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Publisher’s Preface

All philosophy has been revealed. It is a construction of the mind. Ideas that are made up of words are deconstructed in an effort to divine meaning. Science has subsumed philosophy as the virtuous pursuit of knowledge. Modern science needs empirical evidence, a quantity to be measured, and a conviction that those measurements will yield the true nature of reality. These are the beliefs of those who worship in the church of progress. They cannot conceive of an occult philosophy. Yet, after nearly four hundred years, Three Books of Occult Philosophy 
have been newly translated into English for the first time. Why?

Today, as in the past, the magician requires access to the three worlds in order to collect their virtues. Professer Agrippa asks in his opening note to the reader:

If they avert evil events, destroy black magic, cure disease, banish spirits, preserve life, and give honor and fortune without offense to God or injury to religion, are not these things useful and necessary to men?

We, the descendants of Agrippa, answer through the centuries with a resounding “Yes!” This wise and learned savant knew that we would be enriched by the ideas contained in his Three Books.

Agrippa’s library contained the texts that offered the accumulated wisdom of the ancients. Along with books from the Classical, Medieval, and Renaissance periods, Agrippa drew upon the traditions of the ancient Hebrews, Persians, and Indians to synthesize and present his occult philosophy. These three books have sustained the occult tradition for centuries and are responsible for its revival in the nineteenth and early twentieth centuries. No other work in the Western tradition has had a greater influence on our understanding of the occult mysteries.

In his letter to Trithemius upon the presentation of his 1510 manuscript of The Occult Philosophy, Agrippa stated his purpose:

I would restore the reason that adorns magic itself, the ancient disciplines of all wise men, purge from it impious errors, and vindicate it from injury and misrepresentation.

I leave it to you, gentle reader, to discern whether he has succeeded.

Occult philosophy is the antidote to what a contemporary poet called “The War on the Imagination.” It is in our ability to enter the imaginal realm that the secrets of the ancients may be discovered. One strand of our DNA contains more information and computing power than the entire World Wide Web. At the end of every telescope, no matter how powerful, is an eye looking out trying to discern meaning.

It is the relationship between the intelligence that creates this strand of genetic material and a knowledge and understanding of how, in an embodied state, this intelligence interacts with the natural world, the celestial world, and the angelic world that is the subject these pages.

Agrippa’s is an experimental and experiential philosophy:

Hence from the virtues of the elemental world, magicians search through mixtures of various natural things through medicine and natural philosophy. Then, with influences from the rays of the celestial world, according to the rules of astronomers and mathematic disciplines, they connect with the virtues of the heavens. Next, they strengthen and confirm all manner of powerful intelligences through sacred religious ceremonies.

That Agrippa’s seminal work, Three Books of Occult Philosophy, has survived the cultural wars, land wars, and wars on the imaginative process for so many centuries is a tribute to its great worth. For Agrippa:

This is the most perfect and highest science, the highest and most sacred philosophy. Finally, it is the absolute consummation of the noblest philosophy.

It is this higher purpose that has given Agrippa’s voice longevity. It is our privilege to help restore this voice to its original clarity with this new translation—a voice that provides knowledge necessary to the magician’s craft and its operation in our world today.

EHUD C. SPERLING



Foreword

Christopher Warnock

You hold in your hands the summit of the Western esoteric tradition: Heinrich Cornelius Agrippa’s famed Three Books of Occult Philosophy. Seemingly dashed off in relative youth, this monumental work is a virtual one-stop shop of traditional Western esotericism; from the time of its writing in the high Renaissance to this day, it is unsurpassed in its breadth, depth, and encyclopedic treatment of the philosophy and practice of the hidden magical and astrological arts.

Famous and often notorious in the Renaissance, Three Books of Occult Philosophy1 was never out of influence. The seventeenth-century J.F. English translation kept it at the forefront of what limited esoteric tradition continued in English after the onslaught of modern atheistic materialism. In the eighteenth century, Francis Barrett’s occult encyclopedia, The Magus, quoted extensively from Three Books without attribution. In the nineteenth century, Three Books was a sourcebook for groups like the Hermetic Order of the Golden Dawn. Modernly, there is considerable controversy over whether Mormon founder Joseph Smith possessed a Jupiter talisman—the design of which is right out of Three Books. In its J.F. 1651 English translation, Three Books was a bright spot of esoteric light in the darkness of a society that had largely turned away from esoteric knowledge and its own traditions.

But as useful as Three Books has been, its easy availability and wide circulation ironically prejudiced many modern students of esoterism against it, following the assumption that esoteric knowledge must be hidden to be useful. But Three Books is an arcanum, hidden in plain sight, obscured by its very accessibility and by the myriad problems with J.F.’s translation. Cloaked by the loss of traditional magical and astrological technique—as well as an unconscious modern worldview that rejects magic, spiritual beings, or spiritual causality—Agrippa’s text languished for centuries. Yet, 
Three Books of Occult Philosophy contains the concentrated essence of the wisdom of myriad esoteric traditions. As Agrippa says in his letter of dedication to Book Three:

I am also indebted to the divine and ceremonial mysteries of magic . . . of those ancient Isiac priests of the Egyptians, the ancient Chaldean prophets of the Babylonians, and divine wise Hebrew kabbalists. I am also [indebted to] the Orphics, Pythagoreans, and Platonists, profound Greek philosophers, Indian Brahmans, Ethiopian Gymnosophists, and our undefiled religious theologians.2

The esoteric tradition represented by Three Books went into an abrupt decline with the advent of the Enlightenment as Western society plunged into the depths of atheistic materialism. After a 370-year journey, we are finally approaching the heights scaled by our illustrious predecessors, finally ready to learn again what Agrippa has to teach. But we must take Agrippa on his own terms and do the work necessary for mastery. As Agrippa says in the final chapter of Book Three, the knowledge and wisdom contained here is

written in order, some out of order, some delivered in fragments, some hidden and must be left for the intelligent to investigate, who can more acutely examine what is written and can likewise search for the complete documents of magical arts and can consequently infallibly experiment with them. Indeed, we have delivered these arts in such a way that they cannot happen to be hidden from the prudent and intelligent.3

Thus, skimming once through Three Books of Occult Philosophy at 100 mph will prove ineffectual for the reader, but repeated reading and deep contemplation will bear innumerable fruits. Even after twenty years of exposure to 
Three Books, I find something useful, something amazing, and something profound every time I dip in to the text. Indeed, we must be in awe of the treasure that 
Three Books of Occult Philosophy is; the title itself and organization into three books reveals Agrippa’s vision of the threefold manifestation of reality.

There is a threefold world—that is, the elemental, celestial, and intellectual. Each inferior is ruled by its superior, accepting virtues flowing from the Archetype and highest Maker through angels, the heavens, stars, elements, animals, plants, metals, and stones.4

Yet we must not be misled into thinking that these three worlds are some other physical location; in fact, they intermingle and interpenetrate, and all three worlds appear before us if we have the spiritual insight, offered by Agrippa, to see them.

Agrippa constantly balances seemingly wide and disparate topics with a focus on the unity of the three worlds. For example, the elements of earth, water, air, and fire are not simply material dirt or water, and so on. Rather, the four elements are states of matter corresponding to solid, liquid, vapor, and plasma or energized states, existing in varying levels in all material things. Agrippa shows the difference and unity of reality through the interpenetration of the three worlds, the elements making an excellent exemplar.

Therefore, the elements are found everywhere and in everything, and no man can deny their manner. First, in the inferiors, they are feculent and dense, and in the heavens, they are pure and clear, and in the super-celestials, they are truly living and in all parts blessed.5

But along with incredible philosophical insight, Agrippa presents an amazing amount of practical information, in particular, specific instructions for the creation of astrological talismans. He explains, for example, how to make multiple examples of the talismans of all seven planets.

For the operations of Jupiter, they made images in the hour of Jupiter, with him happily rising in his exaltation, in a clear and white stone—these being for long life. The figure [of those images] is a crowned man, dressed in yellow garments, riding on an eagle or dragon and holding in his right hand an arrow, as if he were throwing it into the head of the same eagle or dragon.6

But there is much more here than planetary talismans. Three Books gives recipes for talismans of the 28 Mansions of the Moon, for the 15 key fixed stars, and the 36 decans, or faces, of the zodiac. He even delves into the most difficult and arcane type of astrological talisman, the house-based talisman, providing recipes for house-based talismans for such disparate purposes as love, wealth, and bringing good fortune to an entire city. Some of the most intriguing talismans are for prophetic and oracular dreams.

There are also images made for dreams that are placed under the head of a sleeper who excels in causing dreams of truth for whatever thing the mind [of the sleeper] previously pondered: and the figure of it is the figure of a sleeping man in the bosom of an angel, which is made with Leo rising, the Sun in Aries posited in the ninth house. Then on the breast of the man, inscribe the name of the desired effect, but in the head of angel the name of the intelligence of the Sun.7

Along with talisman recipes, Agrippa also includes (in Book Two, ch. 50) instructions for planetary tables, magic squares whose numbers added horizontally, vertically, and diagonally all equal the same sum. These tables can then be used to generate the sigils and symbols of planetary angels, spirits, and intelligences by inputting their names, making this one of the most useful and popular chapters in Three Books. All in all, Book Two is a self-contained seminar in astrological magic, containing specific instructions for hundreds of astrological talismans.

Given the riches that it contains, I was very pleased when Eric Purdue asked me to write the foreword to this new translation, the first new translation in more than three hundred years. Very importantly, this translation utilized the 1992 Latin critical edition of Three Books of Occult Philosophy by V. Perrone Compagni. That edition compared every extant manuscript and printed edition of Three Books, explained variants, and was extensively footnoted and carefully researched.

While the J.F. 1651 translation is serviceable, there are multiple problems. First, seventeenth-century English is increasingly obscure and difficult for contemporary readers, particularly if they are not native English speakers. Next, there are problematic translated passages that pose obstacles to a clear understanding of the text at a number of points. By using modern English and utilizing the Latin critical edition, Eric Purdue has produced a superlative translation. Not only are previously obscure passages now intelligible, but Eric has also included hundreds of footnotes citing the specific sources quoted by Agrippa. Eric also has been careful with the technical details of traditional astrological technique, making his translation an excellent resource for both the scholarly researcher and the practicing astrological magician.

It is useful to point out a few specific instances that make it clear how much improved Eric’s translation is over the J.F. translation and its commentators, though we should point out that Donald Tyson’s 1993 commentary on the J.F. translation is yeoman’s work. The problems that arise are simply due to Tyson lacking the mastery of traditional astrology possessed by Eric Purdue. If we look at Book Two, ch. 30, Agrippa discusses when planets are powerful or, in traditional astrological terminology, when they are dignified. The Latin original speaks of planets being succedentibus and suis gaudiis, which J.F. translated as “presently succeeding” and “delights,” respectively. Tyson, in footnotes 8 and 9, explains “presently succeeding” using a quote from Ptolemy about planets approaching the Midheaven, saying, “[t]he succedent is in this case the house immediately following—the one on the left of the house in question.” “Delights” is explained, by again citing Ptolemy, as having to do with sect, a totally separate astrological term, and that “Venus would be said to rejoice in Aries, because Aries is ruled by Mars and Mars is in the sect of the Moon.”8 Unfortunately, the J.F. translation is incorrect, and Tyson’s explanations move further from Agrippa’s intention. Eric correctly translates succedentibus as “succedent,” which is a very standard traditional classification of houses (the 2nd, 5th, 8th, and 11th houses) that are of middling strength. Similarly, Eric translates suis gaudiis as “its joy,” another very straightforward traditional dignity. And this is just one chapter out of 199!

It is this meticulous attention to detail, knowledge of traditional astrological technique, and careful use of the earliest complete Latin manuscript in conjunction with Compagni’s critical edition that distinguishes Eric’s translation of Three Books of Occult Philosophy. As useful as the 1651 J.F. translation has been, it has now been surpassed by this new, definitive, modern translation. Any serious student of Western esotericism, whether of a scholarly bent or set on actually putting Agrippa’s strictures into practice, is well served by this translation. Years in the making, eagerly awaited, we now can enjoy the fruits of Eric’s long labors and delve deep into this key source of Western traditional, natural, astrological, and divine philosophy and magic.

CHRISTOPHER WARNOCK is a traditional astrologer and Renaissance astrological magician who has been practicing since 1998. He has been called the father of the traditional astrological magic revival and the elder statesman of astrological magic. A student of Lee Lehman and Robert Zoller, he is the Steward of the Society of Astrologers, the international association of traditional astrologers. Author of many books on magic and traditional astrology, in 2015 he and John Michael Greer translated The Picatrix, the most famous grimoire of astrological magic and one of the most important works of Medieval and Renaissance magic.



Translator’s Introduction

Eric Purdue

THE PRESENT TRANSLATION of Three Books of Occult Philosophy (hereafter called Three Books) marks the first translation from Latin to English since the J.F. translation in 1651. Three Books’s influence in the metaphysical textual tradition is incalculable. Its influence is especially found in modern books on herbalism, stones, incense, and in nineteenth-century British lodge magical systems. While all the information contained in Three Books can be found in other books, Agrippa’s text is unique in its scope and organization. While some individual texts that Agrippa quoted may contain more detailed information, Three Books systematically organizes the vast array into a cohesive whole. This introduction will summarize Three Books, explain its textual history, and discuss why a new translation is necessary. Notes on the new translation detail some important considerations that distinguish the present edition from the epochal 1651 version of J.F.


THE NECESSITY OF A NEW TRANSLATION

All prior English editions of Three Books are based on the 1651 J.F. translation. This translation has served as a basis, as mentioned above, for many sources and spiritual practices—particularly over the past two centuries. After beginning a fresh translation from the original Latin, some interesting highlights began to appear.


	
Mistranslations. While all translations contain errors, many fundamental errors or unusual translation choices in the J.F. version have resulted in a sometimes confusing text. For example, the Latin	daemon, literally “demon” in English but with a historically and theologically more complex meaning, is often translated as “spirit” by J.F. This creates a misunderstanding in Agrippa’s chapter on planetary seals in Book Two, ch. 22, where spirit is defined as evil. Another example is Book Three, ch. 43, in which J.F. translated the term idolum as “sense” or “sensitive.” Idolum is a technical term referring to the lowest level of the soul. Translating it as “sense” is misleading.

	
Lack of technical knowledge. Several examples of mistranslations of basic astrological terms and techniques suggest that J.F.’s astrological knowledge was lacking. In Book 1, ch. 59, J.F. translated the Latin profectionis as “perfection.” The correct translation should be “profection.” Profections are a well-known premodern astrological predictive technique. At the time of J.F.’s translation, profections were still widely used, so it is surprising he translated it incorrectly. Another example is in Book Two, ch. 22, where J.F. translated termini as “marks.” This is known in premodern astrology as “terms” or “bounds,” a five-fold division of each of the zodiacal signs. In the same chapter, he confused a section on planetary rulerships, giving the wrong planets to the wrong set of rulerships. This was likely due to the way the Latin sentence was constructed, but had he some basic astrological knowledge this would have been clear. Our translation is the first one written by a practitioner of premodern astrology.

	
Animal and botanical names. Just as today, local names for animals, plants, and stones can be unique to regions or countries even if they speak the same language. As such, translations from older texts can be problematic. Modern Latin dictionaries are sometimes more helpful today than in J.F.’s seventeenth century, but they are not foolproof. However, J.F. made several questionable translation choices. All of these discrepancies are noted. In some cases, Agrippa most likely did not know a few of the herbs and stones about which he was writing as many were sourced from Pliny. Even today, some of Pliny’s references remain mysterious. Every effort was made to show the original Latin, probable English translation, and incorrect translations.

	
The archaic English is sometimes distracting or misleading. J.F.’s English is more than 350 years old. While his English is quite readable, some styles and terminology can be distracting to modern eyes. In some cases, the meanings have changed or words have fallen out of common use. In this translation, we refer to the original Latin directly rather than modernizing an earlier translation.

	
Some graphics are incorrect. Agrippa’s works were published in many editions, and some graphical differences appeared in various printings. J.F. reproduces some incorrect graphics or introduces new ones. For example, some of the planetary seals in J. F.’s Book Two, ch. 22, differ from the Latin original in that they are oriented incorrectly. All of these errors have been corrected and noted.

	
All of these have compounded errors in later editions. All post- 1651 English editions up to this point are based on the J.F. translation. We will discuss the textual history later in this introduction. However, it should be noted here that the various editors worked with the flaws in J.F.’s translation. Sometimes these flaws were noticed but were attributed to Agrippa. Other times the flaws were not noticed and were expounded upon. This is most notably apparent in Donald Tyson’s 1993 edition. In his version, Tyson attempts to explain all of Agrippa’s sources and concepts in as much detail as possible. Because he is using J.F.’s translation, these explanations often make these errors worse. That they have been expounded upon by an expert also has the effect of making them seem more authoritative. For example, Tyson incorrectly explains J.F.’s mistranslation of
	profection as referring to a new or full Moon. Actually, the term refers to a practice of counting the houses around the chart in which each is understood to represent a year. Tyson also accuses Agrippa of “not reading his Plato correctly,” when in fact it is J.F. who mistranslates the element of Earth as changeable instead of unchangeable in Book One, ch. 3. Some of these discrepancies in Tyson are noted in our own translation, but the present text aims to emphasize the core English translations rather than later editions.



Most importantly, the primary purpose of creating a new, authoritative edition of Agrippa’s Three Books is to take a fresh look at the original Latin. The secondary purpose was to obtain and cross-reference as many of Agrippa’s sources as possible. Tyson attempted this in his 1993 edition, but he often favored sources that Agrippa either could not have read because they were not available in his time, sources that Agrippa simply would not have used, or sources that did not exist during Agrippa’s lifetime. Our translation attempts as much as possible to cite sources that were available to Agrippa. This has allowed us to largely reconstruct Agrippa’s library and has demystified his method of obtaining it. This shows that Agrippa, rather than the writing from texts now missing or obtaining books from secret sources, instead was a mainstream scholar of his day, using texts widely available. These are noted in our translation. In a few cases, identification of Agrippa’s sources has shown some transcription errors on his part. These are noted as well.




A SUMMARY OF THREE BOOKS OF OCCULT PHILOSOPHY

Three Books, while seemingly a reference text with standalone chapters upon discrete subjects, is actually intended to be read from beginning to end. It is structured to build upon itself brick by brick as a unified program of study.

The text is divided into three large sections, these being the titular Three Books. Book One is about the natural world. Book Two is on the celestial world, and Book Three addresses the divine world. These are the three primary parts of magic in Agrippa’s conception of the subject, corresponding to the three parts of man and universe.

It is best to view Three Books as a single work divided into sections.

BOOK ONE – THE NATURAL WORLD


	Ch. 1 – An introduction to the book summarizing its contents.

	Ch. 2 – A definition of magic.

	Chs. 3 to 8 – A definition of the elements and their qualities on earth and heaven.

	Chs. 9 to 13 – The natural and occult virtues of things and how they proceed from the elements.

	Chs. 14 to 22 – How to understand and find the virtues of things and assign them to elements and celestial bodies.

	Chs. 23 to 34 – Details about what things are ruled by the planets, stars, and signs and how celestial bodies impress themselves onto earthly things.

	Chs. 35 to 39 – How the mixtures of the elements create certain effects and how they receive special gifts from the heavens, which we can use for our own benefit.

	Chs. 40 to 51 – A list of particular techniques foundational to magic and how and why they work. This concludes with a general chapter on other miraculous effects mostly borrowed from Pliny.

	Chs. 52 to 60 – A series of chapters about forms of divination.

	Chs. 61 to 66 – Begins with an introduction to the components of the mind and then moves on to the different passions of the mind.

	Chs. 67 to 68 – How the mind can connect with the heavens and cause changes in the world.

	Chs. 69 to 72 – The power and virtue of speech, words, names, and incantations.

	Chs. 73 to 74 – The power of writing and letters.



BOOK TWO – THE CELESTIAL WORLD


	Chs. 1 to 3 – On the importance and power of numbers and mathematics.

	Chs. 4 to 15 – The importance and power of individual numbers, with tables illustrating their correspondences.

	Chs. 16 to 21 – On the notation of numbers from various cultures and which numbers are appointed to particular gods and elements.

	Ch. 22 – The tables of the planets and the names and seals of their intelligences and daemons.

	Ch. 23 – The geometrical properties of natural matter and their magical powers.

	Chs. 24 to 28 – The proportion and harmony of music, the celestials, the human body, and the soul.

	Chs. 29 to 34 – How the celestials are important to magic, with detailed discussions on magical elections and Lunar mansions.

	Chs. 35 to 47 – The images and sigils of the planets, signs, faces, Lunar mansions, and fixed stars.

	Chs. 48 to 49 – Images of geomancy and things that come from the mind of the practitioner.

	Ch. 50 – Some magical astrological elections for particular effects.

	Chs. 51 to 52 – Characters derived from the imitation of the celestials.

	Chs. 53 to 54 – How astrology is essential for divination, and divination by lots.

	Chs. 55 to 57 – On the nature of the World Soul and its relationship with the celestials.

	Chs. 58 to 59 – On the souls of the celestial world, their names, and how they govern the world.

	Ch. 60 – How humans can connect to the higher spirits.



BOOK THREE – THE INTELLECTUAL WORLD, THE HEAVENS, AND CEREMONIES


	Chs. 1 to 6 – The importance of religion, its parts, and the necessity of purity and secrecy, as well as the definitions of religion, superstition, and theology.

	Chs. 7 to 9 – A discussion on the nature of God and the Holy Trinity.

	Chs. 10 to 14 – The names of God and the names and sacred places of pagan gods.

	Chs. 15 to 22 – A discussion of the hierarchy and nature of celestial spirits, intelligences, daemons, and personal geniuses.

	Ch. 23 – The language of angels and how they communicate with us.

	Chs. 24 to 28 – On the names of spirits and various ways of discovering them.

	Chs. 29 to 31 – Of the characters and seals of spirits.

	Chs. 32 to 33 – How to attract good daemons and expel evil daemons.

	Chs. 34 to 35 – On the various orders of lower spirits and gods.

	Chs. 36 to 40 – A discussion about humans, the human soul, and the influences of divine and superior forces on humans.

	Chs. 41 to 42 – Death and a discussion on necromancy.

	Chs. 43 to 44 – The power and parts of the human soul.

	Chs. 45 to 52 – Various kinds of prophecies, ecstasies, and frenzies.

	Chs. 53 to 64 – The importance of purity and the different ways of purifying oneself. The last chapters move on to consecrations.

	Ch. 65 – Conclusion.



Despite the clear structure of Three Books, Agrippa does not completely isolate the individual subjects within their respective chapters. He builds upon his earlier comments and revisits previous points of discussion throughout the text. Because of this, approaching Three Books as a reference only without reading it through will leave the reader with an incomplete understanding. Agrippa states this in his conclusion, explaining that he has “scattered” the material. This is not entirely correct as the book still follows its structure. He does, however, define or introduce items in one section of the book and then reintroduce them later as part of a related or larger subject, assuming the reader has read the entire book and understands the subject matter. Picking and choosing individual chapters based on their titles can result in an incomplete picture of Agrippa’s ideas.




THE TEXTUAL HISTORY OF THREE BOOKS OF OCCULT PHILOSOPHY

In 1510, when Agrippa was twenty-four years old, he presented the first draft of Three Books to a friend, the Abbot Johannes Trithemius. Agrippa spent a short time the previous year with Trithemius, who encouraged him with his studies and approved of his work in progress. After Agrippa sent his draft to Trithemius, the abbot sent a reply further encouraging Agrippa and cautioned him to be circumspect with the material he divulges.

It is one of the surprising accidents of history that this juvenile draft of Three Books survives today, as this appears to be the presentation copy given by Agrippa to Trithemius.1 The first draft of Three Books  remained as a manuscript and was never published, but it somewhat resembles the final edition published twenty-three years later. However, it is much smaller, about a third of the size of the final version, but there is little material that does not appear in the final version. This first draft draws on texts well known to most Renaissance scholars: the complete works of Ficino, Pliny the Elder, Pico Della Mirandola, and many others. It also makes use of works by authors contemporary to Agrippa, such as Johann Reuchlin, of whom Agrippa was an avid student. Reuchlin’s De Verbo Mirifico factors heavily in this earliest version, and his De Arte Cabbalistica—which would not be published for another seven years—would be important for the final draft. The seeds that were planted with this draft informed Agrippa’s writing in his later years.

In the years that followed his first draft of Three Books, Agrippa continued to write other works and letters. Some remained unpublished until years later. One of his notable works was De incertitudine et vanitate scientiarum atque artium, atque excellentia verbi Dei declamatio (A Declamation of the Uncertainty and Vanity of the Sciences and Arts, and the Most Excellent Word of God) in 1526–1527. De incertitudine was a satirical criticism on all areas of human knowledge. This work is the cause of a great deal of debate about whether Agrippa retracted this most famous work.

In chapter 48 of De incertitudine, Agrippa appears to admit that his studies of the occult in his youth were a mistake and discourage others from pursuing such matters. He refers to this in his “To the Reader” in Three Books, saying that “when I was a child, I had the understanding of a child; but now that I’m a man I purged the things I did as a child, and in our book The Vanity and Uncertainty of the Sciences, I retracted part of this great book.” The question to many is whether Agrippa was sincere in his retraction. This question may never be answered, but one thing is clear: while Agrippa was writing this retraction, he was expanding and editing Three Books, which would be published six years later. Agrippa admitted in the same section that unapproved and flawed editions of Three Books had leaked out, and he felt that if he was going to be criticized, then it would be better if at least it was by his own hand.

In 1531, the first book of Three Books was published, and finally, in 1533, the final and complete edition was printed in Cologne. This expanded edition reflected several new sources that became available to Agrippa after 1510. The two most notable are Reuchlin’s De Arte Cabbalistica (1517) and Francesco Giorgio’s De harmonia mundi totius (1525), both influencing Agrippa’s kabbalistic material. Giorgio is especially represented in Three Books. In some cases, full chapters of Three Books are composed of material from De harmonia mundi.

The 1533 edition follows the same structure as the 1510 manuscript, but Agrippa’s increased knowledge and life experience, plus his more mature literary hand, makes this version smoother to read and is a worthy version to act as a cap on his literary career. It is the last book he published, as Agrippa passed away two years later.

After Agrippa’s death, his Opera Omnia was published in two volumes, which included his spuriously attributed book, The Fourth Book of Occult Philosophy. These volumes introduced errors, particularly in the illustrations, which have been copied many times, including into English versions.

In 1651, an English translation appeared by the mysterious J.F. These initials are often identified as James Freake, but Donald Tyson, in his edition, questions whether the identity of this translator was a little-known alchemist named James French. Regardless, as mentioned above, the depth of J.F.’s knowledge of some important concepts is questionable. This English translation, for all of its flaws and idiosyncrasies, became a core source for nineteenth- and twentieth-century metaphysics.

In 1897, Willis Whitehead published Book One of Three Books. This edition if the first attempt to edit the J.F. translation for modern audiences, modernizing the spelling and adding footnotes and appendices. While easier to read, that edition incorporates in his commentaries Theosophical and metaphysical ideas popular with ninteenth-century practitioners. Whitehead never published the final two books. This version of Agrippa is still published by various small publishers.

In 1993, Donald Tyson published his ambitious edition and commentary of the J.F. translation. Tyson meticulously annotated every chapter of Three Books, as well as attempted to locate as many of Agrippa’s sources as possible and make corrections as Tyson saw them. As mentioned above, flaws in the J.F. translation made future annotations and corrections potentially problematic.

We spoke above about some of the problems with the J.F. translation. Tyson seemed to be unaware of which errors were from J.F. and which were from Agrippa. Agrippa bore the brunt of the blame. Some of the corrections Tyson made were warranted and some were unneeded, thus compounding the problems. However, more issues arose with Tyson’s attempts at locating sources.

Agrippa’s sources can seem mysterious to modern audiences. There are two reasons: Agrippa rarely cited his sources, and modern audiences are not as familiar with the texts available to the Renaissance scholar. This has led to the belief, echoed by Tyson in his introduction, that Agrippa had access to texts that are now lost. Agrippa instead used sources that were common to scholars of his time, and nearly all of these are found easily today.

Tyson’s attempt at noting Agrippa’s sources, while useful for background information, is generally not correct. For example, when Three Books mentions a reference to Plato, Agrippa is more likely quoting from a passage from Ficino or Giorgio that refers to Plato. Agrippa rarely quoted directly from Plato because he would have had access to Plato only through translations by Ficino, his commentaries, or others influenced by him. This is surprisingly also true of many of his quotes from the Bible. Although Agrippa, of course, would have had access to or owned a Bible, his pattern of quotes clearly follows citations from other sources.

Agrippa uses about two hundred sources to write Three Books, but the bulk of the book is made of a smaller fraction of that total. Tyson notes as many primary sources as he can find, but in 1993 a number of academic studies that might have assisted him in this task had yet to be published. He also adds references to secondary or more modern sources with the aim of shedding additional light on Agrippa’s ideas. Though these are sometimes useful, they do not help the reader understand Agrippa’s methodology.




NOTES ON THIS TRANSLATION

The present volume is a new translation of Agrippa’s original Latin text. The primary source is V. Perrone Compagni’s 1992 critical edition of Three Books, published by Brill. Compagni gathers every extant edition of the text and notes their variations so as to create a “perfect” version. Since Three Books has always existed in printed form, it might seem surprising that there would be variations. However, in the sixteenth century, printed books were typeset by hand, and thus the different editions contained slight variations. These are noted. Compagni also had access to the first manuscript of Three Books, which Agrippa gave to Trithemius, and notes variations from this manuscript. Finally, in perhaps her most valuable contribution, she adds notation regarding most of Agrippa’s sources and, in some cases, secondary sources.

In our translation, we began with consulting the Latin edition(s) first. While Compagni was the primary source, we also consulted other editions of Three Books when necessary. These were the Cologne 1533, Lyon 1551, and two more with unidentified printers. As many as possible of Compagni’s noted sources were consulted and verified. We were unable to locate a few of these sources. These unlocated sources were noted as “Compagni cited . . .” We were able to find some sources Compagni did not identify. Every source is noted within the text, and full citations are in the bibliography.

While verifying sources, another surprise was that Agrippa made few errors. Some errors were found, however, typically due to typographical errors. We translated every word of Three Books according to Agrippa’s words. If we discovered an error by Agrippa, the main text keeps the error unless that error is obviously meant to be something else, and we noted the correction in a footnote, and in most cases, the original Latin word or passage is noted.

It was surprising to us that the majority of Three Books is compiled by direct quotations from Agrippa’s sources. We discovered that few sections are in his own words. His citations are so diverse and dense that some sentences are compiled from more than one source. To show this, sources are noted with the first few words and last few of the quoted passage with a footnote.

Because the J.F. translation is an important source for Western metaphysics, we felt that it was important to note important errors or differences found in their translation. These are noted in footnotes with the original Latin for transparency’s sake. The same was done with references for the Tyson edition, as we felt that it was important to understand what changes were made by J.F. and which by Tyson.

Animal and botanical names were sometimes problematic. J.F. was frequently incorrect, and in some cases bafflingly so. Tyson was sometimes helpful, but not always. The most difficult sections were often sourced from Pliny the Elder’s Natural History. 
Today, even academic Latinists are unable to identify some of Pliny’s plant names. It is doubtful that Agrippa knew what some of these were. We have identified as many of these plants and animals as possible, but some, regrettably, must remain untranslated. When there is a discrepancy from J.F. or Tyson, these are noted with the original Latin.

Agrippa used verse to strengthen his arguments or to illustrate them. J.F.’s translations of these poems are often troublesome—partially because of the seventeenth-century English and partially because the translations are sometimes incorrect. We have made no attempt to maintain the meter or rhyme in our translation. Instead, we opted to simply translate the passages to be as clear as possible.

Words with square brackets represent words added to the text to make the translation easier to read. Additionally, we adapted the Latin sentence structure in some cases and added paragraph breaks for easier reading.

All of the illustrations in this volume are from the original Latin. Most are from the 1533 Cologne edition and have been retouched. Nothing else has been altered or added. Tables are re-created as they are in the original.

Our goal is that this translation will stand as an accurate baseline for further study. To understand Three Books, we must read it on its own terms. We must not modernize it or simplify it for modern audiences, but this does not mean that the text should be difficult to read. We hope that we have achieved our goal, and we can hear Agrippa speak again.
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For nothing is covered that shall not be revealed, nor hidden that shall not be known.

— MATTHEW 10

With the grace and privilege of the King and Majesty for three years.

Cologne. 1533





To the Reader

I do not doubt that the title of our book, Three Books of Occult Philosophy or Magic, will attract many readers because of its uniqueness. Among those attracted [to this book], some have the twisted beliefs of a weak mind, and others will come to us with a spiteful and ungrateful nature. With their reckless ignorance, they believe that magic is of the lowest order, and though hardly noticing the title, will claim that I teach forbidden arts, that I scatter the seeds of heresy, offend pious ears, tempt noble characters, that I am wicked, superstitious, demonic, and a magician.

To these people I respond that to a learned man, a magician is not wicked or superstitious and should not be called demonic but instead wise, a priest, and a prophet. The Sibyls were Magi who openly prophesied about Christ, and indeed from the secret wonders of the world, the Magi recognized Christ, who was about to be born, as the authority of all and were the first to arrive and honor Him. Additionally, the name “magic” was accepted by philosophers and lauded by theologians, and the Gospels did not disapprove of it.1 I believe these same persistently arrogant censors would rather condemn the Sibyls, the sacred Magi, and even the Gospels themselves, rather than to gracefully accept the name “magic.” Such is their conscience, that I could not be vindicated from their curses if I consulted Apollo, the Muses, or all the angels of Heaven. To these [ignorant] people, I advise that they do not read our writings, that they do not understand them, or remember them because they are poisonous.2 The Gate of Acheron3 is in this book: it speaks stones. Be careful or your brains will be smashed out.4

However, those of you who come to read [our book] with a level mind, and with great prudence and discretion like bees gathering honey, come and read safely. I believe that you will receive a great amount of use and pleasure. But if you find things that displease you, ignore and do not use them, for I also disapprove, but nonetheless, I recorded it. Do not reject the rest:5 for if one examines the books of physicians, they will read about antidotes and drugs, as well as poisons. I admit that magic contains many superfluities and teaches curiously ostentatious prodigies. Likewise, leave these as empty, but do not ignore their causes. If they avert evil events, destroy black magic, cure disease, banish spirits, preserve life, and give honor and fortune without offense to God or injury to religion, are not these things useful and necessary to men?

I have been heavily admonishing you with my narration rather than affirming what is written. Indeed, this would seem to be thus so that we would discard few things—following many of the principles stated above of Platonists and other pagan philosophers, where their writings suggested proof of our traditions. Therefore, if there is an error somewhere 
or something spoken too freely, pardon our youth. Indeed I was younger when I composed this work, and I would excuse myself by saying: “That when I was a child, I had the understanding of a child; but now that I am a man I purged the things I did as a child, and in our book The Vanity and Uncertainty of the Sciences, I retracted part of this great book.” But here again, you might refute me by saying: “Look at what you’ve written as a young man and retracted as an old man. What then have you produced?”6

I admit that as a young man I eagerly wrote these books, yet I hoped that some day I might be able to make corrections and additions. For this reason, I sent them to Johannes Trithemius, the Neapolitan abbot formerly of Sponheim,7 a man who is very studious for secret things, and the first to whom I sent corrections. It just so happened that the work was intercepted before he was able to impose his great hand, and the corrupted [version] of the work was carried to Italy, France, and Germany and flew through many hands. Now some of those people (I do not know if they were impatient or imprudent) wished to send this deformed work to press. With this single overpowering evil placed before me, I thought that the door to danger would be less if books were produced from my somewhat restrained hand rather than they be made known in mangled and rough fragments through other hands. In any case, I felt it was not a sin if I did not allow my youthful ideas to die.

However, we added several small chapters, which would have been seen as careless if we omitted them, but a careful reader will easily be able to see them because of their inconsistent phrasing. Indeed, we have been unwilling to alter the work itself, and as they say, we’ve uncovered the entire web,8 but there is little here worth scolding for, and to some degree actually holds some brilliance. Therefore, again I beg you, kind reader, that you balance this present edition and indulge the curiosities of my youth, and if it offends you, that you might understand.

HEINRICH CORNELIUS AGRIPPA
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Letter from Agrippa to Trithemius

Upon Presentation of His 1510 Manuscript of

The Occult Philosophy

R.P.D.1 Johannes Trithemius, abbot of Saint James in the suburbs of Wurzburg,2 Heinrich Cornelius Agrippa of Nettesheim sends greetings.

Recently, venerable father, we spoke for some time at your monastery in Wurzburg about chemistry, magic, kabbalah, and other things that thus far are hidden in secrecy, and about hidden sciences and arts, but all are united together. The greatest of these questions was why the sacred Fathers from the very beginning of the Catholic Church, became offended and suspicious of magic itself, since it was once the primary summit and held by all the ancient philosophers, wise men, and priests in veneration. In the end, theologians rejected it, the sacred canons condemned it, and it was forbidden in all existing laws and principles.

The reason for this, I judged, was nothing else than a certain fated abnormality of the time, and men adopted many pseudo-philosophies through various erroneous sects and false religious factions, many of which were wholly cursed superstitions and wild rites. Also, there were many wicked sacrileges through orthodox religion that persecuted nature, ruined men, and injured God. Finally, many, as we see today, produce forbidden books, onto which the name “magic” is prominently placed by theft and robbery.

Therefore they, with their accursed frivolities, hope to be labeled with the sacred name of magic. They have driven that which was called magic, which was formerly praised, to what is today seen as odious to all that is good and honest. Also those who call themselves magicians in doctrines and works are indicted with capital crimes,3 unless perhaps one wishes to believe that a demented elderly country dweller is highly skilled and has a “divine power.” As Apuleius said, they can “let the sky fall, suspend the earth, harden the springs, wash away the mountains, raise the dead, weaken the gods, extinguish the stars, and illuminate Tartarus,”4 or as Virgil sang:

She promises to loosen minds with her charms

To whom she wishes, she sends harsh tasks,

To stop the rivers running and turn the stars backward

To provoke the dead at night, and you will see the rumbling

Of the earth under her feet and trees fall from the mountains . . .5

Moreover, Lucan referred to the magic of Thessala6 and Homer to the omnipotence of Circe,7 many of which, I confess, are nevertheless false opinions and prove to be persistent superstitions and destructive works, since as they don’t fall under impious arts, they presume to clothe themselves under the venerable title of magic.

Therefore, with things as they are, I was amazed—and no less scornful—that so far no one has stepped forward to vindicate this sublime and sacred discipline from impious crimes or deliver it purely and honestly. Some writers that I have recently seen promise to speak about magic: Roger Bacon, Robertus Anglicus, Pietro d’Abano, Albertus Magnus,8 Arnaldus de Villa Nova, Giorgio Anselmi,9 Picatrix the Spaniard,10 Cecco d’Ascoli,11 and many other writers12 with obscure names. However, when they do so it is not without certain delusions, unreliable reasoning, or superstitions that are unworthy of anyone who is honest.

Hence, my spirit was moved. I wished with combined admiration and indignation, and I desired and philosophized, that I would create a worthy work, since from the beginning of my life, I have always been a curious and undaunted explorer for wonderful effects and works full of mysteries. I would restore the reason that adorns magic itself, the ancient disciplines of all wise men, purge from it impious errors, and vindicate it from injury and misrepresentation.

I had thought about this for a long time but had not yet dared to penetrate this challenge. However, after our meeting in Wurzburg where we talked about these things, your preeminent skills and ardent learning persuaded and encouraged me. So, by selecting the opinions of philosophers with a confirmed faith and purging the introduction of the malignant (who repeat the false knowledge that magical traditions must be learned from forbidden books and from sanctuaries with wonderful works), I shattered the darkness.

In these short recent days, I composed these three compendious books called Three Books of Occult Philosophy, which is a less offensive title, that you now examine. These things of which you hold a complete skill, I submit to you to correct and assess. If I have written something that offends nature or the heavens, or injures religion, condemn the error. However, if you dissolve and purge the scandal of impiety, you might protect the true tradition. Thus, one might conduct magic with these books, so that whatever is useful is not hidden, and disapprove that which does harm.

With these books approved with your examination, may they finally be in happy auspices and go forth publicly with no fear and be judged by posterity. Farewell, and pardon my audacious undertaking.
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Letter of Response from Trithemius to Agrippa

Johannes Trithemius abbot of Saint James Wurzburg formerly of Sponheim to Heinrich Cornelius Agrippa of Nettesheim, greetings and charity.

We examined your work, distinguished Agrippa, titled The Occult Philosophy, which you delivered by this messenger. We have accepted it with greater pleasure than any mortal tongue can pronounce, or any pen can reveal. With great wonder we thought of your above common education, which you as a young man penetrated such secrets and mysteries, many of which were hidden from learned men, you brought them to light not only beautifully and truthfully but also properly and richly. For this, I am especially grateful to your benevolence, and if I am able at some time, I will repay that gratitude. I approve your work, which no learned man can praise enough.

Then, so that you will go on even higher than where you began, and so that you will not allow your excellent talents to grow tepid from leisure, we earnestly advise, beg, and ask you that you always work toward improvement and the true light of wisdom, so that you are illuminated powerfully and divinely, and that you will demonstrate this to the ignorant. Nor shall you withdraw your intentions from the gaze of worthless people, of whom the true saying is “The tired ox stamps his foot strongly”1 since no wise man can truly be judged as learned who is sworn only to the rudiments of one skill.

God has given you a great and sublime talent. Therefore, you should not imitate oxen but the birds, nor shall you decide to dwell on particulars, but stretch your soul boldly out to the universals. Indeed, it is thought that the more learned one is, they are ignorant of that much less. However, your talents are entirely appropriate for everything—not the few or the bottom—but for rationally grasping the many and the sublime. Yet allow me to remind you to take heed of one teaching: share the vulgar with the vulgar, and the higher and more secret to higher and more secret friends only: give hay to oxen and sugar to parrots. Understand my reasoning, lest you (as it happens to most) be thrown under the hooves of the oxen.

Farewell, my happy friend, and if it is in my power to be able to join you, command me and your wishes will be made without delay, and our friendship will strengthen daily. I beg that you will write to me more often and that you will send me your nocturnal studies. Again farewell. From our monastery in Wurzburg,2 8th of April 1510.
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Dedicatory Letter to Count Hermann of Weid

Venerable father in Christ, and illustrious Count Hermann1 of Weid,2 by the grace of God archbishop of the holy Church of Cologne, prince elector of the Holy Roman Empire and chief chancellor of Italy, and servant of the Duke of Westphalia,3 etc., born legate of the Holy Roman Church and pontiff of the vicar general, Heinrich Cornelius Agrippa sends greetings.

Such is the illustrious reputation of your fame—venerable and illustrious prince—that your great virtue, splendid learning, frequent exercise of good letters, unbroken prudence of your important orations, eagerness of eloquent speech, knowledge of many things, steadfast religion, and laudable morals have endowed you above the common customs of others. I have not mentioned the ancient images of your eminent nobility, wealth, treasures old and new, the greatness of your dominion, and the sacred dignity of your miter. In these you surpass the strength and form of your body with excellence.

Though all of these are great, I value you far more than all of these heroic and illustrious virtues, which certainly you caused, by which each man who has great learning and loves virtue will desire to be introduced into your benevolence that much more. I also desire to be placed in your glory, but in the customs of the Parthians—as they say, not without tribute—which indeed is the custom for saluting princes from the ancient world all the way to our time. Here we see it fully observed. I often see other distinguished, learned men furnishing you with beautiful and great gifts. So that I am not the only deserter of your cultivation and veneration daring to apply myself to you with empty hands, I thought and looked around the books in my room for what gift I can give to a famous prince as yourself. I suddenly saw hidden between the offerings the book The Occult Philosophy or Magic, which I undertook at a very young age and now after many years had forgotten. I hurried as if it were a vow to finish the book and deliver it soon to your venerable Greatness. Certainly, I persuaded myself that I could give to you nothing more pleasing than a new work of ancient and hidden learning—a work, I say, of our curious youth, but ancient learning, I dare say, that no one thus far has restored. But we did not write these books to you because they are worthy of you, but instead so that I might reveal myself to your benevolence. Therefore I beseech you, if it is not improper, that you may excuse certain things, with all your preceding vows, that the studies of my youth come to the greatness of your auspicious notice, chasing away envy, and those that preserve the truth shall remain with us for the fruit of good conscience, since I have seen many of these, even as I am older, and many are useful, and moreover necessary to understand.

Therefore, you have the work not only of our youth but also of our

present age. Accordingly, I have corrected many of the errors of my

youthful work. In many places, I inserted and added many

chapters that can easily be grasped by the inequality

of the speech. Thus, you will recognize that in

all my life I have been devoted to your

service. Farewell, most fortunate

prince of happy Cologne.

Mechlin4 1531,

January.



Three Books of Occult Philosophy or Magic


From the noble Heinrich Cornelius Agrippa, gilded knight and doctor of law, councilor, and archivist from the court of Caesar’s holy majesty.
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Book One

The Natural World





Chapter 1

How magicians collect virtues of the threefold world will be shown in these three books.

There is a threefold world—that is, the elemental, celestial, and intellectual. Each inferior is ruled by its superior,1 accepting virtues flowing from the Archetype and highest Maker through angels, the heavens, stars, elements, animals, plants, metals, and stones. The Maker transfers His omnipotent virtue into us, for whose service He placed and created all of these. Wise men do not find it irrational that we can rise by these same degrees, through each world, toward the same archetypal world, the Maker of all and the First Cause, from which everything exists and all proceeds. Not only can more noble things profit from these virtues, but they can also attract new virtues from above.2

Hence from the virtues of the elemental world, magicians search through mixtures of various natural things through medicine and natural philosophy. Then, with influences from the rays of the celestial world according to the rules of astronomers and mathematic disciplines, they connect with the virtues of the heavens. Next, they strengthen and confirm all manner of powerful intelligences through sacred religious ceremonies. I will now attempt to relate the order and processes of these things in the present three books: the first of which contains natural magic, the second of the heavens, and the third of ceremonies.

I do not know whether it was presumptuous that I—a man of small talent and letters—should have thought myself worthy to freely approach such a difficult, arduous, and intricate work in my youth. Whatever is said by me here and below, no one should assent to any of it (nor will I) except for those things that the Catholic Church and assembly of the faithful have not condemned.



Chapter 2

What magic is, what are its parts, and what is required of a professor of magic.

Magical ability possesses great power,1 full of the highest mysteries, contemplating profound secret things, natures, powers, qualities, substances, and virtues, combined with the understanding of all of nature. It instructs us on how things are different from each other and how they agree. Wonderful effects are produced from magic, uniting virtues by applying things with each other and by accepting their congruity,2 and everywhere binds and marries inferior and superior gifts and virtues. This is the most perfect and highest science, the highest and most sacred philosophy. Finally, it is the absolute consummation of the noblest philosophy, for all regulative philosophy is divided into natural science, mathematics, and theology.

Natural science teaches about the nature of the world3 and its causes, investigating and probing its effects, times, places, manner, events, its whole, and its parts.4

How many of those kinds of things called elements,

What are the effects of heat, earth, of humid air,

From where are the great primordial skies born,

From where do the seas flow or the various colors of the rainbow,

What makes the clamorous thunder come from the clouds,

Or from what ethereal halls are lightening hurled,

What are the secrets of the flames at night, what causes comets

To come, and what blind force causes the earth to swell

And violently shake, and what is the seed of gold and iron,

All of nature’s virtues are cleverly hidden.

Natural science, the watcher of nature, embraces all of these.5 Virgil sings:

From where do the kinds of men and animals, and rain and fire come,6

From where does the earth tremble, why the strong sea swells high

Breaking its barriers and subsiding again.7

The power of herbs, the angry soul of beasts,

All kinds of fruit, stones, and reptiles.8

Mathematics teaches us of planes and the understanding of nature’s movements—projecting it in three dimensions—and also the admiration of celestial progressions.9

Why do the golden stars rush to move so swiftly,

Why does the Moon become blinded and grow feeble

And suffer eclipses, blocking the light of the Sun . . .10

And Virgil sings:

So that the parts of the circle can be reliably measured

Through the twelve, the golden Sun rules the stars11

It shows the heavenly road and the stars

The Solar eclipses and various labors of the Moon,12

Arcturus and Pleiades, the Hyades and twin bears;13

Why the winter Sun hurries to sink into the great sea

Or what makes the nights long14

All of which can be discerned by mathematics.

Hence by the seasons, we can foretell the uncertain sky

From these the harvest day and sowing season;

And when it is time to push the oars against the treacherous sea

When to send out an armed fleet

Or the time to overturn the pines in the woods.15

But theology teaches about God Himself, what is Mind, what are the intelligences, what are angels, what are daemons,16 what is the soul, what is religion, what are sacred institutions, rites, sanctuaries, observations, and sacred mysteries. In addition, it instructs us about faith, miracles, the virtues of words and figures, about secret operations and mysteries of seals, and as Apuleius said, teaches us to “duly know and understand ceremonial law, sacred divine will, and even binding religious law.”17

But now I have to collect myself. These three powerful faculties of magic embrace, unite, and actuate.18 Therefore, the ancients valued magic as the highest and most sacred science.19 It is found illuminated clearly in the writings of these important writers, especially Zalmoxis and Zoroaster, who shined forth to such an extent that many believed that they were the inventors of this science.

These writers followed in their footsteps: Abaris the Hyperborean, Charmondas, Damigeron, Eudoxus, Hermippus. Other authors clearly stand out, such as Hermes Trismegistus, Porphyry, Iamblichus, Plotinus, Proclus, Dardanus, Orpheus the Thracian, Gog the Greek, Germa the Babylonian, and Apollonius of Tyana.20 Osthanes, whose books Democritus of Abdera plucked out of the grave and embellished with commentaries, is also an exceptional writer in this art.21

In addition, Pythagoras, Empedocles, Democritus, and Plato traveled to learn this noble philosophy, and they returned proclaiming that its teachings held the highest sanctity and secrets.22 In fact, Pythagoras and Plato approached Memphite prophets to acquire knowledge and traveled through almost all of Syria, Egypt, Judea, and the Chaldean schools so that they would be instructed in the sacred magical records and divine things.23

Therefore, whoever means to study these faculties, if they are not educated in natural philosophy—in which the qualities of things are declared and in which one can reveal hidden qualities of anything that exists—and if they are not a worker in mathematics and in the aspects and figures of the stars, from which anything with a sublime virtue and quality depends, and if they are not skilled in theology, where immaterial substances are shown, which all are dispensed and administered, they cannot understand the rationale of magic.24 Indeed, there is no perfect work in magic or any work that is truly magical that does not embrace these three faculties.



Chapter 3

Of the four elements, their qualities, and their mixtures with each other.

There are four elements, and they are the primary foundation of all corporeal things: fire, earth, water, and air. All inferior bodies are composed from these elements, not by heaping them together, but by transmutation and union. Then, when corrupted, they are dissolved into elements.

However, none of the sensible elements are pure, but are more or less mixed, and are transmuted into each other, just as earth is dissolved into mud in water and then hardens and thickens with earth. But with heat, it evaporates and crosses over into air, then when inflamed into fire, and when extinguished reverts back into air. When cooled from burning it becomes earth, stone, or sulfur, which is manifested from lightning.1

Plato thought that earth is entirely unchangeable,2 but the other elements changed both into themselves and into each other. Therefore, earth is divided from the more subtle and not changed but is loosened or mixed with the others where it does not [entirely] dissolve, and then returns back into itself again.3

Each of the elements has two specific qualities. The first quality is held as its own, and the other is, as it were, a middle in common with the next: indeed fire is hot and dry, earth is dry and cold, water is cold and moist, air is moist and hot.4 According to this manner, two elements of opposite qualities are opposite to each other, as fire is to water and earth to air. Thus, in this way, the elements have their opposites.

For instance, there are the heavy, as with earth and water, and the light, as with air and fire. Of which the heavy are passive, and the light are active, as said by the Stoics. Yet according to Plato, he distinguishes these in another way, where he assigns these three qualities: fire is sharpness, thinness, and movement, but earth is dullness, thickness, and rest. According to these qualities, the elements of fire and earth are opposite. But the remaining elements borrow from those qualities. Thus [for air] two qualities are taken from fire (thinness and movement) and one from earth (dullness), and then to the opposite, water takes two from earth (dullness and thickness), and one from fire (movement).5

But fire is twice as thin as air, three times as moveable, and four times as sharp. Air is twice as sharp as water, three times as thin, and four times as moveable. Water is twice as sharp as earth, three times as thin, and four times as moveable. Therefore, as fire is to air, thus air is to water and water to earth and then as earth is to water, and thus air is to fire.6

This is the root and foundation of all bodies, natures, virtues, and wonderful operations. One who has a complete and ready understanding of the qualities of these elements and mixtures will bring about astounding miraculous operations and will be perfect in natural magic.7



Chapter 4

Of the rationale of the threefold consideration of the elements.

There are four elements as we have said, without perfect notice of which we can effectively produce nothing perfect in magic. Each of the elements is threefold. As such, four of each becomes twelve, through seven into the number ten, and they proceed to supreme unity.1 All virtues and wonderful operations depend on the elements, and progressions happen from them.

Therefore, the first order of elements are pure and are not compounded, not modified, and not allowed to mix, yet they are incorruptible and the virtues of all natural things produce effects not by them but through them. No one can explain their virtues, because through them all is possible in all things. Indeed, one who ignores them cannot complete any wonderful operations.

The second order of elements is compounded, many-layered, varied, and impure yet reducible by art to a pure simplicity. When they are returned to their simplicity, their virtue above all completes all occult and natural operations: and this is the whole foundation of natural magic.

The third order of elements is foremost and by themselves not elements but rather compounded from each other, varied, and multilayered and changing between themselves. They are the infallible middle, and therefore they are called the middle nature, or the soul of the middle nature. Indeed, there are few who understand this profound mystery.

In these, by certain numbers, degrees, and orders, is the consummation of all effects in whatever things are natural, celestial, or supercelestial. They are full of wonders and mysteries and can operate in magic as well as with the natural and the divine. Indeed, through the [threefold nature], all things are bound, dissolved, and changed; there is knowledge and prediction of the future, the destruction of evil daemons, and the connection with good spirits after their descent.

Therefore, without the triplicities of the elements and the understanding of them, no one can confidently work in the occult sciences of magic and nature. But whoever can learn to reduce impurity into purity, multiplicity into simplicity, and also discernibly know nature, virtue, strength in number, and degree and order without dividing substance, 
will easily possess the knowledge of all natural things and perfect operation of celestial secrets.2



Chapter 5

Of the wonderful natures of fire and earth.

For all wonderful operations, said Hermes, two are sufficient: fire and earth. Earth is passive, and fire is active.1 Fire, as Dionysius said, is in everything, and through everything it comes and goes brightly. It is in anything that is bright and is likewise secret and unknown when it is alone with no other matter approaching it in which it may be known by its own action. It is immense and invisible, and its own action is by its own power. Fire is moveable, handing itself over in a certain manner to all that approaches it; renewing, protecting nature; enveloping with brilliant light, incomprehensible, clear; discrete, recoiling; bringing up, moving sharply, elevated, not accepting servile indignities, always moving and moving others; comprehending the incomprehensible, not needing another, secretly rising from itself; accepts materials, revealing themselves to its magnitude, active, powerful, and also invisibly present in all things.

Fire does not allow neglect, but is resolved, as if with a vengeance, it suddenly reduces in reasoning generally and individually, impalpable, not lessening, taking all riches into itself.2 Fire is the immense and shameless portion of things, as Pliny said, and there is some doubt whether it is greater in destroying or producing.3 Fire is singular in itself, and it penetrates through all things, as the Pythagoreans said. It widens in the sky, illuminating, but in the underworld, it narrows, dark and tormenting. In the middle shares from each; therefore, fire is singular in itself.

It is received in many ways and in different things; it is distributed differently, as Cleanthes testified to Cicero. Therefore, the fire we use comes from other things.

It is in stones, in which it is shaken out by a blow from iron. It is in earth, which smokes from digging. It is in water, which heats springs and wells. It is in the deep sea, which grows warm from being tossed by the winds. It is in air, which we often see growing hot. Each animal and all living [things] and vegetables are nourished by heat, and everything that lives survives because of enclosed heat.

The properties of heavenly fire are heat, which makes all things fertile, and light, which gives life to everything. The properties of infernal fire are a flame consuming all and darkness, which fills everything with barrenness. Therefore, the celestial and bright fire chases away daemons of darkness, and our [ignited] wood chases them away as well because there is a similarity, and this ignited wood is a vehicle of the more superior light.

About this, Jesus said: “I am the light of the world,” which is the true fire, Father of Lights, from whom all good gifts come. He sends out a brilliant fire, sharing it first with the Sun and the remaining heavenly bodies; through them, as if they were middle instruments, the fire flows unto us. Therefore, as the daemons of darkness are stronger in the dark, it follows that good daemons, who are the angels of light, grow in light—not only from the divine, the Solar, and the celestial but also from our [common] fire.

Hence, it was decided by the first wise founders of religion and ceremonies that prayers, sacred singing, and consecrations shall not happen without kindled lights. For this reason, the Pythagorean Symbols said: “Do not speak to God without a light.” They ordered that lights be kindled to drive away evil daemons from the corpses of the dead and that the fires not be removed until sacred rites of atonement were completed and the corpses put away in the earth. The Almighty Himself required that all sacrifices be offered with fire and that the fire always be burning on the altar.4 Also at one time the Roman Vestal priestesses continuously watched over and guarded their fire.5

Of all the elements, the base and foundation is earth. Indeed, it is the object, subject, and receptacle of the influences of all celestial rays. It holds seeds in itself and the seminal virtues of all things. Therefore, it is said to be animal, vegetable, and mineral. It is made fruitful from all the remaining elements and celestials, and everything is generated from it.6 It receives all fertility and is like the first parent and spring of everything.7 Earth is the center, foundation, and mother of all.8

Take something from [earth], washed, purified, and subtle: if left for some time under the sky, soon the celestial virtues make it fertile and pregnant. From this, plants are produced, then worms, animals, small stones, and bright sparkling metal. There are great secrets in earth. If it is ever purified through the method of fire, it is reduced to its simplicity through a harmonious washing;9 it is the first material of our creation and the truest medicine that restores and preserves us.10



Chapter 6

The wonderful natures of water, air, and wind.

The remaining two elements are no less powerful—these being water and air—nor do their natures cease working wonders. Indeed, water is so necessary that without it no animal can live and no herbs or plants can sprout forth without first being moistened with water.1 It is the seminal virtue of all things: first in animals, whose seed is distinctly watery, and also the seeds of fruit and herbs, although they are [more] earthy. Yet it is necessary to dissolve in the water, if they should be fruitful—or if they absorb the moisture in the earth, or dew, or rain, or water added on purpose.

Accordingly, Moses said that only water and earth produce a living soul; but water has a twofold production—that is, things swimming in water and flying in air over the earth. Also, the same scripture testifies that earthy production is partially indebted to water, saying that after creation the brush and plants did not grow because “God did not cause it to rain over the earth.”

This element is of such great power that spiritual regeneration cannot happen without water, as Christ himself testified to Nicodemus.2 It likewise has great power in religion, expiations, and purifications and is no less necessary than fire. Its usefulness is infinite and many, and all things stand from its power, as well as generate, feed, and increase in strength. Thus, Thales of Miletus and Hesiod decided that water was the first of all things, older than all the other elements, and even more powerful,3 because it commands all the others. Indeed, as Pliny said, water devours earth, quenches flame, climbs high, is held in the clouds claiming the heavens as its own, and then falls to earth causing all things to grow.4 There are innumerable wonders of water written by Pliny, Solinus5 and many other historical descriptions. Of these miraculous virtues, Ovid also recalled in his verse:

. . . at midday, horned Ammon,

Your water is cold and warm at sunrise and sunset.

The Athamanians apply water to kindle wood

It is said when the Moon recedes into its smallest orb.

The Cicones have a river, that when drunk turns entrails

To stone, and when things touch it, marbleize.

The Crathis and Sybaris, neighboring your borders,

Make hair like amber and gold.

What is more wonderful, is that there are waters that have

The power to change not only the body, but also the soul.

Who has not heard of the foul waves of Salmacis

The Ethiopian lake which, if one quenches their throat,

Suffers madness or wonderful heavy sleep?

Whoever quenches their thirst from Clitor’s fountain

Avoids wine and soberly enjoys pure water.

Hence the flow of the river Lyncestius has an unequal effect,

Which whoever draws a small amount down the throat,

Will stagger, as if they had drunk unmixed wine.

There is the lake of Arcadia (that the ancients called Pheneus)

Who avoided its treacherous waters, which were feared at night:

They are harmed when drunk at night, but without harm when drunk at light.6

Additionally, Josephus referred to a certain river between Arcea and Raphanea, cities in Syria, that has a strange nature. It flows with a full riverbed through the entire Sabbath, and soon the fountain ceases as if it were stopped up for six full days, and you can pass over the dry riverbed, and again on the seventh day, an unknown nature causes the previous water to return its abundance. For this reason, the inhabitants called it the Sabbathaeum because of the sacred Jewish seventh day.7

We read in the Gospel of a proven pool, in which after an angel agitated the water, the first person that descended into it was freed from their illness.8 We read of the same strength and power in the spring of the Ionian Nymphs, which was in Elis in the village Heracleia near the district of the river Cytheron. When a sick body is lowered [into the pool], all defects are expelled from the body and thus arises sound and whole.9

Pausanias says that in Lyceus, the mountain of Arcadia, there was a spring called Agria, which, whenever a dryness of the region threatened to ruin the crops, the priest of Lycaean Zeus came after a victim was sacrificed and adored the spring with sacred prayers. He held an oak branch in his hand and lowered it into the bottom of the sacred spring. Then, with the water excited, vapor arose into the air and aroused the clouds. The assembling clouds spread over the entire sky, and somewhat later relaxed into rain, and the entire region was well irrigated.10 However, the physician Rufus of Ephesus,11 more than any other authority, wrote of the miraculous wonders of water, which, as far as I know, are found in no other authority.

It remains that I speak about air. This is a vital spirit. It passes through everything that exists, providing all life and substance. It binds, moves, and fills all. Hence, Hebrew teachers did not consider it among the elements, but as the middle and adhesive connecting different things together and, as it were, the resounding spirit of the world’s instrument.12 Indeed, it is nearest to all celestial influences and accordingly contains and shares them with the other elements and then mixes with each one.

Air is also no less important to all things that are natural, as well as to artificial things and speeches of whatever kind. As if it were a divine mirror, it accepts and restrains them and carries them off with itself. In human and animal bodies it enters their pores, nevertheless impressing [its qualities on them] while asleep or awake. It provides the matter for miraculous foreboding and divinatory dreams.13

They also say that when someone happens to walk by a place where a man was killed or even a recently hidden corpse, he is quickly moved with dread and fear. This is because the air in that place is full of a horrible type of homicide. The spirit of a man then breathes it in and is affected by disturbances of a similar type, from which fear takes hold: for anything that makes a sudden impression confounds nature.

Many philosophers believe that air is the cause of dreams and many other impressions of the soul by applying images, likenesses, or appearances14 that are detached from things and speeches that multiply in the air, until they come to the senses, and then to the imagination where the soul receives them—that is, it is freed of cares and is unimpeded. Appearances of this kind will not wait, and they shape the soul. Indeed, the appearances of things, although they are carried toward the senses of men and animals according to their own nature, are yet from the heavens. While they are in the air, they acquire some impression, and according to aptitude and disposition, they can be brought more to the senses of one, rather than to another.15

Hence, it is possibly natural and far from all superstition—with no other spirit intervening—for one man to be able to announce their mind to another man living in another place, regardless of whether the length or distance from him is known. This is possible to do in a short time, even if that time cannot be precisely measured, although it is necessary to be within twenty-four hours. I have learned how to do this and have often done it, as has the Abbot Trithemius.16

There are also some images not only spiritual but also natural that influence things by a certain influence through bodies from bodies. [Those images] grow strong in air, then through light, then through motion, then to vision, then to the other senses. They can offer and show and reveal miracles to us, as Plotinus proved and taught.17

We see how, in the south wind, air thickens into thin clouds in which images of distant fortresses, mountains, horses, men, and other things are reflected, as if in a mirror, then vanish when the clouds depart.18 Aristotle showed in Meteorology that some rainbows are conceived in a cloud of air as if it were a mirror. Albertus said: “The effigies of bodies from the natural power of humid air are easily fashioned in the same way, so that the images of things are in [other] things.” Aristotle said that a man had a certain debility of vision where the air around him became like a mirror and the optical rays reflected toward him could not penetrate. From whichever direction he went, his image was opposite, and he saw his own face in front of him.19

Similarly, in the art of some mirrors, any image you wish can be produced in the air far away from the mirror. An ignorant man will think he sees daemons or shadowy souls, yet they are nothing but a certain likeness related to them and without any life. It is well known that if a ray of sunlight enters a dark place free of all light through a small hole with a piece of white paper or a plain mirror placed under it, one can see whatever is illuminated by the Sun.

There is another astonishing illusion, where if certain artificial images are painted or letters written and placed opposite the rays of the full Moon on a clear night, their likeness is snatched up and multiplied in the air and reflected back with the Lunar rays. If some other person sees this from a long distance, they can read and recognize them in the disk or circle of the Moon. Indeed, this art of reporting secrets is very useful for besieged villages and cities, a practice Pythagoras frequently20 engaged in, known today by some and also to me.

Yet all of these and many more are in the foundation of the nature of air and their reason is in mathematics and optics. Just as these likenesses are reflected back toward sight, there are also some for hearing, detected as an echo. But there are more hidden arts, such as the ability to hear from remote distances and the ability to understand what another whispers even in secrecy.

Also from the element of air are winds: indeed, they are nothing more than rapidly moving air. Of these there are four principles, blowing from the four directions of the sky. These [four] are Notus from the south, Boreas from the north, Zephyrus from the west, and Apeliotes21 or Eurus from the east, which Pontanus included in these two verses:

From the north is Boreas, indeed Notus blows Olympus,

Zephyrus has the west, from the east comes Eurus.

Notus is the southern wind, cloudy and moist, warm and sickly. Jerome called it the cupbearer of rain. Ovid thus described:

. . . the south wind flies with dripping wings,

His terrible face hidden by black darkness;

His beard is heavy with rain, his gray hair flowing waves,

Mists settle on his brow, his bosom feathered with dew.

But Boreas the north wind is opposite to Notus, violent and noisy, who shatters the clouds, then becomes serene air, and binds water with frost.22 Ovid introduced him thus:

With ready strength, I drive away the gloomy clouds,

I violently toss the seas and overturn knotted oaks,

I harden the snow and beat the earth with hail;

Also, when I gather my brothers under the open sky

(For that is my battlefield), I fight with such effort,

That our mutual strikes resound in the heavens

And fires burst forth from the hollow clouds.

And when I enter the arching holes in the earth

And place my back against the deep caverns,

I disturb the underworld and with tremblings that shake the entire

Globe . . .23

However, Zephyrus, who is also called Favonius, is the lightest wind blowing from the west; blowing gently, it is cold and damp, resolves winter, and brings out sprouting flowers.

To the opposite is Eurus, who is also Subsolanus and Apeliotes, from the east, a humid wind, cloudy and rapidly voracious;24 of this Ovid sang:

At dawn, Eurus recedes from the kingdoms of Nabatea

And Persia under the yoke of morning rays.

Evening whose shores grow warm in the setting Sun

Are closest to Zephyrus; Scythia and the seven plow oxen25

The frightful Boreas invades, against the earth

With constant clouds becoming wet with rain from the south.26
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