his chamber, fantasizes about these wonders much as one
might share in the fantasies of romance and related literature.

In commenting on the allegations pressed at the Council of Pisa against
Benedict X111, Margaret Harvey remarks: ‘The charges . . . werc almost certainly
a tissue of nonsense. . . . The folklore [in them] is itself interesting however. and
so are the circumstances in which it could be delivered solemnly as fact o
auditors at a general council by a powerful group including doctors of law and
even a cardinal.*® One might add to this that it is not altogether anachronistic to
sce the notion of necromancy as nonsense. At its most playful, it was a deliberate
violation of scnse, a fanasy of illusion, perhaps intended more for imaginative
cntertainment than for actual use. Yet the boundarics between sense and
nonsense are rarely quite stable, and themes that seem w an outsider absolutely
nonsensical could be taken in deadly carnest by some observers within the
culture. What is perhaps most fascinating about these illusionist experiments is
precisely their teasing ambiguity. which perhaps made it possible for writers on
witchcraft to believe about witches what they had been conditioned to belicve
just might be true of the necromancers before them. The plavful fantasies of the
necromancers, then, became sources for the Boschian nightmares of the witch

trials,
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4
LOVE, FAVOUR AND MADNESS:
PSYCHOLOGICAL EXPERIMENTS

en we speak of onc individual as ‘charming’ or ‘fascinating’
W:nothcr, we still use the traditional language of magic to suggest the
power that personalities can exert over each other. We know that the
human mind is subject to subtle and often threatening or frightening influence;
it comes as no surprise that practitioners of magic have claimed to make such
influcnce into a kind of science available for their ecmployment. Nor is it
surprising if at times magic intended to bend the minds and wills of other
persons has its desired effect, since this form of magic more than any other
lends itself 10 the power of suggestion.! Outside the context of clerical
necromancy, magic of this sort occurs in trials such as that of Mattcuccia
di Francesco at Todi in 1428. Among the many charges against Matteuccia
was this:

.. . in the month of December of 1427 a certain woman of that territory
went to Matteuccia and. after confessing that she loved a certain man, said
that she would like 10 spread her hatred so that her man would abandon his
wife and, loving only herself, do everything she wanted. Mattcuccia told the
woman to wash her hands and feet facing backwards and with her knees
bent and when she had done so to take the water and throw it where the
man and woman werce going to pass, with the spirit, intent and belicf that
this would generate hatred between them. The woman did this and reported
to Matteuccia that the water had gencrated hatred between the man and the
woman as she had intended, so that theyv could not meet, but instead hated
cach other.?

The alienation of affection in this case is more than usually complicated: the
samc ritual simultancously disrupted the married couple’s relationship and
bound the hushand’s affections, causing him to love the client so intensely that he
complicd with her every wish. In other cases Matteuccia prescribed such water
rituals as a mcans for regaining affection and for transferring disease, presumably
on the assumption that the fluidity of water made it a fitting symbol and medium
for emotional instability, but also perhaps implying that the sort of water one
might expect to find in a medieval city could plausibly be viewed as a means for
contamination and contagion.
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PSYCHOLOGICAL MAGIC IN THE MUNICH HANDBOOK

The Munich manuscript contains seven experiments that might be termed
psychological, because they are intended to influcnce people’s minds or wills: 1o cause
madness or hatred, 10 gain favour with a potentate, to constrain the will of others, or
1o arousc the love of a woman. Five general features characterize these experiments.
First, they typically involve claborate preparation and ceremonies which may require
more than one day. Sccond, the purposes and forms (other than the conjurations)
have much in common with those of astral magic. Third, the basic techniques are
those of ‘sympathetic’ or ‘imitative’ magic, whose meaning is explicated by
accompanying incantations; magic circles cither are not used or are simple and
relatively unimportant, and conjurations are less significant and elaborate here than
in other forms of necromancy. Fourth, the procedures and the expected results are
typically more violent than in other experiments, amounting in the erotic
experiments to a kind of rape. Fifth, with rare exceptions, the magician works strictdly
by himself, in secret, without companions {unless one includes the women he sets out
10 seduce, in crotic forms of this magic}: whereas the secrecy in illusionist experiments
adds to the sense of excitement and adventure, the point here is more simply to cvade
detection in circumstances that would be extremely damaging,

The preparation and ritual is sometimes protracted over scveral days {nos 2, 4,
5}, or at lcast involves multiple operations performed on a single occasion (nos 3,
12, 13, 35). One is tempted 1o speculate that such magic can best take effect if its
victims are aware that it is being used and if they are liable to the power of
suggestion, and that the more claborate the procedures, the greater the chance
that the intended victims will learn the fate that is to befall them. Indecd, in one
of these experiments {no. 2) the master is instructed to go to the victim and warn
him in advance of his fate. John Gager suggests in a similar context that
magicians may have been ‘less than totally discreet about their business, perhaps
intentionally so, and let it be known that a “fix” had bcen put on so-and-so’.}
Such dcliberate indiscretion would be especially appropriate for magic that
depended cntirely on psychological effect.

The purposes served by these psychological experiments are among the most
common purposcs found in the astral magic translated into Latin from Arabic
sources such as Picatnx and Thabit ibn Qurra’s De imaginibus.* Thabit’s treatisc is
devoted to experiments for such goals as destroying a city or region, becoming
ruler of a place, securing the favour of a king, and arousing friendship or enmity
between two persons. The magician is in every case expected to use images, not
so much as aids to sympathetic magic. but as channels of astrological power; the
astrological conditions for use of these images are thus of paramount importance.
The psychological experiments in the Munich handbook are generally much
longer and more fully developed than the materials in these Arabic sources. What
they add are chiefly conjurations and operations of sympathctic magic.
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These rituals consistently entail sympathetic procedures: they rely on the basic
principle of sympathetic magic, sicut kic. ita illic. More often than not the master is
supposed to inflict some kind of violence upon the victim's image, so that a
corresponding violence will occur to the actual victim. In other words, ritual rape
is a means for accomplishing physical rape. A representative object may be
consumed or destroyed: a candle melted (no. 2); stoncs beaten together, buried,
heated and crushed (no. 3); an image pierced with needles (no. 12); a bone placed
in fire (nos 13 and 35). Elsewhere the representative object is used for an
imitative operation symbolizing submission: onc metal image is placed in a
position of subordination to another (no. 4). The specifically demonic or
nccromantic element in these experiments is typically an appendage to this
sympathetic magic, and the demons generally play a less prominent role than in
illusionist or divinatory experiments. Other features of necromancy, while
present, are also relegated to a position of secondary significance. The
conjurations uscd in these cxperiments tend to be relatively simple. Instead of
conjurations, incantations explicating the significance of the sympathetic ritual
{Justas . . . so too . . ."} occupy a central position. Even the magic circles called
for in thesc cxperiments are comparatively simple: indeed, in three cases there
are no circles at all (nos 4, 5, 35}, and in four others there is either a simple circle
{nos 2, 3, 12) or a simple shicld-figure substituting for a circle (no. 13).

EXPERIMENTS TO INFLICT HARM

Later medicval books of magic are seldom shy about giving straightforwardly
harmful formulas. A fiftecnth-century Liber de angelis, annulis, karecteribus et
ymaginibus planctarum (Book of angels, rings, characters, and images of the planets) in the
Cambridge University Library contains an experiment called the Findicta Troie
(Vengeance of Troy), which can be used to arouse hatred or to cause bodily harm or
even death. The procedure calls for making an image on the day and in the hour
of Saturn, in the name of the person to be harmed. The image must be made of
wax, preferably from candles used at a funeral. It should be made as ugly as
possible; the face should be contorted, and there should be hands in place of feet
and vice versa. The victim's name should be inscribed on the forchead of the
image, the name of the planet Saturn on its breast, and the seals or characters of
Saturn between its shoulders. The operator should call upon the spirits of Saturn
to descend from on high and afflict the named victim. The image should be
fumigated with various substances, including human bones and hair, then
wrapped in a funcral cloth and buried in some unclean place, face downward. If
the magician wishes to harm any particular member of the victim’s body, there
are instructions for binding the corresponding member on the image with a
funeral cloth and piercing the image with a needle; to kill the victim, the
magician should inscrt the ncedle into the spine, from the head down to the
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heart. To cure the victim afterward (unless, presumably, the experiment has
succeeded in killing him), one must unbury the image, remove the needle and
anoint the wounds that are lefi, rub out the inscriptions, and wash the image in a
fountain. The Liber de angelis also prescribes a technique for arousing discord: the
operator makes one image of Saturn and another of Mars (which counted as
‘unfortunate’ plancts), one holding a lance and the other a sword, and buries
them positioned over against each other.?

If one were to judge from the trial records, one might suppose that necromancy
was used chiefly to bring personal harm and death to enemies. Thus, Guichard of
Troyes was charged in the early fourteenth century with hiring a witch and a friar
to kill the queen of France by image magic and invocation of demons. and in
1441 Eleanor Cobham was accused of employing a witch and two scholars
learned in astrology and necromancy, in part to kill the king of England,’” to cite
only two examples. Yet of all the experiments in the Munich manual, only two
(nos 2 and 5), are designed specifically and exclusively to cause harm, and the
damage is specifically psychological: the manuscript contains no experiments for
killing enemies or inflicting physical harm on them. Even these two experiments
designed to bring harm provide countermagic for the master to use if he wishes to
undo his own mischief (as d