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Description


ALBERTUS MAGNUS AND HERMES TRISMEGISTUS: AN UPDATE* David Porreca



A



LBERTUS Magnus's stature as an outstanding philosopher of his time is universally acknowledged, and questions regarding the sources of his ideas are always of interest to scholars of intellectual history. The constant attention he devoted to Aristotle and his Arabic commentators (Averroes in particular) demonstrates their importance to his worldview; yet he differs little in this respect from other philosophers and theologians of his day. One aspect, however, of his use of authorities does set him apart from his contemporaries: his frequent citation of the mythical author Hermes Trismegistus.' In 1980, the Italian scholar Loris Sturlese published an article on Albert's employment of Hermetic ideas and texts in his writings,^ and he provided a useful and virtually complete table of citations of Hermes in Albert's works. This paper is intended as an update on Sturlese's study. ^ It offers a more complete list of This paper is adapted and expanded from a chapter in the author's doctoral dissertation "The Influence of Hermetic Texts on Western European Philosophers and Theologians (11601300)" (Warburg Institute, University of London, 2001). Initial research on this topic was conducted thanks to the generous assistance of the Social Sciences and Humanities Research Council of Canada. I have used the following abbreviations in the footnotes: Borgnet edition = B. Alberti Magni Ratisbonensis episcopi, ordinis praedicatorum. Opera omnia, ed. Auguste Borgnet, 38 vols. (Paris, 1890-99); Cologne edition = Alberti Magni Opera omnia, ed. Bernhard Geyer, Wilhelm Kübel, and Ludger Honnefelder, 40 vols, (in progress) (Münster, 1951-); Asclepius = Apulei Platonici Madaurensis opera quae supersunt, vol. 3: De philosophia libri, ed. Claudio Moreschini (Stuttgart and Leipzig, 1991) ' Other fictional authors whom Albert cites include "Iorach" (Iuba II), De animalibus 16.48.1 (ed. Hermann Stadler, Beiträge zur Geschichte der Philosophie des Mittelalters 15 and 16 [Münster, 1916-20], 16:1405); "Nicolaus Peripateticus," ibid. 13.32.7 (ed. Stadler, 16:918) and Depraedicamentis 5.12 (Borgnet edition 1:266); "Theodorus," De animalibus 16.38.4 (ed. Stadler, 16:1074); and "Abrutallus," De homine (ed. Henryk Anzulewicz and Joachim R. Söder, Cologne edition 27.2 [2008], 128). ^ Loris Sturlese, "Saints et magiciens: Albert le Grand en face d'Hermès Trismégiste," Archives de philosophie 43 (1980): 615-34. See also his Vernunft und Glück: Die Lehre vom "intellectus adeptus" und die mentale Glückseligkeit bei Albert dem Großen (Münster, 2005), 4 n. 12, 18-27,29. ^ Other studies which have dealt with various aspects of Albert's works tangentially relat-
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references to Hermes in Albert's works,'' yet it cannot claim to be the definitive study on this topic since critical editions of Albert's complete works are not yet available. A digital text project entitled Alberti Magni e-corpus, once it is complete, will allow for the compilation of a definitive list of references to Hermes in Albert's writings.^ It should also be noted that the present study only analyzes Albert's use of the authority he himself openly recognized as Hermes rather than statements modem scholars have identified as having their origin in works attributed to Hermes.*



ing to his use of Hermes include Paolo Lucentini, "L'ermetismo mágico nel secólo XIII," in Sic itur ad astra. Studien zur Geschichte der Mathematik und Naturwissenschaften: Festschriftßir den Arabisten Paul Kunitzsch zum 70. Geburtstag, ed. Menso Folkerts and Richard Lorch (Wiesbaden, 2000), 409-50, esp. 429-38; Alain de Libera, Métaphysique et noétique Albert le Grand (Paris, 2005), esp. 168-78; and idem, "La face cachée du monde," Critique 59 (2003): 430-48, esp. 439^8. "* To Sturlese's list of references to Hermes in Albert ("Saints et magiciens," 633-34) the following seven items may be added: IVSententiarum 44.8 (Borgnet edition 30:557); De mineralibus 1.1.1 (in addition to the one aleady in Sturlese's list); De somno et vigilia 3.1.10 (Borgnet edition 9:193); De vegetabilibus (ed. Ernst Meyer and Carl Jessen [Berlin, 1867], 647); Ethica 10.2.3 (Borgnet edition 7:629); Super lob 28.2 (ed. Melchior Weiss [Freiburg, 1904], col. 308); and Super Porphyrium de V universalibus 1.6 (ed. Manuel Santos Noya, Cologne edition LIA [2004], 11-12). Sturlese's reference to Albert's Summa theologica 2.8.32.2 should be corrected to Summa theologica 2.9.33.2. For a tabulated list of all identified references to Hermes in Albert's works, see pp. 254-57 below. ' Bruno Tremblay established the Alberti Magni e-corpus project as a fully searchable, freely available digital version of Borgnet's edition of Albert's works. The project has been made possible through the support of the Canada Foundation for Innovation New Opportunities Fund Award and can be found at http://albertusmagnus.uwaterloo.ca/. '' This caveat applies in particular to a passage in Albertus Magnus, De bono 1.2.2 (ed. Heinrich Kühle et al., Cologne edition 28 [1951], 25 n. 59), where Albert, while discussing how different authorities describe the divisions of the "good," attributes to Augustine a statement saying that it is divided into "substance, species and reason" ("substantia, species, ratio"). Editors have traced this claim to a Hermetic work in Arabic entitled De castigatione animae 14.7. Other of Albert's predecessors and contemporaries used this triad and attributed it to Hermes, but since he himself did not, the passage has been excluded from further consideration in this study. See Hermetis Trismegisti De castigatione animae libellus, ed. Otto Bardenhewer (Bonn, 1873), 113-14. For other thirteenth-century references to this triad, see Alexander of Hales, Glossa in quatuor libros Sententiarum, ed. PP. Collegii S. Bonaventurae, 4 vols. (Quaracchi, 1951), \:5\, Alexandri de Hales Summa theologica (Summa fratris Alexandri) 1 n . l l 3 , ed. PP. Collegii S. Bonaventurae, 4 vols. (Quaracchi, 1924-48), 1:179; John Peckham, Super I Sententiarum 3.6, Florence, Biblioteca Nazionale Centrale Conv. Sopp. G.IV.854, fol. 18ra; Odo Rigaldus, In I Sententiarum 3, in Alexandri de Hales Summa theologica 4:ccxxx; and Richard Fishacre, De vestigio Trinitatis 3 (ed. Friedrich Stegmüller in Archives d'histoire doctrinale et littéraire du Moyen Âge 10-11 [1935-36], 330). For a tacit reference to Hermes that has been included in this study, and the criteria for including it, see p. 278 and n. 118 below.



ALBERTUS MAGNUS AND HERMES TRISMEGISTUS



247



Albert's opinion regarding Hermes as a person as well as his reaction to the ideas found in the Hermetic writings can be gleaned from a study of the passages in which Hermes is cited. Cases in which Albert uses Hermes to support his arguments, refutes Hermetic ideas, remains ambivalent, or expresses no opinion will all be examined in order to assess the overall impact on Albert's thought. The picture that will emerge is one in which Albert uses the Hermetic writings in a piecemeal fashion, not considering the corpus as a coherent whole. Hermes was employed frequently throughout Albert's career in recurrent contexts, such as his discussions of fate, of the nature and ftanction of the human intellect, and of the universal order of causes. A ftirther section will examine the references to Hermes that are drawn from the latter's nonphilosophical, so-called "technical" works which are associated more closely with the history of science than with the history of philosophy. Prior to investigating Albert's opinion of Hermes' ideas, however, we should first examine who he thought Hermes was and what contact he had with Hermetic material. Albert paints a very diverse picture of Hermes, with many and varied facets, if one considers all of his descriptions to apply to a single character. It appears that he was conftised as to the position Hermes held in the chronology of philosophers, sometimes placing him before Pythagoras, Empedocles, Socrates, and Plato, and at other times making him their follower.'' Albert describes him as the "flrst of the Egyptians,"^ "the most ancient father,"' the "flrst philosopher,""' a "magus,"" the "leader and father of alchemy,"'^ the ' Sturiese, "Saints et magieiens," 618-19; Hermes as prior to other authors: Albertus Magnus, De cáelo et mundo 1.1.2 (ed. Paul Hossfeld, Cologne edition 5.1 [1971], 5); Metaphysica 1.1.2 (ed. Bernhard Geyer, Cologne edition 16.1 [1960], 4); De mineralibus 1.1.4, 2.3.3, 3.1.6 (Borgnet edition 5:6, 51, 66; Dorothy Wyckoff, Albertus Magnus: Book of Minerals [Oxford, 1967)], 19, 134, 168); Problemata determinata, quaestio 1 (ed. James Weisheipl, Cologne edition 17.1 [1975], 48); Super Iohannem, prol. (Borgnet edition 24:15). Hermes as follower: Physica 2.1.5 (ed. Paul Hossfeld, Cologne edition 4.1 [1987], 83). * Albertus Magnus, De cáelo et mundo 1.1.9 (Cologne edition 5.1:23): "tam Graeci philosophi ... quam etiam alii ex gentibus Chaldaeorum et Aegyptiorum, quorum primus fuit Hermes Trismegistus...." ' Ibid. 2.1.1 (Cologne edition 5.1:106): "Et hoc quidem optime traditum est ab antiquissimo patre Hermete Trimegisto in libro de natura dei et veneratione." '" Albertus Magnus, Problemata determinata 1 (Cologne edition 17.1:48): "refert Augustinus in libro de Civitate dei, quod primus philosophus Hermes Trismegistus ... dixit quod deus (est) anima " " Albertus Magnus, De mineralibus 2.2.4 (Borgnet edition 5:34): "ex libris magorum Hermetis, et Ptolemaei, Thebith Bencorath [sic in Erlangen, Universitätsbibliothek 206, fol. 130ra; Beneherath in Borgnet]..."; cf Wyckoff, Minerals, 86. '•^ Ibid. 3.2.3 (Borgnet edition 5:78): "Propter quod Hermes dux et pater alchimiae dicit ..."; cf. Wyckoff, Minerals, 192.
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"father," the "prophet of the philosophers"'^ and "a most expert authority on the nature of metals.""'' But it is "Hermes Trismegistus" who is the father of philosophers, the most ancient father and the first of the philosophers, while it is "Hermes" who is a magus knowledgeable about the nature of metals and the leader and father of alchemy. Albert even classified Trismegistus—along with Apuleius—-among what he considered to be Stoic philosophers.'^ It cannot be established conclusively that Albert thought there were several individuals behind the name "Hermes," but the amount of circumstantial evidence in favour of such a possibility makes it quite likely. Albert even explicitly expressed his ignorance of who Hermes actually was in two well-known passages, one from his Commentary on Book I of Peter Lombard's Sentences and the other from his Summa theologiae, where he explicitly rejects Trismegistus as the author of the Liber XXIVphilosophorum: I do not know who this Trismegistus was, and I helieve that the Book [of XXIV philosophers] is a fake, for everything that Trismegistus is said to have said I have found in a certain book by master Alan [of Lille]. '* They say that Trismegistus Mercurius said (though it is not to be found in his book), "The monad begat the monad and reflected brightness within itself" . . . In response to this argument, it should be said that the statement of Trismegistus is a fake.''



'^ Ibid. 3.2.6 (Borgnet edition 5:81): "Propter quod et multorum Philosophorum, quorum tamen pater est Hermes Trismegistus, qui Propheta Philosophorum vocatur, assertio est..."; cf Wyckoff, Minerals, 200. ''' Ibid. 3.1.2 (Borgnet edition 5:6): "et hoc expresse dicunt auctores, Avicenna et Hermes et multi alii peritissimi in naturis metallorum"; cf Wyekoff, Minerals, 158. '^ Albertus Magnus, Super Porphyrium de V universalibus 1.6 (Cologne edition 1.1A:1112). See De Libera, Métaphysique et noétique, 160. '* Albertus Magnus, In I Sent. 3.18 (Borgnet edition 25:114): "nescio quis fliit iste Trismegistus: et eredo, quod liber confictus est: omnia enim quae dicitur dixisse Trismegistus, inveni in quodam libro magisfri Alani." Cf Magister Alanus de Insulis, Regulae caelestis iuris, ed. Nikolaus M. Häring, Archives d'histoire doctrinale et littéraire du Moyen Âge 48 (1981): 9 7 226. For more on this text, see David Porreca, "La réception d'Hermès Trismégiste par Alain de Lille et ses contemporains," in Hermetism from Late Antiquity to Humanism. Atti del Convegno internazionale di studi "La tradizione ermetica dal mondo tardo-antico all ' umanesimo " (Napoli, 20-24 novembre 2001), ed. Paolo Lucentini, Ilaria Parri, Vittoria Perrone Compagni (Tumhout, 2003), 139-55. " Albertus Magnus, Summa theologiae 1.3.13.3 (ed. Dionysius Siedler, Cologne edition 34.1 [1978], 43-44): "Dicunt dixisse Trismegistum Mercurium, quod tamen in libro eius non invenitur: 'Monas monadem genuit et in se reflexit ardorem.' ... Ad aliud dicendum, quod dictum Trismegisti confictum est."
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Even if these two Statements must not be understood as universal declarations of Albert's ignorance regarding the identity of Hermes, at the very least, Albert can be said to have never known the Liber XXIV philosophorum directly, and it is the identity of the author of this book that he is questioning. The other authors whom Albert cites along with Hermes are also an indication of the intellectual company he was believed to keep. A bewildering array of names comes forth in association with Hermes, indicating the breadth of Albert's knowledge: Aaron, Abubacher, Alan of Lille, Alexander of Aphrodisias, Anaxagoras, Apuleius, Aristotle, Avicenna, Balenuz, Boethius, Constabulus (Costa ben Luca), Diascorides, (Pseudo-)Dionysius the Aeropagite, Empedocles, Cuates (or Evax) rex Arabum, Geber Hispalensis, Germa Babylonensis, Gigil, Gregorius Nixenus (Nemesius of Emesa), Joseph, Machumet, Macrobius, Magor (or Toz) Graecus, Ovid, Plato, Ptolemaeus, Pythagoras, Raziel, Salomon, Seneca, Socrates, Thebit ben Corat, and even several passages of the Bible. Not all these names are readily identifiable with known authors.'^ In order to determine whether Albert used Hermes first-hand or through intermediaries, we must tum to the sources from which he obtained information about his ancient authority. In several medieval philosophical and theological authors, Augustine is the ultimate origin and sole source of information about Hermes.'^ Albert does.



'^ The spelling of the names is as they appear in Albert's works. Some of the more obscure names can be identified as follows. Aaron is not the biblical character, but rather the author of an alchemical treatise. Abubacher, Machumet, and Raziel all probably refer to Abu Bakr Muhammad ibn Zakarïyâ al-Râzï (ca. 865-ca. 925), author of several works of medicine. Balenuz, or Belenus, corresponds to the Arabic name of Apollonius of Tyana, namely, Balínüs Tuwâna. Toz Graecus is the authors of astrological or magical treatises which were also at one time attributed to Hermes. Evax, king of the Arabs, is the supposed author of a Lapidary, which was assimilated to Marbode's poem on stones (Marbodus Redonensis, Liber lapidum, ed. Maria Esthera Herrera [Paris, 2005]) by Albert of Saxony. Germa (or Germath) Babilonensis and Gigil (or Gergis, Girgith, Girgit, Iergis, etc.) may well be the same author (see Lynn Thomdike, A History of Magic and Experimental Science II: Twelfth and Thirteenth Centuries [London, 1923], 718-19), but Gigil has also been identified with a certain physician from tenth-century Spain named Abu Dä'üd ibn Juljul (see Pearl Kibre, "Albertus Magnus on Alchemy." in Albertus Magnus and the Sciences: Commemorative Essays, ed. James A. Weisheipl [Toronto, 1980], 191). Joseph is associated with a book on dream interpretation and another on alchemy. Thebit ben Corat, or more accurately Thâbit ibn Qurrah al-Harrânî (t901), is the author of books on astronomy and geometry. For references to surviving works in Latin by any of the authors described here, see the corresponding entries in the index to Lynn Thomdike and Pearl Kibre, A Catalogue oflncipits of Mediaeval Scientific Writings in Latin (London, 1963), cols. 1717-1938. " Peter Abelard and Siger of Brabant are two prominent examples of authors who cite Hermes more than once in their philosophical and theologieal writings, but who demonstrate no
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on occasion, use Augustine, but only when it suits him, for of the ninety-four passages in Albert's works where Hermes is cited, Augustine is identifiable as Albert's source in only three instances. In two of these, Albert cites information about Hermes' ancestry and genealogy,^" or about the nature of the soul.^' Only in the third example does he quote from Augustine's famous chapters criticizing Hermes for his idolatrous teachings.^^ The Hermetic passages on idolatry criticized by Augustine, drawn from Asclepius 23-24,^^ were frequently cited in medieval discussions of this issue, yet Albert shows so little interest in quoting Augustine's passages when he deals with questions relating to idolatry elsewhere in his works.•^'' It is a strong testimony to the breadth of Albert's familiarity with Hermetic material that he did not bother to use this well-known topos as readily as his predecessors and contemporaries did. There can be no doubt that Albert knew Hermes first-hand. He mentions seven different Hermetic works by title: Asclepius,^^ Alchimia,^^ De imagi-



awareness of this ancient authority beyond the material cited by Augustine in De civitate Dei 8.23-27 and 18.39, and Quodvultdeus (Ps.-Augustine), Adversus quinqué haereses 3.4-20 (ed. René Braun, CCL 60 [Tumhout, 1976], 265-68). For Abelard, see Sic et non 15.6 (ed. Blanche B. Boyer and Richard McKeon [Chicago, 1976], 146-47; Theologia Christiana 1.61, 64, 67, 70, 113, 119, 3.45, 4.101 (ed. Eligius M. Buytaert, CCCM 3 [Tumhout, 1969], 96, 97, 99, 101, 119, 212, 315); Theologia scholarium 2.76 (ed. E. Buytaert and Constant J. Mews, CCCM 4 [Tumhout, 1987], 445); Theologia summi boni 2.22, 3.55, 85 (ed. Buytaert and Mews, 121, 180-81, 194-95); for Siger, see Quaestiones in Metaphysicam 5.41 (ed. Armand Maurer [Louvain, 1983], 278-83). Note that Abelard's Theologia scholarium and Theologia summi boni contain several additional references to Hermes that are practically identical in reading to those in his Theologia Christiana. ^^ Albertus Magnus, De natura et origine animae 2.6 (ed. Bemhard Geyer, Cologne edition 12 [1955], 28) is borrowed from Augustine, De civitate Dei 18.39. ^' Albertus Magnus, Problemata determinata I (Cologne edition 17.1:48) is taken from Augustine, De civitate Dei 4.31 and 7.6. ^^ Albertus Magnus, Politica 7.10 (Borgnet edition 8:698-99) is taken from Augustine, De civitate Dei 8.23. " ^sc/ep¡«5 23.63-24.66. 2'» For example, Albertus Magnus, In III Sent. 12.7 (Borgnet edition 28:231), 37.2 (28:682), 37.5 (28:692), 39.6 (28:738-40). ^^ For the different titles of Albert's citations of the Asclepius, see pp. 252-53 below. ^* Albertus Magnus, In IV Sent. 44.8 (Borgnet edition 30:557); De mineralibus 4.3 (Borgnet edition 5:86; Wyckoff, Minerals, 210-11), 4.4 (Borgnet edition 5:88; Wyckoff, Minerals, 216), 4.6 (Borgnet edition 5:90; Wyckoff, Minerals, 224), 4.7 (Borgnet edition 93; Wyckoff, Minerals, 230); De vegetabilibus 6.2 (ed. Meyer and Jessen, 558); Summa theologiae 1.19.78.2 (Borgnet edition 31:834). This work was known just before Albert's time, as it is cited by Bartholomaeus Anglicus, De rerum proprietatibus 16.81 and 93 (ex typ. W. Richter [Frankfurt, 1601; rpt. 1964], 755 and 763).
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nibus et annulis et speculis Veneris et sigillis daemonum,^'^ Libri incantationum,^^ De minerali virtute,^^ De secretis Aristotelis,^" and De secreto secretissimorum suorum?^ The issues surrounding the sources, authenticity and reception of each of these Hermetic works fall beyond the scope of this article. Their study will be made much easier once the all of the titles in the Corpus Christianorum Continuatio Mediaevalis subseries entitled Hermes Latinus will have appeared.^^ As such, I shall devote most my analysis to the Asclepius in this paper, accompanied by some general remarks about Albert's use of the so-called "technical" Hermetic texts, in anticipation of a more systematic discussion of the less widely known sources at a later date.



^' Albertus Magnus, Summa theologiae 2.8.30.2 (Borgnet edition 32:326-27). The existence of such a book during Albert's time is confirmed by a citation in Radulphus de Longo Campo, In anticlaudianum Alani commentum 2, recursus (ed. Jan Sulowski, 108): "Mercurius. Iste composuit librum De imaginibus, ubi docet includi daemones." It also may correspond to the title De imaginibus siue annulis septem planetarum, which is included in list of extant works attributed to Hermes. See Paolo Lucentini and Vittoria Perrone Compagni, / testi e i codici di Ermete nel Medioevo (Florence, 2001), 59-61. ^* Albertus Magnus, De vegetabilibus 5.2 (ed. Meyer and Jessen, 338). ^' Albertus Magnus, De mineralibus 1.1.4 (Borgnet edition 5:5; Wyckoff, Minerals, 18; see also ibid. 2.1.2 (Borgnet edition 5:26; Wyckoff, Minerals, 60). Wyckoff believes that De minerali virtute is the same as De universali virtute, based on Albert's citation of the title De virtutibus universalibus in his De natura loci 1.5 (ed. Paul Hossfeld, Cologne edition 5.2 [1980], 9). Yet the latter work actually corresponds to the Asclepius, as the associated paraphrase of Asclepius 30.73-74 shows. What Wyckoff believes to be the title of a book in Albert's text is actually part of the discourse. I have therefore only listed two separate works, one On mineral virtue here, the other On universal virtues corresponding to the Asclepius below. Isabelle Draelants suggests that a simple misreading in the Borgnet edition has led to the confusion; see "La 'virtus universalis': Un concept d'origine hermétique? Les sources d'une notion de philosophie naturelle médiévale," in Hermetism from Late Antiquity to Humanism, ed. Lucentini et al. (n. 16 above), 157-88, at 167. A proper resolution to this will have to await a critical edition of Albert's De mineralibus. 3" Albertus Magnus, In IVSent. 34.9 (Borgnet edition 30:337). ^' Albertus Magnus, De mineralibus 1.1.3 (Borgnet edition 5:5; Wyckoff, Minerals, 17). This title corresponds to the Hermetic book known as the Emerald Table, or Tabula Smaragdina, ed. Robert Steele and Dorothea Waley Singer, "The Emerald Table," Proceedings of the Royal Society of Medicine 21 (1928): 41-57. A critical edition of this work is promised as part of the Hermes Latinus subseries (see next note). ^^ This programme of publication was initiated by Paolo Lucentini and aims to provide critical editions of all Medieval Latin texts circulating under the name of Hermes Trismegistus. Four volumes have been published to date: De triginta sex decanis, ed. Simonetta Feraboli and Sylvain Matton, CCCM 144A (Tumhout, 1994); Liber XXIV philosophorum, ed. Françoise Hudry, CCCM 143A (Tumhout, 1997); Astrológica et divinatoria, ed. Gerrit Bos et al., CCCM 144C (Tumhout, 2001); De sex rerum principiis, ed. Paolo Lucentini and Mark D. Delp, CCCM 142 (Tumhout, 2006).
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Albert's familiarity with the Aselepius was far greater than that of any of his contemporaries except Thomas of York." Albert not only quoted more often from this text than from any other Hermetic work, but he did so more often than most other authors' citations of the Hermetic corpus as a whole. As will become apparent, and unlike most other medieval authors, he used almost every chapter of the text, frequently in unusual contexts. He never mentioned the passage from Quodvultdeus's Adversus quinqué haereses that cites Hermes;^'* and, as we have seen, he only alluded to Augustine's treatment of the Aselepius once. He rarely ever quoted directly from the text, instead preferring a more or less loose paraphrase; but his obvious familiarity with the treatise leaves little doubt that he had direct knowledge of it. Evidence for this can be found in the wide variety of titles Albert uses to refer to it, as they could reflect the titles or incipits of the particular manuscripts he was consulting in the various locations in which he composed his treatises:^' De natura deorum. De natura dei et veneratione. De natura dei deorum. De virtutibus universalibus, De deo deorum ad Eselepium, Dehlera ad Aselepium. Liber de eausis,^^ and De distinetione deorum et eausarum. A connection between extant manuscripts of the Aselepius^'' and Albert's titles can be established precisely in two cases. De natura deorum and Dehlera ad Aselepium, and closely in two other cases. De natura dei et veneratione, which may correspond to the manuscript titles De natura divinitatis et deorum or De na-



^^ For Thomas of York's reading of Hermetie texts, see David Porreca, "Hermes Trismegistus in Thomas of York: A 13th-century Witness to the Prominenee of an Ancient Sage," Archives d'histoire doctrinale et littéraire du Moyen Âge 11 (2005): 147-275. 3'' Seen. 19 above. ^^ Albert was a very well-traveled man, even by modem standards, which is all the more surprising eonsidering the Dominican Order's strictly enforced regulation that all friars travel only on foot. For a reeent account, including maps, of Albert's life and various peregrinations, see Kenneth F. Kitchell and Irven Michael Resniek, Albertus Magnus: On Animals—A Medieval Summa Zoológica, 2 vols. (Baltimore and London, 1999), 1:1-17. '* Albert appears to be the only medieval author to give the Asclepius this title aside from Berthold of Moosburg, who drew his material from Albert. Although the Asclepius does diseuss a theory of eausation in more than one passage, Albert used this title to refer to passages on fate but also to other topies. Since he referred to the Asclepius as the Liber de causis only in his Summa theologiae, it may be surmised that there once existed a manuscript of the Asclepius bearing that title to which Albert had access while composing his work. It is doubtfril that there is any conneetion with the more widely known pseudo-Aristotelian Liber de causis. •" For a list of all the known manuscripts of the Asclepius, see Lucentini and Perrone Compagni, / testi e i codici di Ermete, 11-18. More detailed descriptions with bibliography can be found in Raymond Klibansky and Frank Regen, Die Handschriften der philosophischen Werke desApuleius (Göttingen, 1993), 55-138.
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tura et deo; and De natura dei deorum, which seems to be a slight expansion of De natura deorum. In addition, the title De deo deorum was most likely used in some no-longer extant manuscripts of the Asclepius, since it was used to describe the Hermetic text by several of Albert's predecessors, contemporaries, and successors, including William of Auvergne, Guilelmus Peraldus, Thomas of York, Ulrich of Strasbourg, Berthold of Moosburg and Nicole Oresme.^^ The references to Hermes in Albert that cite this title do not allude to the same passages from the Asclepius to which Albert's predecessors alluded, which further reinforces the likelihood of Albert's independent use of his Hermetic source. Collectively, the four titles that echo known designations of the Asclepius represent eleven of the eighteen instances in Albert's writings where he provides a title for the work.^' To take the further step of locating these manuscripts in places where Albert actually wrote is tantalizing in theory but impossible in practice because of Albert's tendency to paraphrase rather than quote from the Asclepius directly, making a comparison with the readings of extant manuscripts futile. Interestingly enough, the title De hiera ad Asclepium (or variants thereof) occurs almost only in the earliest French and German manuscripts which date either from before or during Albert's own time; while the title De natura deorum occurs more frequently (though not exclusively) in fifteenth-century manuscripts from Italy. The cumulation of evidence amassed above should leave little doubt that Albert had direct access to one or more copies of the Asclepius at various times during his career. It is now time to examine what Albert thought of his authority's writings, and how these influenced him and shaped his philosophical and scientific worldview.



^* In the interests of brevity, only one example for each author is listed here: William of Auvergne, De legibus 23, in Guilielmi Alverni Episcopi Parisiensis ... Opera omnia, 2 vols. (Paris, 1674), 1:66; Guilelmus Peraldus, Tractatus de fide 1, in Summa virtutum ac vitiorum, 2 vols. (Lyon, 1585), 1:88; Thomas of York, Sapientiale 1.4 (ed. Michael Francis Manley, "God, His Nature and Existence according to the Sapientiale of Thomas of York: Text and Study" [Ph.D. diss.. University of Toronto., 1951], 66); Ulrich of Strasbourg, De summo bono 1.2.1 (ed. Burkhard Mojsisch, Ulrich von Strassburg: De summo bono. Liber I, Corpus philosophorum teutonicorum medii aevi 1.1 [Hamburg, 1989], 8); Berthold of Moosburg, Expositio super Elementationem theologicam Prodi, Tit. K (ed. Maria Rita Pagnoni-Sturlese and Loris Sturlese, Corpus philosophorum teutonicorum medii aevi 6.1 [Hamburg, 1984], 47; Nicole Oresme, De configurationibus qualitatum et motuum 2.26 (in Nicole Oresme and the Medieval Geometry of Qualities and Motions, ed. Marshall Clagett [Madison, 1968], 336). " Note that there are twenty-four additional instances in which Albert refers to the Asclepius without mentioning any title.
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ALBERT'S REACTION TO HERMES: PHILOSOPHY AND INSPIRATION



Albert's reaction to Hermes is ambivalent. A study of his references to Hermes in relation to the time at which he was writing and the subject he was writing about will be a useful way of imposing some order on the variety of Albert's opinions. The table below sets out the chronology of Albert's works containing references to Hermes."" The symbol in the right-hand column indicates Albert's opinion of Hermes in each instance as explained in the legend. Chronology of Albert's Works (Theological works are listed in boldface; philosophical works are listed in italics; works on natural science and mathematics are in regular type) u n + Date 1244



negative uncommitted or ambivalent neutral (Hermes used for information only) positive Title In I Sent.



1248-49 In IV Sent.



Hermetic work cited (Albert's titles written in brackets) XXIV, 1 XXIV, 1



Liber alchimiae (Alchimia) (De secretis Aristotelis) 1250-52 Physica Asclepius (De natura deorum) Asclepius postDe cáelo et Asclepius (De natura deorum) 1252 mundo Asclepius (De natura dei et veneratione) Asclepius (De natura deorum) 1251-54 De natura loci Asclepius (De virtutibus universalibus)



Reference Borgnet 25:113-14 Borgnet 25:335-17 Borgnet 30:557-8 Borgnet 30:337 Cologne Cologne Cologne Cologne



4.1:126 4.1:83 5.1:4-5 5.1:106



Cologne 5.1:23 Cologne 5.2:8-9



u + + _ -t-i-



u +



'"' The chronology is based on the most recent synthetic work in Henryk Anzulewicz, De forma resultante in speculo. Die theologische Relevanz des Bildbegriffs und des Spiegelbildmodells in den Frühwerken des Albertus Magnus, Beiträge zur Geschichte der Philosophie und Theologie des Mittelalters, n.F. 53.1-2 (Münster, 1999), 1:6-17. The dates given appear realistic, as they refiect Albert's evolving interests, from systematic theology at the beginning of his career to natural science to philosophy and back to theology in the decade before his death. Considering the widely acknowledged difficulty in dating Albert's writings, the dates provided in the table should be treated as provisional pending the completion of the Cologne edition of his works.
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post1251/2



Super Porphyrium de V universalibus 1254-57 De mineralibus



Asclepius



Cologne 1.1 A: 11-12



-1-



Tabula smaragdina (Secreto secretissimorum)



Borgnet 5:5



+



Borgnet 5:28 Borgnet 5:61 Borgnet 5:63 Borgnet 5:66-67 Borgnet 5:75 Borgnet 5:81 Borgnet 5:84 Borgnet 5:85 Borgnet 5:92-93 Borgnet 5:26 Borgnet 5:27 Borgnet 5:40 Borgnet 5:2 Borgnet 5:34 Borgnet 5:51 Borgnet 5:55 Borgnet 5:78 Borgnet 5:86-87 Borgnet 5:87 Borgnet 5:88 Borgnet 5:90-91 Borgnet 5:94-95 Borgnet 5:2 Borgnet 5:5-6 Borgnet 5:69-70 Cologne 7.1:32 Meyer/Jessen, 455 Meyer/Jessen, 499500 Meyer/Jessen, 588 Meyer/Jessen, 647 Meyer/Jessen, 285 Meyer/Jessen, 338 Borgnet 9:513 Borgnet 9:517



+ + + + + + + + + u u u n n n n n n n n n n — — — — n n



Tabula smaragdina Tabula smaragdina



Liber alchimiae (Alchimicis)



Liber Liber Liber Liber Liber Liber



alchimiae alchimiae (Alchimicis) alchimiae alchimiae (Alchimicis) alchimiae (Alehimicis) alchimiae



De minerali virtute 1254-57 De anima Asclepius 1254-57 De vegetahilibus Liber alchimiae (Alkimicis)



1256
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(Libri incantationum) De intellectu Asclepius et intelligibili Asclepius (De natura Dei deorum)



n n — n +
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De somno et vigilia



1256 12581262/3



Defato



12581262/3



De natura et origine animae Ethica



1262



1262 1264



post1264 post1264



De animalibus



Super Matthaeum Metaphysica



Política



Asclepius Asclepius (ad Esclepium)



Asclepius Asclepius Asclepius Asclepius Asclepius Asclepius Asclepius (de Deo deorum ad Esclepium) Asclepius Asclepius Asclepius Asclepius



SuperIohan- Asclepius nem Asclepius XXIV, 1 Asclepius (De distinctione deorum et causarum) postSuper LuAsclepius 1264 cam postSuper BaAsclepius 1264 ruch Asclepius 1264-67 De causis et Asclepius (De natura deorum) processu uni- Asclepius versititatis Asclepius Asclepius Asclepius (De natura deorum) postSumma Asclepius (Dehlera ad Ascle1268 theologiae pium) (pars I) Asclepius (Liber de causis)



Borgnet 9:184



-t-



Borgnet 9:193 Cologne 17.1:68 Stadler, 1353 Stadler, 1420 Stadler, 1562 Stadler, 1496 Cologne 12:28



+ u + n n —



Borgnet 7:15 Borgnet 7:115 Borgnet 7:627 Borgnet 7:628 Cologne 21.1:324 Cologne 21.2:601 Cologne 16.1:1-2



-t+ + + +



Cologne 16.1:25 Cologne 16.1:97-8 Cologne 16.1: 3—4 Borgnet 8:698-99



+



Borgnet Borgnet Borgnet Borgnet



+ + + —



24:14 24:227 24:521 24:15



4-



-f



—



Borgnet 22:548 Borgnet 18:391 Borgnet 18:424 Cologne 17.2:43^4 Cologne 17.2:114 Cologne 17.2:53 Cologne 17.2:45 Cologne 17.2:49 Cologne 17.2:50-52 Cologne 34.1:102-4



+ — + + U — — —



Cologne 34.1:121-25 +
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10 Dec 1270 Apr 1271 1272-74 post1274



De XVproblematibus Problemata determinata Super lob Summa theologiae (pars II)



Totals:



Asclepius (Liber de causis) Asclepius Asclepius Asclepius (De natura deorum) Liber alchimiae (Alchimia) XXIV, 1 XXIV, 1 Asclepius (Liber de causis) Asclepius (Liber de causis) Asclepius



Borgnet 31:694-95 Borgnet 31:699-700 Borgnet 31:703-4 Borgnet 31:727 Borgnet 31:834 Cologne 34.1:88 Cologne 34.1:42-44 Cologne 34.1:167-68 Cologne 34.1:215-17 Cologne 17.1:35-36



+ + +



Asclepius



Cologne 17.1:47-48



u



Weiss, col. 308 Borgnet 32:327



n



Borgnet 32:367



-



(De imaginibus et annulis et speculis Veneris et sigillis daemonum) Asclepius -



Theological works (27 citations): 9 (33%) Philosophical works (21): 5(24%) Natural Science and Mathematics (46): 8 (17%) Total (94):
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-1-



+ u — — u



u 2 (7%) 4(19%) 4 (9%)



1(4%) 15(56%) 0(0%) 12(57%) 16(35%) 18(39%)



22(23%) 10(11%) 17(18%) 45(48%)



The information in this table must be interpreted according to several variables: whether there was a change over time of Albert's opinion regarding Hermes, whether any change in opinion coincided with him becoming familiar with a new Hermetic source, and whether there is any relationship between the type of work that Albert was writing and the opinion he expresses of Hermes. It turns out that Albert made veiy few references to Hermes before the late 1240s and that the references he made in this period were negative. After he discovered the Aselepius, which happened during his writing of the Physiea around 1250, there is no longer any discernable trend in his opinion of Hermes. According to the percentile information provided at the bottom of the table, there appears to be no pattern of opinion in the main subject areas of Albert's writing. The only conclusion that can be drawn from these data is that Albert judged Hermes on a case-by-case basis, without prejudice, and that he had no overarching scheme in mind of what was "Hermetic" according to which he judged subsequent encounters with material ascribed to Hermes.
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Albert's discovery of the Asclepius proved to be a watershed in his reception of Hermetic material, as this text seems to have inspired him to take up several topics that were important to his philosophical development. Most prominent among these are his discussions of fate, of intellect (both divine and human), and of man as the central link between the divine and the created (i.e., the dual nature of man). In those passages where he deals with the concept of fate,'" Albert's thought was profoundly influenced by the idea expounded above all in Asclepius 19 and 3 9 ^ 0 that fate is a series of interlocking causes leading back to the First Cause, i.e., the divinity.''^ Albert remained ambivalent regarding Hermes' contribution to this discussion. Since this issue is also connected to Albert's ideas about the fiuxus formae, or the outpouring of forms in the created universe, both will be treated as a single problem. The easiest way to approach this topic is to proceed chronologically through Albert's works, a method which will enable us to observe the development of his thought. The first instance in which Albert cites Hermes in the context of a discussion 0Î the fluxus formae is in his Physica,^^ one of Albert's most important treatments of this topic. It relates to his views on fate because the flow of forms is said to proceed through an order of causes, which Albert accepts as a definition of fate, although at this stage in his career, he had not yet developed such a conceptual link.'*'' The context of the present discussion involves Albert asking, "What is the concept of being, both according to the flow of the nature of a universal and according to the flow of the nature of a particular thing?'"*^ He first sets out the position, ascribed to the Pythagoreans, Plato, and Hermes Trismegistus, that a universal is either determined in the being of a genus or a species, just as "animal" or "man" are universals, or it is determined by being an "absolute universal," which is either the principle of motion in all natural



•" For a recent assessment that recognizes the centrality of Hermes in Albert's discussions of fate, see Alessandro Palazzo, "The Scientific Significance of Fate and Celestial Infiuences in Some Mature Works of Albert the Great: Defato, De somno et vigilia. De intellectu et intelligibili, Mineratia," in Per perscrutationem philosophicam. Neue Perspektiven der mittelalterlichen Forschung Loris Sturlese zum 60. Geburtstag gewidmet, ed. A. Beccarisi, R. Imbach, P. Porro (Hamburg, 2008), 55-78, at 56-60. "•^ Asclepius 58 and 83-84. ••^ Albertus Magnus, Physica 2.1.5 (Cologne edition 4.1:83). ^ See pp. 264—65 below. "•^ Albertus Magnus, Physica 2.1.5 (Cologne edition 4.1:83): "Quid est esse secundum cursum naturae universalis et seeundum eursum naturae particularis." The translation of the word "cursus" is problematic, as it can mean anything from "progress" to "flow." It is the latter meaning which allows the connection with the topie at hand.
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things, or what universally contains and rules every particular nature."*^ Albert then criticizes this view and sets out his own position, saying that the aim {intentio) of a universal is for particular natures to be resolved into one genus, or, in absolute terms, into all natural things. Things that are universal according to their being exist only in particulars.''"' Albert then carries forward his critique of the authorities whose position he opposes by elaborating their point of view. They say that a nature is an absolute power diversified into species through division, and that absolute nature is a form or power emanating from the first cause through the motion of the heavens which, after it is emitted, is disseminated into all natural things and becomes their principle of motion.''^ It is Albert's pairing of this idea with the emanation of light that permits the association of these concepts with the Asclepius. In chapter 19, Jupiter is represented as one of the "Ousiarchs," or "hypercosmic intelligible gods,'"'' dispensing life to everything through the heavens; and the light of the sun is represented as another of the Ousiarchs. Indeed, light, which is emitted by the sun, is spread into all the things that it illuminates; and it takes on the diversity and division of the things receiving it (i.e., it is broken down from the pure white light of its source, the sun, into the various colours which material, particular objects reflect). Albert then attributes the following concept to Hermes: The emitting nature is a power emerging from the first cause through the motion of the heavens which, because it is a certain procession made from the first cause which moves the first created being, is the power that initiates motion. Because it is emitted through the motion of the heavens, it is itself an in-



'^^ Ibid..- "Dicatur igitur, quod natura "universalis dieitur" dupliciter, quamm una est natura "universalis" determinata in esse generis vel "speciei." sicut animalis natura et hominis natura dieitur esse universalis. Alio autem modo dieitur natura "universalis absolute." et hoc adhuc dupliciter; dieitur enim universalis natura, quae "principium" motus et quietis est in omnibus naturalibus; . . . et dieitur natura universalis, quae universaliter "continet" et régit omnem naturam particularem." •" Ibid..- "sed dieitur universalis sicut intentio universalis, ad quam particulares naturae resolvuntur in genere uno vel absolute in omnibus naturalibus; haec enim universalia secundum esse numquam sunt nisi in particularibus." "•^ Ibid..- "Et non est vemm, quod dixemnt praenominati viri; dixemnt enim illi, quod natura est "vis" absoluta "diversificata in specie et diffusa in" particularibus illius speciei per "divisionem" sui in ipsis et quod "natura" absoluta est forma et vis quaedam egrediens a causa prima per motum orbis, quae postquam egressa est, "diffunditur in" omnibus naturalibus et fit in eis principium motus et status." "' As opposed to "cosmic sensible gods": see Brian Copenhaver, Hermética (Cambridge, 1992), 231. Cf. Asclepius 58.
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Albert says that if this is true, a nature is not a power, but a substance, which is divided. In other words, the nature of a universal is not in a particular but is prior to any particular; and its being is different from that of a particular. According to this opinion, continues Albert, the being of a universal would survive the destruction of its particular, which is absurd. The analogy of light does not work either, according to Albert, because it is not a substance, nor does it have being except in that which receives it (i.e., "pure" white light does not exist). Albert did, however, agree that a universal nature can, in absolute terms, be predicated to that which contains and governs particular natures. This nature is the proportion of the power of the celestial bodies, according to which there is a commonality between heavenly motion and the motion of all particulars. Thus, even in this rather disparaging context, Albert still manages to find some redeeming qualities in Hermes' opinion, which reveals his fair but vigilantly critical mental attitude. Albert's largely negative disposition here fits closely with his other accounts of the flow of forms, but not with those passages where he discusses fate as such, in spite of the conceptual links he eventually made between the two. The first instance in which Albert cites Hermes in the context of a discussion of fate per se is also in his Physica, where he attempts to define the concept itself^' He first gives a series of definitions taken from the ancients, first among whom is Hermes Trismegistus, followed by Apuleius, Ptolemy, and Seneca. Hermes' definition is the one found in Asclepius 19 and 40, from which Albert derives the idea that fate is the Latin equivalent of the Greek word ymarmenes (i.e., "heimarmene"), described as a collection of causes that depends on the providence of the first cause.^^ After a lengthy quotation from Boethius,^^ Albert says that he agrees entirely with the ancients' definition of fate. He explains that God is the first of causes and that all things of which he ^^ Albertus Magnus, Physica 2.1.5 (Cologne edition 4.1:83): "sic enim dixit Hermes ab Audimon, qui Trismegistus vocatur, quod natura egrediens est vis egrediens a prima causa per motum caeli, quae, quia est processio quaedam facta a prima causa, quae movet primum causatum, est virtus principians motum; et quia per motum caeli egreditur, est ipsa virtus incorporabilis particularibus et diversificatur in illis secundum diversitatem recipientium." 5' Ibid. 2.2.19 (Cologne edition 4.1:126-27). " Ibid. (Cologne edition 4.1:126): "Tangemus autem primo de fato opiniones antiquorum, quaecumque veteres de fato dixerunt. Dicit autem Hermes Trismegistus in libro De natura deorum, quod fatum, quod Graece vocatur ymarmenes, idem est, quod causarum complexio ex providentia primae causae dependens." ^^ Boethius, De consolatione philosophiae 4 pr. 6.
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is the cause are subject to providence. God's providence, however, works though various mediating universal causes, which in turn cause other particular causes by means of particular mediating things, which produce everything that happens by nature and by God's established will. Therefore, "the effect and motion of inferior things depends on superior ones, as if they were causes, and the superior ones depend on providence; and thus the plan of providence, poured onto this entire collection of causes, is called fate."^'' If one accepts the idea that there is an interlocking series of causes, one cannot deny the existence of fate, says Albert. But although fate is in some sense necessary, it does not impose necessity on things. This is because the disposition of the world, which depends on the motion of the heavens and therefore ought to be subject to the necessity of fate, is not equally received in all things because of their corruptible nature. As a result, the motion of the heavens does not affect all things equally. Thus, the necessary aspect of fate, which in theory should apply to all things, does not, in fact, do so because of the imperfections of the material world. There can be no doubt that Albert is expressing his own opinions here and not simply reporting those of others, since he explicitly states: "And from this, it is evident what all the philosophers who were adduced understand as fate, and their statements agree with what I think is the truth."^^ Albert was clearly partial to the defmition of fate he had recently discovered in the Asclepius; and, as we shall see, he made good use of it throughout the rest of his career in a wide variety of contexts. The next time Albert uses the Asclepius in connection with fate is in another commentary on Aristotle, this time the De cáelo, which Albert entitled De cáelo et mundo.^^ The subject under discussion is the rational organization of matter into three geometrical dimensions and the various reasons behind this. After a series of references to Hermes (among others), which serve to prove that the heavens are three-dimensional, Albert employs the Asclepius passage on fate to argue that the organization of the world is based on three things: ymarmene, necessity and order, so that "ymarmenes emits semen. ^'' Albertus Magnus, Physica 2.2.19 (Cologne edition 4.1:127): "effectus et motus inferiorum pendet ex superioribus sicut ex causis, et superiora pendent ex providentia, et ideo dispositio providentiae infrisa toti isti contexioni causarum dicitur fatum." " Ibid. (Cologne edition 4.1:127): "Et ex hoc patet, quid intelligunt per fatum omnes philosophi, qui inducti sunt, quorum dicta in eandem veritatem nobiscum consentiunt." Cf Henryk Anzulewicz, "Fatum. Das Phänomen des Schicksals und die Freiheit des Menschen nach Albertus Magnus," in Nach des Verurteilung von 1277: Philosophie und Theologie an der Universität von Paris in letzten Viertel des 13. Jarhhunderts. Studien und Texte, ed. Jan. A. Aersten, Kent Emery Jr., Andreas Speer (Berlin and New York, 2001), 507-34, esp. 520-31. '* Albertus Magnus, De cae/o ei w««i/o 1.1.2 (Cologne edition 5.1:4-5).
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which necessity spreads out and order distributes." He explains: "Ymarmenes is a collection of causes; necessity is their execution through a movement towards being; and order is the distribution of any produced thing into its place and fiinction."^^ Since this is a commentary on a book of natural philosophy, Albert is faithful to his self-imposed guidelines of distinguishing the spheres of philosophy and theology; thus, he never invokes the rather obvious Trinitarian associations in this context. Although this particular instance of his use of the Aselepius passage on fate is not crucial to the matter under consideration, since it is coupled with the three other references to Hermes that occur in this same chapter (all four are treated as a single reference in the table on p. 254 above), it can be considered an important building block for his argument. Slightly later than Albert's commentary on De eaelo is his short treatise De fato,^^ where one would expect to flnd a reference to the Aselepius passage. Albert's discussion of the topic in his Physiea probably either elicited some desire for clariñcation from his contemporaries or else piqued his own interest. Most of this new treatise, and in particular the passage where he cites Hermes, covers essentially the same ground as the single chapter in the Aristotle commentary. Albert's approach is more systematic the second time around, proceeding from "Does fate exist?" through "What is fate?" (which is the article in which he refers to Hermes), "Whether it imposes necessity on things?" "Whether it is knowable?" and "To which category of causes does it belong?"^' Since De fato is a disputatio, Albert first sets out the opinions of authorities on the question under consideration. In this case, only Boethius and Hermes are quoted, and Albert's solutio begins with the statement: "Fate is called many things."^" His explanation again relates fate to the periods of rotation of the heavenly bodies, especially with regard to the generation of inferior beings. Here, Albert establishes the conceptual link between fate and astrology, a theme which will be encountered again in his works. He says that ' ' Ibid. (Cologne edition 5.1:5): "Et ideo, ut inquit Hermes Trismegistus, perfieitur mundus tribus, hoc est ymarmene, necessitate et ordine, ita quod ymarmenes iacit semen, quod nécessitas explicat et dispensât ordinatio. Ymarmenes enim est implexio causarum, nécessitas autem exseeutio earundem per motum ad esse, et ordo est distributio euiuslibet producti in locum suum et officium." '* Albertus Magnus, De fato, art. 2 (ed. Paul Simon, Cologne edition 17.1 [1975], 68). ^' Ibid. (Cologne edition 17.1:65): Art. I: "An fatum sit?"; ibid, 67: Art. II: "Quid sit fatum?"; ibid. 71: Art. Ill: "Utrum neeessitatem rebus imponat?"; ibid. 72: Art. IV: "An fatum sit scibile?"; ibid. 76: Art. V: "In quo genere eausae fatum incidat?" Cf Anzulewicz, "Fatum," 521. *" Albertus Magnus, De fato, art. II (Cologne edition 17.1:68): "Fatum multiplieiter dieitur."
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fate is single in its essence but varied in its powers. This simplicity of essence derives from the unchanging nature of celestial motion, while its many powers come from the many things that are encircled by the revolutions of the spheres. This is a reference to the variation encountered in the created, corruptible, material world at the centre of the universe which is unable to receive the heavenly influences in any uniform way. Albert expresses the middling nature of fate, which he likens to "the form of the order of being and of the life of inferior things,"*' thus: "This form [i.e., fate] occupies the middle position between necessity and possibility.... It is caused by the celestial motion and is inherent in generable and corruptible things; it occupies the middle position between the two."^^ Albert then brings in the authority of Pseudo-Dionysius as a parallel to his interpretation of the Hermetic idea of fate. He says that the necessity and immutability of the celestial orbits are received by inferior things in a changing and contingent fashion, in the same way as Dionysius says that the divine processions, or attributes, of life, reason, wisdom and so on are received by the lower orders of being in his schema. The fact that Albert cites Hermes in conjunction with an authority as great as Dionysius is significant, for it shows the high esteem in which Albert held Hennés. The ideas on fate and the hierarchy of being which both Hermes and Dionysius express have a common root in late ancient Neoplatonism, and Albert clearly modelled his own views on these authorities. The theme of fate also implies a discussion of the idea of luck, or fortuna. Albert refers to Hermes when he approaches this aspect of fate in another Aristotelian commentary, the Ethica.^^ Once again, the authority of Hermes is invoked in the most fundamental of questions: What is luck? Albert states explicitly that he is following what Hermes said in his discussion of this issue; but, in reality, the material that comes immediately after this statement has very little to do with the passages of the Asclepius which define the idea of ymarmene. Albert sets forth various types of cause and gives examples of their effects. Things can happen by necessity, frequently, rarely, indifferently, or by intention and desire. The last category includes whatever is subject to our will, and has a certain order and development called fate, "which the Greeks call 'hymarmene,' the same thing that the Latins call an "intertwining *' Ibid.: "dicitur fatum forma ordinis esse et vitae inferiorum." *^ Ibid.: "Haec . . . forma media est inter necessarium et possibile. . . . Forma autem ista causata ex caelesti circulo et inhaerens generabilibus et comiptibilibus, media est inter utrumque." ^^ Albertus Magnus, Ethica 1.7.6 (Borgnet edition 7:115).
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of causes.'"'''' The reference to Hermes is not cmcial to the discussion; but the importance of the issue, as well as Albert's explicit endorsement of his authority, add yet more weight to the idea that, in discussions of fate, Albert's ideas were at least partly shaped by Hermes. The connection between Albert's ideas on fate and his views on the fiow of forms {fiuxus formae) becomes obvious in his De causis et processu universitatis. This is one of Albert's later works, and the increased level of sophistication which he brought to his use of Hermes is apparent. This is partly due to the association he makes between several different Hermetic ideas, which he confiâtes into a single quotation, in the course of discussing what the flux and influx are. Albert wishes to underline the variety of opinions which he found in the ancients regarding the flux of forms. First among these is the series of individuals in the Hermetic genealogy, i.e., Trismegistus, Apollo, Hermes Egyptius, and Asclepius. Albert reports that they think the flux is the first principle which penetrates everything. Its existence emanates from every being, and is also assimilated with whatever is in the universe other than itself, whether that be material or accidental. It is not diverse in essence but rather in being, in which it is more or less obscured by matter. Because of the obscuring of the flux by matter, it becomes more distant from its initial purity and clarity.^^ The parallels between this definition of the flux and Albert's description of and elaboration on the Hermetic idea of fate are clear: both affect everything beneath them in the chain of being at varying levels; both are single in essence but diverse in being; and in both cases this diversity comes from the diversity of material things which remove them from their pristine state—the regular motions of the heavenly spheres in the case of fate, and the purity of the initial outflowing in the case of forms. Albert then



^ Ibid..- "In hac autem acceptione quid sit fortuna, hoc (Mercurium Trismegistum sequentes) dicimus. . . . Ab intentione autem et proposito sunt, quaecumque subjecta nostrae voluntati ordinem habent ad unum et dispositionem. Fatum autem vocatur, quod Graeci vocant hymarmenen, idem quod Latini vocant incomplexionem causarum." The penultimate word in this quotation is elearly wrong and should be emended to read "implexionem," in accordance with Basel, Öffentliche Bibliothek der Universität F.I.21, fol. 22ra, and Erlangen, Universitätsbibliothek 262, fol. 44ra. *' Albertus Magnus, De causis et processu universitatis a prima causa 1.4.3 (ed. Winfried Fauser, Cologne edition 17.2 [1993], 45): "Antiquissimi enim, a quibus prima incepit philosophia, sicut Trismegistus et Apollo et Hermes Aegyptius et Asclepius, Trismegisti discipulus, modum hunc fluxus ponebant in hoc quod primum principium pénétrât omnia et est omne quod est de se esse omnium ita quod quiequid est in universis praeter ipsum, vel est materia vel accidens. Nee diversificatur in essentia, secundum quod est in omnibus, sed in esse, secundum quod plus et minus occumbit obumbratione materiae in hoc vel in illo. Per hoc enim incipit distare a prima sinceritate et lumine ipsius."
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provides a quotation that he has assembled from several different sections of the Asclepius, and that he uses in order to expand upon the ideas already expressed: God is everything which is. But he can be considered in two ways, namely, in himself and in a second God which he made from himself In himself, he is indeed solely himself in himself But in the second God, which he made from himself, existing in all things, he is the entirety of their being, in that he shaped and constituted everything according to the image of his divinity. For this reason, many kinds of gods were also



Albert refutes these ideas by saying that the concept of a constant flow from a first essence destroys the various grades of being, and that the first principle cannot be directly mixed with matter. Thus, Albert appears to turn his back on the Hermetic idea of heimarmene; however, this may not mean that he disagrees entirely with the concept but rather that it does not help us to understand the flux of forms and, ñirthermore, may lead to a philosophy of materialism if a proper distinction is not made between the first principle, originator of all forms, and the entities which receive these forms. This is what he objects to in a subsequent chapter, when he again criticizes the error of the ancients, "which Alexander [of Aphrodisias] and others renewed afterwards, saying that Jove is everything; for they called Jove the first principle and said that everything is Jove, according to the reason which has been brought to bear."^' Hermes is one of those responsible for this statement, in '''' Ibid. (Cologne edition 17.2:45): "Et ideo dicit haec verba Hermes Trismegistus, quod "deus est omne quod est." Sed dupliciter consideratur, in seipso scilicet et in secundo deo, quem ex se constituit. In se quidem solus ipse in se est. In secundo autem, quem ex se constituit, est in omnibus rebus existens totum esse eorum eo quod omnia ad imaginem suae divinitatis formavit et constituit. Propter quod etiam multa deorum genera facta sunt." The corresponding passages in the Asclepius include, among others (some of which are listed in the notes to the passage in the edition of Albert's De causis et processu universitatis): "omnia unius esse aut unum esse omnia," Asclepius 1.39; Asclepius 2.40-41 ; "ab ipso deo qui secundus effectus est deus," Asclepius 39.84; "omnia autem bona et cogitat et vult. hoc est autem deus eius imago mundus, boni," Asclepius 26.69; "Deorum genera multa sunt," Asclepius 19.57; "dunata vero unum vel potius duo: unde fiunt omnia et a quo fiunt, id est de materia, qua fiunt, et ex eius volúntate, cuius nutu efficiuntur alia," Asclepius 19.59. *' Albertus Magnus, De causis et processu universitatis 1.4.5 (Cologne edition 17.2:49): "Et hic quidem error antiquissimorum ñjit, quem postea Alexander renovavit, et alii quidam dicentes Iovem esse omnia. lovem enim primum principium appellabant et omnia dixemnt esse iovem propter rationem, quae inducta est." On pantheism in the thirteenth century and the relationship between Albert and David of Dinant, see Henryk Anzulewicz, "David von Dinant und die Anfänge der aristotelischen Naturphilosophie im Lateinischen Westen," in Albertus Magnus und die Anfinge der Aristoteles-Rezeption im lateinischen Mittelalter, ed. Ludger Honnefelder et al. (Münster, 2005), 163-200.
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that the Asclepius contains both a passage which states that "God is everything,"*'^ and another stating that Jupiter is the first "Ousiarch."*' A large proportion of the Asclepius is devoted to the proper worship of the First Being, from whom heimarmene emanates and who is present in everything. From this stems Albert's implicit accusation of materialism and his wish to distance himself from such doctrines, especially when a metaphysically important issue such as the spread of forms from the first principle is concerned. Albert's reftatation of his ancient authorities does not stop at this point. While discussing the specific order of causes through which the flux flows from the first principle to the last particular, he again attacks Hermes, this time focusing on exactly the same passage as the one he had mentioned years before in his Physica and especially in his De cáelo commentary, namely, the division of fate into three components: heimarmene, necessity and order. In addition to Hermes, he cites Aristotle and Apuleius, both of whom, in one way or another, subscribed to this idea; but Hermes is the only one he quotes verbatim.'" Interesting here are the intellectual relationships which Albert postulates. He says that what Apuleius said agrees in all respects with Hermes, and that it is easy to reduce the latter's statements to those of Aristotle." It is unclear whether he meant an actual relationship of dependency between these authors or if these views are interchangeable only on a conceptual level. The latter seems more likely, if only to avoid any further confusion in Albert's view of Hermes' place in the history of philosophy. Albert's attack on the threefold division of causes is never explicit: he never refutes it per se but rather refers to it in derogatory tones. Immediately after stating that the views of Apuleius, Hermes, and Aristotle are essentially equivalent, he says, "But others who examine the order of causes more subtly divide them into ten."^^ The implication is that the explanation proposed by the three "Peripatetics" was, in Albert's interpretation, rather ham-fisted and therefore perhaps not worthy of a füll refutation. At any rate, he carries on the



*^ Asclepius 1.39 (see n. 66 above) and cf ibid. 6.45: "Spiritus, quo plena sunt omnia. . . . " *' Asclepius 19.58: "Caeli . .. Ousiarches est Iuppiter." See also n. 42 above. ™ Albertus Magnus, De causis et processu universitatis 1.4.6 (Cologne edition 17.2:50). " Ibid. (Cologne edition 17.2:50): "Haec enim dicit Apuleius in fme libri De philosophia Platonis. Et per omnia concordant cum his quae dicit Trismegistus. Dicta vero Trismegisti non difficile est ad Aristotelis dicta reducere." See Apuleius, De mundo 38 (ed. Claudio Moreschini, Apulei Platonici Madaurensis opera quae supersunt, vol. 3: De philosophia libri [Stuttgart and Leipzig, 1991], 187-88. '^ Albertus Magnus, De causis et processu universitatis 1.4.6 (Cologne edition 17.2:51): "Alii autem subtilius causarum ordinem intuentes in decem ista dividunt." My italics.
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discussion of the flux, making a few digressions, without mentioning Hermes again. The flnal three occasions where Albert uses Hermes' ideas on fate and the order of causes occur in one of his last writings, the Summa theologiae.'^^ All three are in a single section of this work which, not surprisingly, deals with questions on fate. In parallel with his treatment of the topic in the Physiea, he begins by asking whether fate exists, and what it is. His solution is somewhat more concise, even though he cites Nemesius of Emesa ("Gregorius Nixenus"), in addition to Hermes and Boethius. This reflects the theological intent of this work, as opposed to the philosophical outlook Albert adopted for his Aristotelian commentaries. He explains for the first time the relationship between fate, providence, and free will, stating that anything which is the subject of the intent of angels or of men has its flrst guiding principle and exemplary form in divine providence. He then widens the intellectual map: Thus, the entire order of causes begins with providence, which contains everything causally and as exemplars, and which the Greeks call heimarmene. And when it is understood as models which have flowed from providence and been impressed upon created things according to the entire order of natural and voluntary causes which inhere in things ... then it is called fate. Thus, providence and fate differ as a blueprint differs from a model made from it, and as a flowing cause differs from a form into which it has flowed. Because of this, even Hermes Trismegistus and Plato describe the world as having come forth from this exemplar, like a second God formed by the God of gods. And there is nothing inappropriate about this way of describing fate. For in this manner, it begins with providence, and in other things it is nothing but a caused and impressed disposition.''• (My italics.) Thus, it is clear that Albert had either moderated his view since writing De causis et processu universitatis, or else he simply reverted to the same mode of thinking he had adopted while writing the Physica and De fato. The latter seems likely, as the discussion of fate has more to do with the literal meaning " Albertus Magnus, Summa theologiae 1.17.68.1-3 (Borgnet edition 31:694-95, 699-700, 703-4). ''• Ibid. 1.17.68.1 (Borgnet edition 31:695): "Unde totus ille ordo eausarum ex providentia inchoans, quae exemplariter omnia eontinet et causaliter, Graeee voeatur £Lnapi.iéiir\. Et quando disputatio accipitur exemplata a providentia influxa et impressa rebus ereatis seeundum totum ordinem causarum naturalium et voluntarium rebus inhaerens, . . . tune vocatur fatum. Unde providentia et fatum differunt ut exemplar et exemplatum, et sicut causa influens, et forma influxa. Propter quod etiam Hermes Trismegistus et Plato mundum ab hoc exemplari egressum describunt, quasi seeundum Deum a Deo deorum formatum. Et hoe modo poneré fatum nihil est inconveniens. Sic enim a providentia inchoat, et in aliis non est nisi dispositio causata et impressa."
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of Hermes' words than the fiuxus formae, which explains Albert's changing attitude. The fact that Albert returned to Hermes again and again while discussing these topics is significant, for it shows that Hermes was an important presence in his mental world. Albert's sometimes ambiguous statements about Hermes' views on these related issues are few and minor as compared to the broad patterns we have detected: he considered Hermes to be a safe and valuable authority when he was discussing a relatively simple concept like fate; but he was a much more dubious source when more complex issues were involved. Similar patterns can be observed in the two other main philosophical topics for which he frequently referred to Hermetic sources: the intellect and man's dual nature as an intermediary between God and the world. As will be seen, the topics are linked together through Albert's citations of Hermes; in addition, Albert's use of Hermes' etymology of the vioxá possessio will prove to be relevant in this discussion. In Albert's De intellectu et intelligibili, there is a crucial passage where the author says that through the assimilative intellect, humans receive a certain notion about the order of forms and species in the world, both of which are perpetually emitted by the first principle, as he explained in De causis et processu universitatis. Therefore, man becomes joined to the divine intellect, "and therefore Hermes states in his book On the Nature of the God of Gods, that man is the point of connection between God and the world."'^ This use of Hermes is paralleled in a passage from Albert's Super Lucam, where he cites Plato's idea that the entirety of all things is made up of four constituent parts: the wisdom and Word of God; primal matter; the contents of the heavens and of the material world; and lastly, the soul of man, which is the image of the world, as Trismegistus says, in which all things are reflected through an image which embraces everything: perceptible things though the sensitive part [of the soul], the intellectual through the potential intellect, which is to become all things, as the Philosopher says.'^ The significance of including the human soul as one of the component parts of the universe cannot be underestimated. Albert presents man as a micro" Albertus Magnus, De intellectu et intelligibili 2.9 (Borgnet edition 9:517): "Et ideo dicit Hermes Trismegistus in libro de natura Dei deorum, quod homo nexus est Dei et mundi." For a broader discussion of the context of this passage, see Palazzo, "Scientific Significance," 67-71. '* Albertus Magnus, Super Lucam 8.22 (Borgnet edition 22:548): "Quartus enim . . . est anima hominis quae est imago mundi, ut dieit Trismegistus, in qua resultant omnia per imaginem euncta ambientem. Sensibilia quidem per partem sensibilem, intellectualia autem per intellectum potentialem, qui est omnia fieri, sicut dicit Philosophus."
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cosm which reflects the entire cosmos; and Hermes is the key figure who allows him, or inspires him, to do so. This notion is related to the passage in De causis et processu universitatis through the shared theme of the power of the human intellect: by receiving forms from above, it possesses or contains all that is below. Moreover, in the Ethica, Albert employs Hermes to defend the position that the proper operation of the human speculative intellect, as well as the happiness that results from activity conducted according to moral virtues, occurs when "life and the operation of the speculative intellect are separated from passions and the composite." According to Hermes, such moral activity is "not fitting to man unless it is done after the greatest possible separation of the intellect from the body," with Albert adding that "this operation and happiness is not human, but divine." In fact, he adds, "it belongs to a greater and loftier science to define that operation with certainty" than the one he set out in the Ethica.^^ In other words, Hermes captures the essence of Albert's view on the proper operation of the human intellect. There are other passages in Albert's works where man's exalted central position in the order of being, and his dual nature, both divine and material, are established on the authority of Hermes' writings, particularly the Asclepius. In De animalibus, Albert describes the properties which are specific to man, the first of which is the fact that the divine element in him is the nexus between God and the world. Albert puts together several passages from the Asclepius to underline the unique position of man in the universe. Following Asclepius 37, he says that through his divine part, man can actually rise above matter and make it obey him, as when he produces miracles. Also, as Hermes says in Asclepius 10 and 32, man has been set up as the govemor or mler of the world.'^ Similar thoughts are expressed in Albert's Metaphysica, where he states that man, as the nexus between God and the world, is rightly called its ' ' Albertus Magnus, Ethica 10.2.3 (Borgnet edition 7:628): "Vita ergo quae secundum has virtutes est, et felicitas quae secundum has virtutes perfecta operatio est, humana quaedam sunt. Vita autem et operatio intellectus speculativi a passionibus et composito separata est. Nec convenit homini, ut dicit Hermes Trismegistus, nisi secundum maximam aversionem intellectus a corpore. Talis igitur operatio et felicitas, non humana, sed divina est. Tantum enim de ista felicitate secundum istius scientiae proprietatem diei potest. Certitudinaliter enim determinare de ipsa, majoris et altioris scientiae est, quam sit ista quae nunc nobis in proposito est." '** Albertus Magnus, De animalibus 22.1.5 (ed. Stadler, 16:1353): "De proprietatibus autem hominis praecipua est quam dicit Hermes ad Esclepium scribens quod solus homo nexus est Dei et mundi: eo quod intellectum divinum in se habet et per hunc aliquando ita supra mundum elevatur ut etiam mundi materia sequatur conceptiones eius, sicut in optime natis videmus hominibus qui suis animabus agunt ad corporum mundi transmutationem ita ut miracula faceré dicantur. Et ideo etiam in parte qua homo mundo nectitur, non mundo subicitur, sed praeponitur ut gubemator."
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governor because he stands above the world through his physical and theoretical learning, which are both perfected by the power of human reasoning.''' These ideas may have helped Albert to justify his interest in, and familiarity with, the magical, scientific and occult-oriented Hermetic material; for these texts reveal in practical terms how man can manipulate nature through the divine element in him. Although he regards man as one of the major components of the universe on account of his dual nature, Albert does not hesitate to point out the limitations of the human intellect. In his Metaphysica, ^^ he states clearly that humans by nature only have the capacity to know perceptible, material things, but not divine ones. He removes Hermes' etymology of the word possessio in Asclepius 11 from its original context, a sermon expounding the virtues of the immaterial versus the material in man—the latter being acquired after birth, hence the term post-sessio—and applies it to the question of what is naturally knowable by man. Albert states that the human intellect is limited by its need to be perfected through material things. Because of this, it cannot know things that are simple (such as forms) but must deduce forms from their multiple and complex material manifestations. The human intellect only gains knowledge of simple things through participation in the divine light. This is something that must be acquired, presumably through effort and contemplation, since it is not granted at birth. Having said all this, Albert interprets Hermes' passage on possession as meaning that what man possesses by nature is a capacity to know perceptible, rather than divine, things.^' It should be noted here that Albert uses this same passage on several occasions in widely varying contexts and takes it to mean all manner of things. For instance, in a discussion about the nature of eternity in his Summa theologiae, Hermes' words are interpreted to mean that a "possession is the resting of what has come before later on," which Albert uses to argue against Boethius's definition of eternity.^^ In his " Albertus Magnus, Metaphysica 1.1.1 (Cologne edition 16.1:2): "Haec enim speculatio existit intellectus nostri non in eo quod est humanus, sed in eo quod ut divinum quiddam existit in nobis. Sicut subtiliter enim dicit Hermes Trismegistus in libro, quem De Deo deorum ad Esclepium collegam composuit, homo nexus est dei et mundi, super mundum per duplicem indagationem existens, physicam videlicet et doctrinalem, quarum utraque virtute rationis humanae perficitur, et hoc modo mundi gubemator congrue vocatur." ^^ Ibid. 1.2.8 (Cologne edition 16.1:25). ^' Ibid.: "Trismegistus enim Hermes dicit possessionem esse id in quo per naturam sedet possidens, quieto iure utens ipso, et hoc modo sedet homo in cognitione sensibilium, non divinissimorum." *^ Albertus Magnus, Summa theologiae 1.5.23.1.1 (Cologne edition 34.1:122): "Sicut enim dicit Hermes Trismegistus in Libro de causis, 'possessio est prioris in posteriori sessio.'" Earlier in the same quaestio (ibid. 121), Albert quotes Boethius's definition of etemity: "Et suma-
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Super Matthaeum, he says that since man is the image of God, and we have, or possess, the divine in ourselves, this should provide solace against the vagaries of fortune.^-' Later in the same book, he again uses this passage from Hermes when explaining that we are bom with God's gifts, but not with worldly possessions; and we should therefore enjoy the former more than the latter.^"* In his Super Baruch, he again modifies Hermes' definition to say that possession is located in that in which something superior afterwards rests. He uses this statement to defend his claim that all superior things in the order of created beings are found and manifested in inferior ones, and thus God is in all things.^^ This flexibility is characteristic of Albert's reading of Hermes; and it is at least partially responsible for the ambiguous attitude towards Hermes which was pointed out earlier and which betrays a very active, ongoing and thoughtftal interpretation of the Asclepius. Of ftirther significance here is the fact that most of these passages come from Albert's scriptural commentaries, implying that Hermes was a sufficiently acceptable and authoritative figure to assist in the interpretation of the Bible itself Albert's regard for Hermes must, therefore, have been very considerable indeed. Albert's frequent use and implicit praise of Hermetic ideas on the intellect did not lead him to regard Hermes as theologically sound concerning knowledge of God's nature. Unlike some of his predecessors and contemporaries (William of Auxerre and Ramon Marti, in particular)^**, Albert dismissed the possibility that Hermes may have had some intuitive knowledge of the Christian Trinity. Also, unlike many of his contemporaries and successors, Albert's rejection of this idea was not on philosophical or theological grounds, but rather because he denied the authenticity of the main Hermetic text around which most of this discussion took place: the Liber XXIV philosophorum.^'^ Nevertheless, he still referred to this text in a passage from his / Sententiarum, tur diffinitio Boethii data in V De consolatione philosophiae: "Aetemitas est interminabilis vitae tota simul et perfecta possessio.' " Cf. Boethius, De consolatione philosophiae 5 pr. 6. *^ Albertus Magnus, Super Matthaeum 10.9 (ed. Bernhard Schmidt, Cologne edition 21.1 [1987], 324). 8" Ibid. 25.34 (Cologne edition 21.2:601 ). ^' Albertus Magnus, Super Baruch 3.24 (Borgnet edition 18:391): "Possessio, ut dicit Hermes Trismegistus, est in quo post sedet id quod superius est." *' See William of Auxerre, Summa áurea 3.12.8.1 (ed. Jean Ribaillier, 4 vols. [Paris, 1980-86], 3,1:233-36); Ramon Marti, Explanatio simboli apostolorum 1.4 and 3 (ed. J. M. March, "En Ramon Marti y la seva "Explanatio simboli apostolorum,'" Institut d'estudis catalans - Anuari (\90S): 458-61 and 470 respectively. For Marti's use of Hermes, see David Porreca, "Hermes philosophus: Ramon Marti's Singular Use of a Mythical Authority," La coránica 36 (2007), 129-44. ^' On Albert's opinions regarding this book's authenticity, see p. 248 and n. 16 above.
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which relates to the nature of the Trinity.^^ Here, Albert is discussing the issue of the procession of the Holy Spirit; and the statement about the monad giving rise to the monad and having brightness reflected in itself, which Albert openly attributes to Hermes here, is brought in as an analogy of the idea that it is a certain reflexive longing which is at the root of the procession: "The Father reflects the brightness in himself through a recognition of his authority of emanation [literally, of breathing]."^' What Albert meant by this is not entirely clear, nor is his opinion of the Hermetic statement in this particular case. Another statement regarding the Trinity which is relevant here occurs in his Summa theologiae.^° The question Albert is writing about concerns whether one individual can know God more perfectly than another by way of rational inquiry into knowable things.^' He reports that Hermes, Apuleius, Plato and many others knew God unequally: It is [noted] on the contrary that, knowing about God in this way, they did not refer to him equally through their modes of expression, as is evident in Trismegistus, Apuleius, Plato and many others; but they did not refer to him except in the way they came to Iknow him. Therefore, one knew God more perfectly than another.'^ I Albert expands upon this argument by saying that there are two things that assist man in knowing about God: his natural disposition and the works through which God makes himself manifest. The former is not equally distributed, nor is the inclination to study the latter. Albert is clearly pragmatic in the authorities he uses here, for several pagan philosophers, Hermes among them, are preferred to a statement by Augustine himself Indeed, the latter's De diversis quaestionibus LXXXIII is quoted as saying that one man cannot understand something more than another, a statement which Albert explicitly reflates.'^ Albert's inquisitive and critical approach reveals itself in that he ** Albertus Magnus, In I Sent. 11.1 (Borgnet edition 25:335-37). He also refers to this text in his Super Iohannem 13.35 (Borgnet edition 24:521). The context of the latter passage is a digression on the nature of love. *' Albertus Magnus, In I Sent. 11.1 (Borgnet edition 25:337): "Pater in se reflectit ardorem per recognitionem auctoritatis spirandi." Cf Liber XXIVphilosophorum 1 (ed. Hudry, 5). '" Albertus Magnus, Summa theologiae 1.3.18.2 (Cologne edition 34.1:88). " Ibid.: "Utrum cognoscentium deum unus perfeetius cognoscat alio per viam rationis." '^ Ibid.: "In eontrarium est, quod de Deo sic cognoscentes eum non aequaliter signifieaverunt per sermonem, sieut patet in Trismegisto et Apuleio et Platone et aliis multis; non autem significaverunt, nisi sicut cognoverunt. Ergo unus alio perfeetius cognovit." " Ibid. (Cologne edition 34.1:88-89): "Augustinus in Libro LXXXIII quaestionum dicit: 'Unam rem non potest alius alio plus intelligere' . . . Ad primum autem dicendum, quod Augustinus loquitur de his quae ambo per idem intelligunt et ex eodem habitu, quia aliter falsum esset, quod dicit. Potest enim unus unam et eandem rem cognoscere per medium demonstra-
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never takes an authority for granted: while employing pagan philosophers to support his point about human knowledge of God, he criticizes them for not properly explaining the reasons behind their view. ALBERT'S REACTION TO HERMES: PROPERTIES OF THE PHYSICAL WORLD



Turning now to the citations Albert makes of Hermes from works other than the Asclepius and the Liber XXIV philosophorum, we can see from the table on pp. 254-57 above that the bulk of these references involve Albert using Hermes mostly as a source for specific pieces of information. Albert's references to the "technical" Hermetic material are concentrated in four broad categories, each of which will be examined here in turn: on basilisks, on metals, on plants, and on stones. Albert invokes Hermes as a source regarding the mythical beast known as a basilisk in a total of four passages, three from De animalibus^'^ and one form the first part of his Summa theologiae.'^^ The first reference is entirely neutral, with Albert simply stating on the authority of Hermes that basilisks have chameleon-like powers of camouflage, allowing them to escape from hunters. In the next passage, Albert displays a healthy skepticism toward the material attributed to Hermes regarding basilisks. In his description of cocks, Albert relates the bizarre idea that a cock's egg (!) brooded in the warmth of dung will hatch a basilisk, described as having the body of a rooster, but the long tail of a snake. This, he says, "I do not believe to be true; still, the saying is of Hermes, and is accepted by many on account of the authority of the one saying it."'^ This passage contains an explicit acknowledgement of Hermes' authority and widespread acceptance, as well as an excellent example of Albert's independence of thought with respect to his source. Elsewhere, he relates Hermes' formula for using the ashes of a basilisk to rub silver, giving it the shine, weight, and texture of gold, thereby providing the first of two passages that link Hermes, basilisks, and alchemy. This altionis et alter per medium opinionis et tertius per medium coniecturationis; et constat, quod primus perfectius intelligit quam secundus et secundus quam tertius." Cf Augustine, De diversis quaestionibus LXXXIII32. ''' Albertus Magnus, De animalibus 22.2.1 (ed. Stadler, 16:1420); ibid. 23.24 (16:1496) ibid. 25.2(16:1562). '^ Albertus Magnus, Summa theologiae 1.19.78.2 (Borgnet edition 31:834). '* Albertus Magnus, De animalibus 23.24 (ed. Stadler, 16:1496): "quod hoc ovum fimi calore fecundetur in basiliscum qui est serpens in omibus sicut gallus, sed caudam serpentis habens, ego non puto esse verum: tamen Hermetis dictum est et a multis susceptum propter dieentis auctoritatem."
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chemical statement is followed almost immediately by a second refutation of the idea that basilisks are generated from cock's eggs, serving to confirm that the previous skeptical statement was no fiuke. Albert also asserts his independence of thought by interpreting the next idea expressed in this passage metaphorically rather than literally. Hermes teaches that the basilisk is generated in glass, which Albert understands as referring not to a real basilisk but rather "to some alchemical elixir by which metals are transformed."^'' Albert makes an explicit link between the statements on the basilisk and Hermes' book entitled Alchimia in the Summa theologiae. Here, just after citing the famous passage from chapter 7 of Exodus where sticks are tumed to snakes, he alludes to Hermes' idea about the generation of basilisks to prove that the operations of mages are beyond nature {praeter naturam) rather than against it or above it, in the sense that they work "beyond the mode of operation of nature, because they accomplish suddenly what nature does little by little."^^ These references to Hermes on basilisks serve to emphasize the originality of Albert's approach to his ancient source, since the basilisk does not appear in Albert's most likely source for his material on Hermes' Alchimia, Amoldus Saxo's Defioribus rerum naturalium, and Albert remains the only medieval author to link Hermes' Alchimia with the mythical beasts.'^ Clarity on the question of Albert's sources must await the publication of critical editions of the Hermetic Alchimia, of Albert's Summa theologiae, and of Arnoldus's encyclopedia. On the topic of metals, Albert's references to Hermes are all contained in books 3 and 4 of De mineralibus. Several of these passages reveal more about what sort of authority Albert considered Hermes to be, as well as the level" Ibid. 25.2 (ed. Stadler, 16:1562): "Dicit etiam Hermes quod argentum ciñere eius delinitum accipit auri splendorem et pondus et soliditatem. . . . Dicunt etiam quidam quod generantur de ovo galli: sed hoc verissime falsum est et impossibile: et quod Hermes docet basiliscum generare in vitro, non intelligit de vero basilisco, sed de quodam elixyr alkymico quo metalla convertuntur." '* Albertus Magnus, Summa theologiae 1.19.78.2 (Borgnet edition 31:834): "Unde nihil contra naturam, nihil supra naturam fecerunt, sed praeter naturam, hoc est, praeter modum operationis naturae: quia hoc fecerunt subito quod natura facit paulatim." " Amoldus Saxo, De floribus rerum naturalium, in Emil Stange, Die Encyclopädie. Arnoldus Saxo (Erfurt, 1905-6). Isabelle Draelants has announced a critical edition of this work, which should shed some light on the relationship between Amoldus's encyclopedia and Albert's scientific writings. See http://www.univ-nancy2.fr/M0YENAGEA'incentdeBeauvais/ AmolddeSaxe.html (accessed 20 July 2010); and Isabelle Draelants and Monique PaulmierFoucart, "Échanges dans la societas des naturalistes au milieu du XIIP siècle: Arnold de Saxe, Vincent de Beauvais et Albert le Grand," in Par les mots et les textes . . . , Mélanges de langue, de littérature et d'histoire des sciences médiévales offerts à Claude Thomasset, Daniele JamesRaoul and Olivier Soutet (Paris, 2005), 219-38.
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headedness of his approach to his source. In one instance, when describing the propria materia of metals, Hermes is linked approvingly with Avicenna as two authors "most experienced in the natures of metals."'°° Albert agrees with Hermes (among others) that metals are made of all the elements,'"' but he disagrees with the idea attributed to Hermes, Gigil, and Empedocles that there are multiple species and natures of metals.'"^ Albert relies on the Tabula smaragdina on two occasions for information on various physical properties of metals in general, but both of these are also found in Amoldus Saxo's De fioribus rerum naturalium, '"-^ as are the recipes drawn from Hermes' Alchimia relating to the colour of metals, the properties of lead, tin, copper, gold, and iron."*"' Albert does, however, cite some material attributed to Hermes on metals that does not appear in Amoldus, such as when he discusses the circular generation of metals (i.e., one from another and back again),'"^ and when he describes sulphur and quicksilver as the father and mother of all metals.""' An additional reference concerning the properties of tin does not appear in Amoldus but was picked up in one of Albert's contemporaries who relied on the De mineralibus: the author of the Summa philosophiae erroneously attributed to Robert Grosseteste.'"^ The majority of Albert's references to Hermes ""' Albertus Magnus, De mineralibus 3.1.2 (Borgnet edition 5:61): "et hoc expresse dicunt auctores, Avicenna et Hermes et multi alii peritissimi in naturis metallorum"; cf Wyckoff, Minerals, 158. "" Ibid. 3.1.4 (Borgnet edition 5:63; Wyckoff, M«era/5, 162). '"2 Ibid. 3.1.8 (Borgnet edition 5:69-70; Wyckoff, Minerals, 174-76). '"' Ibid. 3.1.6 (Borgnet edition 5:66-67; Wyckoff, Minerals, 168-70); and ibid. 3.2.1 (Borgnet edition 5:75, Wyckoff, Minerals, 186); cf Amoldus Saxo, De floribus rerum naturalium 1.3 (ed. Stange, 42). '"'' Colour of metals: Albertus Magnus, De mineralibus 3.2.3 (Borgnet edition 5:78; Wyckoff, Minerals, 192-93); cf Amoldus Saxo, De floribus rerum naturalium 1.9 (ed. Stange, 44). Lead: Albertus Magnus, De mineralibus 4.3 (Borgnet edition 5:86-87; Wyckoff, Minerals, 210-12); cf Amoldus Saxo, De floribus rerum naturalium 1.5 (ed. Stange, 43). Tin: Albertus Magnus, De mineralibus 4.4 (Borgnet edition 5:88; Wyckoff, Minerals, 216); cf Amoldus Saxo, De floribus rerum naturalium 1.6 (ed. Stange, 43). Copper: Albertus Magnus, De mineralibus 4.6 (Borgnet edition 5:90-91; Wyckoff, Minerals, 224-26); cf Amoldus Saxo, De floribus rerum naturalium 1.7 (ed. Stange, 43). Gold: Albertus Magnus, De mineralibus 4.7 (Borgnet edition 5:92-93; Wyckoff, Minerals, 230-31); cf Amoldus Saxo, De floribus rerum naturalium 1.10 (ed. Stange, 44). Iron: Albertus Magnus, De mineralibus 4.8 (Borgnet edition 5:95; Wyckoff, Minerals, 234-35); cf Amoldus Saxo, De floribus rerum naturalium 1.8 (ed. Stange, 43). '"^ Albertus Magnus, De mineralibus 3.2.6 (Borgnet edition 5:81; cf Wyckoff, Minerals, 200). '"* Ibid. 4.1 (Borgnet edition 5:83-84; cf Wyckoff, Minerals, 205) and 4.2 (Borgnet edition 5:85; cf Wyckoff, Minerals, 208). "" Ibid. 4.4 (Borgnet edition 5:87; cf Wyckoff, Minerals, 216); also cf Ps.-Robert Grosse-
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that have to do with metals appear reliant on Amoldus Saxo. The fact that Albert cites some material on these topics that is not found in Amoldus and the absence in Amoldus's work of the passages on basilisks drawn from the Alchimia make it entirely possible that both authors were independently relying on the same Hermetic source. On the topic of stones, the majority of Albert's references to Hermes are concentrated in the De mineralibus, with one additional reference in his commentary on Job. At the very beginning oí De mineralibus, he groups Hermes among other ancient authorities on stones—Cuates rex Arabum, Diascorides, Aaron, Joseph and Pliny the Elder—only to explain that he will not be adducing their opinions in his work because knowledge of stones is not so occult that he needs to assemble it from their errors. '°^ This implicit criticism of the accuracy of ancient authorities on stones, Hermes among them, is bome out in one other passage of the De mineralibus. When Albert is seeking the efficient cause of stones, he criticizes both Hermes and Avicenna for postulating explanations that are far too general for the inquiry he is undertaking. Instead of Hermes' idea that there is a single generative virtue in all stones that is designated with different words on account of the variety of generated things, Albert prefers to inquire about the causes that are proper to the stones' effects "according to the property of natural science.""" On a related but less negative note, Albert reports Hermes' claim that "there are wondrous properties in stones and even in plants by which whatever is done by magical sciences can also be done naturally if those virtues are known well,"'"' thereby teste. Summa philosophiae 19.13 (ed. Ludwig Baur, Die philosophischen Werke des Robert Grosseteste, Bischofs von Lincoln, Beiträge zur Geschichte der Philosophie des Mittelalters 11 (Münster, 1912), 640. '"* Albertus Magnus, De mineralibus 1.1.1 (Borgnet edition 5:2): "Sunt autem quidam maximae auctoritatis in philosophia viri, qui non de omnibus, sed de quibusdam lapidum generibus tractatum facientes, sufficientem se dicunt de lapidibus fecisse mentionem, quales sunt Hermes Cuates rex Arabum, Diascorides, Aaron, et Joseph, qui de lapidibus tantum pretiosis tractantes, non de genere lapidum tractaverunt. Minus autem sufficientem notitiam tradidit Plinius in Historia naturali, non sapienter causas lapidum in communi assignans. Neque oportet nos omnium horum inducere sententiam, eo quod scientia rei non adeo est occulta quod ipsam ex plurimorum erroribus nos colligere oporteat"; cf. Wyckoff, Minerals, 10. Cuates rex Arabum can be identified with Evax who was discussed on p. 249 and n. 18 above. "" Ibid. 1.1.4 (Borgnet edition 5:5-6): "Nee aliquid ab Avicenna invenitur plus, nisi quod per virtutem mineralem lapides ex terra et aqua generentur. Hermes autem in libro quem de minerali virtute scribit, dicere videtur causam generativam lapidum esse virtutem quamdam, quam unam dicit esse in omnibus, sed propter diversitatem rerum generatarum diversa sortiri vocabula. . . . Nos autem secundum proprietatem naturalis scientiae causas quaerimus suis effectibus proprias"; cf Wyckoff, Minerals, 18-19. "" Ibid. 2.2.10 (Borgnet edition 5:40): "quas Hermes mirabiles esse dicit in lapidibus et
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positioning Hermes' view as a legitimizing conceptual bridge between investigations of the natural and the supematural properties of stones. This openminded approach to Hermes also manifests itself in an earlier passage from De mineralibus where Albert critiques the opinions of four thinkers—Alexander of Aphrodisias, Plato, Hermes, and Avicenna—regarding the causes of the virtues of stones. Of these four, Albert says that Hermes is the one who spoke more plausibly on this topic, "because we know for certain that the virtues of all inferior things descend from superior ones,""' a statement traceable to the Tabula smaragdina. Albert's sympathy toward this concept manifests again when he discusses the transmutation of material things, indicating that during the process of transmutation, the substance will have the elemental material of the one component, but the virtues of the other. Albert describes this idea as "the utmost clevemess of the alchemists," which "Hermes teaches in The Seeret ofSeerets, speaking through metaphorical words." "^ Tuming to precious stones, Albert approves of Hermes' ideas regarding the reasons why some precious stones are more or less potent depending on their shape. "^ When Albert examines the origins of the practice of carving gemstones for magical purposes, Hermes is described as one of those who "completed the science of the mages," along with Magor Graecus, Germa Babylonicus and, later, "Ptolomaeus, Geber the Spaniard, and Thabit.""" Her-



etiam in plantis; per quas etiam naturaliter fieri posset quiequid fit scientiis magicis si virtutes illae bene cognoseerentur"; cf Wyckoff, Minerals, 102-3. Note that I have adopted the reading "scientiis magicis" from the Jammy edition of Albert's works rather than Borgnet's text, which has a more problematic "seientis magicis" instead. See Beati Alberti Magni Opera quae hactenus haberi potuerunt, ed. P. Jammy, 21 vols. (Lyon, 1651), 2:233. Cf the discussion of this passage in Palazzo, "Scientific Significance," 74 and n. 95. ' " Ibid. 2.1.3 (Borgnet edition 5:27): "Omnibus tamen Antiquis probabilius dixit Hermes de causa virtutis lapidum: quia scimus pro constanti omnium inferiorum virtutes a superioribus deseendere"); cf Wyckoff, Minerals, 63-64; and Palazzo, "Scientifie Significance," 74-75. "^ Ibid. 1.1.3 (Borgnet edition 5:5): "Et si commisceantur sic in aliquod elementatum, habebit illud elementatum materiam unius elementi, et alterius elementi virtutes: et hoc summum ingenium alchimicorum docet Hermes in secreto seeretissimorum suorum per verba metaphoriea dicens: "Lapis suaviter cum magno ingenio aseendit a terra in coelum, iterumque deseendit a coelo in terram. Nutrix ejus terra est, et ventus portavit eum in ventre suo" (ef Wyckoff, Minerals, 16-17; and Steele and Singer, "Emerald Table." 48). "^ Albertus Magnus, De mineralibus 2.1.4 (Borgnet edition 5:28): "Comparata vero ad illud eujus est forma, hoc est, ad materiam, est potentior et impotentior, seeundum quod bene dixit Hermes"; cf Wyckoff, Minerals, 66. "'' Ibid. 2.3.3 (Borgnet edition 5:51): "Nunc autem determinemus eausam quare gemmae primitus a sapientibus sculpi praeeeptae sunt, et quod sit juvamentum in ipsis sigillis eorum. Huius autem causam cognoscere ex seientia oportet magorum, quam compleverunt Magor Graecus et Germa Babylonicus et Hermes Aegyptius in primis, postea autem mirabiliter effulsit
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mes appears again along with Aristotle and Costa ben Luca when Albert tackles the ligatures and suspensions of stones, "because in these they bestow medicine and assistance from virtues in no way but naturally,""^ thereby confirming the link between mages' reputations and the natural operations of stones. Albert again juxtaposes Hermes with Ptolemy and Thabit, describing them all as "mages" while discussing the properties of the "diadochos," a precious stone resembling the beryl. "^ The reference to Hermes in Albert's commentary on Job provides the latter with a succinct definition of "stone": "anything that does not evaporate in fire."'" This phrase also helps to identify an additional, otherwise tacit reference to Hermes at the beginning of the De mineralibus, where Albert is outlining the topic of his treatise. In this passage, the very same definition "stone" appears, and Albert attributes it to "Alchemists," without mentioning Hermes specifically."^ Finally, regarding plants, there is a very narrow range of topics for which Albert cites Hermes. He explicitly mentions the Alchimia in his IV Sententiarum,^^^ where Hermes provides the anecdote that roses planted in soil fertilized with human blood grow more quickly. The same fact appears in De vegetabilibus, but in the latter instance, Albert adds that he has not tested it through experimentation,'2° thereby providing a reason to doubt the veracity in ea Ptolemaeus sapiens et Geber Hispalensis, Tebith autem plene tradidit artem"; cf. Wyckoff, Minerals, 134. " ' Ibid. 2.3.6 (Borgnet edition 5:55): "Ea vero quae ad hane scientiam magis pertinere videntur, sunt ligaturae lapidum et suspensiones: quia in illis non nisi naturaliter ex virtutibus conferunt medicinam et juvamen. De his igitur aliqua dicenda sunt ex Aristotele sumpta, et Constabulence, et Hermete Philosophis, et aliis quibusdam"; cf Wyckoff, Minerals, 146. "* Ibid. 2.2.4 (Borgnet edition 5:34): "Homm autem ratio quae potest haberi, ex libris magorum Hermetis, et Ptolemaei, Thebith, Bencherath habetur, de quibus non est praesens intentio"; cf Wyckoff, Minerals, 86. ' " Albertus Magnus, Super lob (ed. Weiss, col. 308): "lapis dicitur, ut dieit Hermes omne, quod non évaporât in igne." The editor misidentifies this reference to Hermes as the seeondeentury Church father of the same name who authored a book in Greek entitled Pastor. "* Albertus Magnus, De mineralibus 1.1.1 (Borgnet edition 5:2): "Propter quod non curamus inquirere differentiam lapidis et spiritus sive animae, et corporis sive substantiae, et accidentis, de quibus inquirunt Alchimici, lapidem vocantes omne illud quod non évaporât in igne, et idem vocant corpus et substantiam"; cf Wyckoff, Minerals, 11. Since the parallel is an exact and unambiguous one, this is the only tacit reference to Hermes in Albert's works included in this study aside from the passage from De causis et processu universitatis highlighted on p. 265 and n. 67 above. See De causis et processu universitatis 1.4.5 (Cologne edition 17.2:49), where Hermes is assumed to be among the "antiquissimi." " ' Albertus Magnus, In ¡VSent. 44.8 (Borgnet edition 30:557): "Et rosae plantatae in terra sanguine hominis fimata, citius profcrunt rosas, ut dicit Hermes in Alchimia." '^^ Albertus Magnus, De vegetabilibus 4.4.3 (ed. Meyer and Jessen, 285): "Dixit autem
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of Hermes' gardening recommendation. Later in the same work, the same idea comes up with the same reference to Hermes, but Albert claims that it has been proven in warm soils but remains untested and uncertain in others.'^' Considering that Albert would have been most familiar with the cooler soils of his northem homeland, this proof is probably not one he established himself In addition to being an authority on roses, Hermes is also a source for Albert's lore on cucumbers. This recipe also calls for human body parts as fertilizer: cucumbers planted in a shady spot, in the ashes of human bones and irrigated with olive oil will sprout and fiower in nine days. '-^^ Albert repeats the same advice later on, adding that the plant will bear fruit in nine days.'^^ Albert expresses no opinion as to the efficacy of such a procedure, using Hermes as a source of information. Hermes is also an authority on the marvelous properties of the radish. Indeed, Albert credits the Alchimia with a recipe for hardening a sword that involves straining radish juice mixed with ground-up earthworms through a rag, and quenching the sword in the resulting liquid.'^'' Again, no opinion is expressed as to the effectiveness of such a procedure. The final reference to Hermes to be discussed here occurs at the very end of book 5 of De vegetabilibus. It relates to the miraculous powers of plants in general, and it is similar to the passages in the De mineralibus where Albert employs Hermes to describe the properties of stones in broad terms. Here, Hermes the Philosopher is said to have written many things about the divine effects of plants in his Books of Incantations, and is cited along with Costa Hermes, quod, si plantae, sieut rosae, in terra fimata et humectata sanguine hominis plantentur, et retentus fuerit in eis succus praedicto modo, quod egreditur ad lentum ignem in hieme. Hoc non probatum est a nobis per experimentum." '•^' Ibid. 6.1.32 (ed. Meyer and Jessen, 448): "Hermes autem Egyptius tradidit, quod, si rosa plantetur in terra commixta cum sanguine, et cum sanguine rigetur, egredientur rosae ex ramis eius ad lentum calorem ignis, praecipue si ligantur rami in vere per totum, ita quod conceptum humorem emittere non possit. Et postea solvatur in hieme ad temperatum solem, [et] in módico tempore profert multas rosas. Et hoc expertum est in calidis terris; in aliis autem est inexpertum et incertum, quia forte eongelabitur humor conceptus in ramis eius, et tune non emittit." '^^ Ibid. 6.2.4 (ed. Meyer and Jessen, 499-500): "ita quod Hermes dicit, quod si cucúrbita in ciñere ossium humanorum oleo olivae irrigato plantetur in loco umbroso, infra novem dies fiorem et germen." '^' Ibid. 7.2.2 (ed. Meyer and Jessen, 647): "Hermes etiam dicit, quod in cineribus ossium humanorum plantata, et oleo rigata, nono die habet fructum." '^^ Ibid. 6.2.16 (ed. Meyer and Jessen, 558): "Hermes autem tradit in Alkimicis, quod si succus raphani misceatur sueco lumbricorum terrae concussorum, et per pannum expressorum, et in ipso extinguatur gladius, ferrum sicut plumbum incidet gladius ille."
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ben Luca.'^^ In this passage, both authors are associated with "mages" who take interest in such things, but Albert never commits himself to expressing an opinion about the value of such ideas in this instance. CONCLUSION



Now that we have examined in detail most of Albert's references to Hermes, some broad conclusions can be reached. Albert made extensive use of Hermetic books, especially after discovering the Asclepius around 1250. He had first-hand knowledge of many of these, although he did also sometimes draw on other sources, such as Augustine, for some of his information on Hermes. It is unlikely that he thought that all of these books were written by the same author. More often than not, Hermes is praised and used to support Albert's point of view, and he was cited alongside a series of eminent ancient and more recent thinkers. Sturlese's thesis that Albert thought of Hermes in a consistent manner as an author with a coherent body of writings seems incorrect, considering the disparate nature of the material Albert uses and the variegated contexts in which it is deployed. Rather, Albert examined his Hermetic sources carefully on a case-by-case basis, with no specific intellectual agenda in mind. This fact comes across all the more clearly in the citations Albert makes of Hermes on topics relating to the study of the natural world. One can, however, identify a series of interrelated topics for which Hermes provided Albert with inspiration and authoritative support. In philosophical and theological contexts, these topics include the flow of forms from the First Principle down to the material world; the concept of fate; the idea of man as a central figure in the hierarchy of being, standing half way between God and the world; and the structure and nature of the human intellect. Among the scientific topics, Hermes provided Albert with useful material on basilisks, on the properties of various stones and metals, and on certain specific plants such as roses, cucumbers, and radishes. Certain key passages from the Asclepius were instrumental in Albert's development of these themes: the etymology of possessio, the idea of man as nexus between God and the world, and Hermes' explanation of heimarmene are three prominent examples. In spite of his extensive use of Hermes, Albert always displays a critical approach, never accepting his words without subjecting them to proper scmtiny. This applies '^' Ibid. 5.2.6 (ed. Meyer and Jessen, 338): "Sed quod oportet adjungere, est, quod etiam quaedam habere videntur effectus divinos, quos hi, qui in magicis student, magis insectantur. . . . Et sunt multae tales, de quibus scribitur in libris incantationum Hermetis philosophi, et Costa ben Lucae philosophi, et in ¡ibris dephysicis ligaturis inscriptis."
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both to Hermetic ideas and to the texts themselves, as Albert's treatment of the Liber XXIV philosophorum illustrates. He tends to use Hermes most frequently in philosophical and scientific works, while his criticisms are more frequent in his theological tracts. This is understandable, as Hermes remained, in spite of his great antiquity and status, a pagan author who could be of little help in understanding Christian mysteries such as the Trinity. Overall, we can say that Albert referred to Hermes more frequently, gave him a fairer and more informed reading, and was more influenced by him than any of his predecessors or contemporaries other than Thomas of York. University of Waterloo.





 View more...



Comments






















Report "Albertus Magnus and Hermes Trismegistus - An Update"






Please fill this form, we will try to respond as soon as possible.


Your name




Email




Reason
-Select Reason-
Pornographic
Defamatory
Illegal/Unlawful
Spam
Other Terms Of Service Violation
File a copyright complaint





Description








Close
Submit















Share & Embed "Albertus Magnus and Hermes Trismegistus - An Update"





Please copy and paste this embed script to where you want to embed



Embed Script




Size (px)
750x600
750x500
600x500
600x400





URL










Close











About | 
Terms | 
Privacy | 
Copyright | 
Contact



 
 
 










Copyright ©2017 KUPDF Inc.








 SUPPORT KUPDF


We need your help! 


Thank you for interesting in our services. We are a non-profit group that run this website to share documents. We need your help to maintenance this website.

	
Donate

	
Sharing







To keep our site running, we need your help to cover our server cost (about $400/m), a small donation will help us a lot.





	
Share on Facebook

	
Share on Google+

	
Tweet

	
Pin it

	
Share on LinkedIn

	
Send email




Please help us to share our service with your friends.








No, thanks! Close the box.








