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INTRODUCTION

“It will be apparent that it is difficult
to discern which properties each thing
possesses in reality.”
(Democritus, 8th century B.C.)




Introduction

The hermetic museum

Arich world of images has etched itself into the memory of mod-
ern man, despite the fact that it is not available in public collec-
tions, but lies hidden in old manuscripts and prints.

These are the eternal “halls of Los”, the prophet of the imag-
ination, which are filled with the exemplary images and Platonic
figures that govern our understanding of the world and ourselves,
and of which the poet William Blake (1757-1827) wrote that “all
things acted on earth are seen in them”, and that “every age
renews its powers from these works”. (Jerusalem, 1804-1820)

Puzzle pictures & linguistic riddles

By imbuing them with a special hieroglyphic aura, the creators of
these pictures sought to suggest the very great age of their art
and to acknowledge the source of their wisdom: the patriarch of
natural mysticism and alchemy, Hermes Trismegistus.

It was Greek colonists in late classical Egypt who identified
their healing, winged messenger of the gods, Hermes (Lat. Mer-
curius) with the ancient Egyptian Thoth, the “Thrice Greatest’.
Thoth was the god of writing and magic, worshipped, like Hermes,
as the “psychopompos”, the souls’ guide through the underworld.
The mythical figure of Hermes Trismegistus was also linked to a
legendary pharaoh who was supposed to have taught the Egyp-
tians all their knowledge of natural and supernatural things, in-
cluding their knowledge of hieroglyphic script. The alchemists saw
him as their “Moses” who had handed down the divine command-
ments of their art in the “emerald tablet”. This “Tabula Smarag-
dina”, now believed to date back to the 6th-8th centuries A.D.,
became known to the Christian world after the fourteenth century
through translations from the Arabic.

There was hardly a single alchemist in either the laboratory
or the speculative, mystical camp who was not prepared to bring
his discoveries into line with the solemn and verbatim message of
these twelve theses:

“True, true. Without doubt. Certain: / The below is as the
above, and the above as the below, to perfect the wonders of the
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The Emerald
Tablet, the central
monument to the
hermetic imagin-
ation.

Heinrich Khunrath,
Amphitheatrum
sapientiae aeter-
nae, Hanover, 1606

3 TR RORERS.
T T s Momim, AR
R e A

A, -

One. / And as all things came from the One, from the meditation
of the One, so all things are born from this One by adaptation. / Its
father is the Sun, its mother the Moon; the Wind carries it in its
belly; its nurse is the Earth. / It is the father of all the wonders of
the whole world. Its power is perfect when it is transformed into
Earth. / Separate the Earth from Fire and the subtle from the
gross, cautiously and judiciously. / It ascends from Earth to
Heaven and then returns back to the Earth, so that it receives the
power of the upper and the lower. Thus you will possess the
brightness of the whole world, and all darkness will flee you. / This
is the force of all forces, for it overcomes all that is subtle and
penetrates solid things. / Thus was the world created. / From this
wonderful adaptations are effected, and the means are given
here. / And Hermes Trismegistus is my name, because | possess the
three parts of the wisdom of the whole world.”

Also from Hermes, messenger of the gods, comes hermeneu-
tics, the art of textual interpretation, and according to the author
of the Buch der Heiligen Dreifaltigkeit (Book of the Holy Trinity,
1415), the first alchemical text in the German language, this occurs
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“The wind bears it
inits belly.”

The birth of the
philosophers’
stone occurs in the
air.

M. Maier,
Atalanta fugiens,
Oppenheim, 1618

“Its nurse is the
Earth.”

Mercurial water
nourishes it.

M. Maier,

Atalanta fugiens,
Oppenheim, 1618
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in four directions: in the natural, supernatural, divine and human
sense. As used by its most distinguished representatives, alchemi-
cal literature possesses a suggestive language, rich in allegories,
homophony and word-play which, often through the mediation of
Jacob Bohme’s theosophical works, has had a profound effect on
the poetry of Romanticism (Blake, Novalis), the philosophy of
German idealism (Hegel, Schelling) and on modern literature
(Yeats, Joyce, Rimbaud, Breton, Artaud).

Many voices, even from within their own ranks, were raised
against the “obscure idioms” of the alchemists. And their own
account of their communication technique hardly sounds more
encouraging: “Wherever we have spoken openly we have (actu-
ally) said nothing. But where we have written something in code
and in pictures we have concealed the truth.” (Rosarium philoso-
phorum, Weinheim edition, 1990)

Anyone who inadvertently enters this linguistic arena will
suddenly find himself in a chaotic system of references, a network
of constantly changing code-names and symbols for arcane sub-
stances, in which everything can always apparently mean every-
thing else, and in which even specialist, Baroque dictionaries and
modern lists of synonyms provide few clues. This kind of profusion
of diffuse concepts always required simplifying measures. These
might be said to include the influential attempts at interpretation
by the Swiss psychoanalyst C.G. Jung (1875-1961), who was solely
interested in the internal nature of the hybrid form of alchemy
and only acknowledged its external, chemical workings as the
scientific projection of psychological developments.

But the hermetic philosophers can be heard “more freely,
distinctly or clearly” “with a silent speech or without speech in the
illustrations of the mysteries, both in the riddles presented with
figures and in the words”. (C. Horlacher, Kern und Stern..., Frank-
furt, 1707). With their thought-pictures they attempted, according
to a motto of the Rosicrucian Michael Maier, “to reach the intellect
via the senses”. To this extent, their highly cryptic, pictorial world
can be placed under the heading of one of its favourite motifs, the
hermaphrodite, as a cross between sensual stimulus (Aphrodite)
and intellectual appeal (Hermes). It is aimed at man’s intuitive
insight into the essential connections, not at his discursive ability,
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Copy of Diirer’s
illustrations to
Horapollo

1 “Hour-watching”

2 Impossible
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which is largely held to be a destructive force. “That which lives on
reason lives against the spirit”, wrote Paracelsus. Along with him,
many lived in expectation of the “Third Empire of the Holy Spirit”
prophesied by Joachim of Fiore (1130-1202), in which visionary
insight would replace literal, textual understanding. The primal
language of paradise, which names all things according to their
true essence, would then be revealed again, and all the mysteries
of nature would be presented as an open book.

The tendency towards arcane language in “obscure speeches”,
in numbers and in enigmatic pictures, is explained by a profound
scepticism about the expressive possibilities of literal language,
subjected to Babylonian corruption, which holds the Holy Spirit
fettered in its grammatical bonds. The prehistoric knowledge, the
prisca sapientia that was revealed directly to Adam and Moses by
God, and which was handed down in a long, elite chain of tradi-
tion, had to be preserved in such a way that it was protected
against the abuse of the profane. To this end, Hermes Trismegis-
tus, who, like Zoroaster, Pythagoras and Plato, was seen as a major
link in this hermetic chain, developed hieroglyphs. The Renais-
sance idea of Egyptian hieroglyphs took them to be a symbolic,
rebus-like, esoteric script. This was influenced by the treatise of a
5th century Egyptian by the name of Horapollo, in which he pro-
vided a symbolic key to some 200 signs. This work, entitled “Hiero-
glyphica’, which was published in many translations and illustrated
by Albrecht Diirer, among others, prompted the artists of the
Renaissance, including Bellini, Giorgione, Titian and Bosch, to
develop the language of signs in their own imaginative way.

Horapollo’s ‘Hieroglyphica’ also formed the basis for the
development, in the mid-16th century, of emblems, symbols which
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Hermes-Mercury,
god of trade and
communication,
urges silence.
Mercurial elo-
quence refers to
the phenomenal
periphery, the
revealed world of
appearances. The
experience of the
effects of the spir-
itual centre (Unit
or Monas) is in-
accessible to the
expressive possi-
bilities of lan-
guage.

In the cosmic vi-
sions of Giordano
Bruno (1548-1600)
the monads, the
divine nuclei of all
living creatures,
correspond to the
gravitational cen-
tres of the stars.

Achilles Bocchius,
Symbolicarum
quaestionum...,
Bologna, 1555
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are always connected with a short motto and generally accompa-
nied by an explanatory commentary. They were very popular in the
Baroque, and proved to be an ideal vehicle for the communication
of paradoxical alchemical teaching aids and maxims. Pseudo-hiero-
glyphs were thus connected with pseudo-ancient Egyptian wis-
doms, since the majority of the hermetic scripts that tended to

be found in attics or the niches of old walls proved to be pseudo-
epigraphs masquerading as works by eminent figures in the her-
metic tradition.

Emphasizing their broad theoretical foundations, the
alchemists often termed themselves “philosophers”, describing
their work simply as “art” (ars) or “philosophical art”. Although
the alchemical concept of art is derived from Aristotle’s téchne,
and refers very generally to skill in both theoretical and practical
matters, its similarity to the extended concepts of art in the
modern age is unmistakable. It is not, as one might immediately
assume, the illustrative and fantastic spheres of the traditional
visual arts, in which the links to the hermetic Opus Magnum, the
‘Great Work’ of the alchemists, are revealed, but rather those
areas that involve the aspect of process in the experience of reality,
such as Conceptual Art and Fluxus.

The heyday of hermetic emblems and the art of illustration
coincided with the decline in “classical” alchemy, which was still
capable of combining technical skills and practical experience with
spiritual components. Theosophical alchemists like the Rosicru-
cians and practising laboratory chemists like Andreas Libavius,
who sought to improve the empirical foundations of alchemy and
thereby brought it closer to analytical chemistry, were already
irreconcilable by the beginning of the 17th century. Although Rosi-
crucians did boast that “godless and accursed gold-making” was
easy for them, this was a ludicrous and marginal pursuit in com-
parison with the main pursuit of inner purification: their gold was
the spiritual gold of the theologians.

But these two divergent trends could lay claim to the same
founding father, Theophrastus Bombastus von Hohenheim, also
known as Paracelsus (1493-1541). In his work, the empirical study
of nature takes place against a visionary and mystical background.
His prodigious body of work contains both numerous instructions
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for the manufacture of pharmaceutical preparations on a vege-
table and metallic basis and a practically inexhaustible wealth of
natural mystical concepts in the spheres of astral magic, the
Cabala and Christian mysticism. Dressing these up in highly indi-
vidual “bombastic” linguistic creations did nothing to reduce their
wide dissemination. These writings would exert an influence for
centuries, extending from the speculative interpreters of alchemy,
from Valentin Weigel, the Rosicrucians and Jacob B6hme, to the
Romantics and modern branches of anthroposophy and theoso-
phy.

With their two playful manifestos, in which they promised
more gold “than the king of Spain brings back from the two In-
dias”, a group of Protestant theology students had given a power-
ful boost to the production of alchemical writings at the beginning
of the 17th century. Even in the 18th century this kind of printed
matter, dealing with the search for the /apis, the Philosophers”
Stone, were seen in such numbers at German book fairs “that one
could make the road from Frankfurt to Leipzig lovely and soft and
even with them”. (J.G. Volckamer the Younger, Adeptus Fatalis,
Freiburg, 1721; quoted in: J. Telle, “Bemerkungen zum “Rosarium
philosophorum’”, in: Rosarium philosophorum, Weinheim 1992)

One of the many sympathizers with the invisible Lutheran
fraternity was Lucas Jennis, the publisher of the first "Musaeum
Hermeticum’, published in Frankfurt in 1625. Although the number
of illustrations in this collection of treatises hardly does justice
toits title, it does contain a number of excellent engravings by
Matthaus Merian (1593-1650). A year previously, under the title of
Viridarium Chymicum or Chymisches Lustgértlein (Chymical Garden
of Delights), Jennis had published a collection of alchemical illus-
trations taken from books published by his company. The indi-
vidual illustrations are accompanied by rather unenlightening
lines from the pen of Daniel Stolcius von Stolcenberg, a pupil of
the Paracelsian physician Michael Maier (1568-1622). Maier had
been physician to Emperor Rudolf Il, known as the “German Her-
mes’, whose Prague court was home to the most famous esoteric
scientists of the day. In 1618 Maier published his famous collection
of emblems ‘Atalanta fugiens’ with the Oppenheim publisher
Theodor de Bry. To Merian’s marriage to de Bry’s daughter we owe
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Collegium
Romanum

A. Kircher, Turris

Babel, Amsterdam,
1679

16

INTRODUCTION

not only the illustrations to the ‘Atalanta’ but also many of the en-
gravings for the gigantic book-publishing enterprise of Maier’s
English friend and colleague Robert Fludd (1574-1637), the
Utriusque Cosmi (...) Historia (The History of the Two Worlds) in
several volumes.

Identifying his intellectual background with some exactitude,
detractors called Fludd Trismegistian-Platonick-Rosy-crucian
Doctor. His actual achievements in the field of natural science may
not have been of any great significance, but the vivid expression
which he gave to many contemporary impulses are important for
an understanding of Elizabethan culture, particularly the dramas
of Shakespeare. Fludd deserves a status within cultural history
which has hitherto been withheld from him. (I am grateful to
Dietrich von Donat for informing me that Fludd gave the de Bry
printing works very detailed drawings on which to base their
engravings.)

In the next generation, however, Fludd found a competitor in
the Counter-Reformation camp, in the Jesuit Athanasius Kircher
(1602-1680), who would far exceed the former’s encyclopaedic
achievement in almost every area. The universal scholar Kircher is
seen above all as the founder of Egyptology, and until Champol-
lion’s triumph his symbolic deciphering of hieroglyphs was unchal-
lenged.

His extensive work, which included - alongside his many richly
illustrated volumes - his famous scientific collection (kept at the
“Museum Kircherianum’ in the Collegium Romanum in Rome until
1876), is permeated by his scientific knowledge, esoteric interests
and evidence of a pronounced belief in miracles. In this, and also in
his early attention to oriental and Asiatic systems of religion, he
prepared the ground for the adventurous syncretism of the Theo-
sophical Society at the end of the 19th century.

Gnosis and Neoplatonism

For the art historian Aby Warburg (1866-1929), who did pioneering
interdisciplinary work in the early years of this century, late classi-
cal Alexandria represented the epitome of the dark, superstitious
side of man. Here, in the first century A.D., in the former centre

of Greek culture on Egyptian soil, with its highly diverse mixture of
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peoples, Greek and Roman colonists, Egyptians and Jews, the
threads of all the individual disciplines making up the complex of
hermetic philosophy came together: alchemy, astral magic and the
Cabala. The complementary syncretic systems that nourished
them, hybrids of Hellenic philosophies and oriental religions and
mystery cults, are known by the two concepts of Gnosis and
Neoplatonism. Both are fundamentally animistic, filled with many
demonic and angelic creatures, whose power and influence deter-
mine human fate.

Gnosis means knowledge, and the Gnostics acquired thisin a
number of ways. The first and most fundamental form of know-
ledge is good news, and concerns the divine nature of one’s own
essence: the soul appears as a divine spark of light. The second
is bad news and concerns the “terror of the situation™: the spark
of light is subject to the influence of external dark forces, in the
exile of matter. Imprisoned within the coarse dungeon of the
body, it is betrayed by the external senses; the demonic stars sully
and bewitch the divine essence of one’s nature in order to prevent
areturn to the divine home.

Under the stimulus of Zoroastrian and Platonic dualism, a
painful gulf opened up between the interior and the external,
between subjective and objective experience, between spirit and
matter. It was cosmologically established by Aristotle (384-322
B.C.)in the 4th century B.C., with a strict division of the universe
into the eternal, ethereal heaven and the transient sublunary
sphere. This model, only slightly modified by the Alexandrian
Gnostic Claudio Ptolemy (c. A.D. 100-178), suppressed all efforts
at a unified explanation of the world for two millennia.

In Gnosis, pleroma, the spiritual plenitude of the divine world
of light stands immediately opposite kenoma, the material void of
the earthly world of phenomena. The ungrateful task of creation
falls to a creator god who works against the good god of light or
“unknown father”, and who often bears the despotic traits of the
Old Testament Jehovah. He is the demiurge, a word which simply
means artist or craftsman.

While in Plato’s world creation myth, “Timaeus”, the demi-
urge, also called “the poet”, forms a well-proportioned cosmos
out of the primal world, in the form of an organism with a soul,
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which “contains all mortal and immortal things”, the Gnostic
demiurge produces a terrible chaos, a corrupt and imperfect
creation which, in the belief of the alchemists, must be improved
and completed through their “art” with a new organization or
reorganization.

In many Gnostic myths man is given an autonomous task of
creation: in order to heal the sick organism of the world, he must
lead the divine sparks of light, spiritual gold, through the seven
planetary spheres of the Ptolemaic cosmos and back to their heav-
enly home. To the outermost sphere of Saturn corresponds the
“sullied garment of the soul”, the grossest material, lead. Passing
through this sphere meant physical death and the putrefaction of
matter that is a necessary prerequisite transformation. The sub-
sequent stages were: Jupiter-tin, Mars-iron, Venus-copper, Mer-
cury-quicksilver, Moon-silver and Sun-gold.

The individual metals were taken to represent various degrees
of maturity or illness of the same basic material on its way to per-
fection, to gold. To ease its passage through the seven gates of
the planetary demons, gnosis, the knowledge of astral magic prac-
tices, was required.

The Neoplatonists took the various diverging concepts that
their master had put forward dialectically in his dialogues and
poured them into the tight corset of tiered, pyramid-shaped world
orders. Like a descending scale of creation, the universe overflows
from the uppermost One, the good, its intervals following the har-
monic laws linked with the name of the philosopher Pythagoras
(6th century B.C.) and his doctrine of the music of the spheres. The
inner discord of the Gnostics was unknown to them. Between the
two poles of Plato’s philosophy, the static and immortal world
of the celestial forms and the moving and transient world of their
likenesses on earth, they inserted a series of mediating author-
ities.

Corresponding to the tripartite division of the small world of
man (microcosm) into body, soul and spirit was a cosmic soul which
dwelled in the realm of the stars. This cosmic soul reflected the
ideas of the higher, transcendental sphere of the divine intellect,
and through the influence of the stars these ideas imprinted their
eternal “symbols” on the lower, physical transient sphere.

INTRODUCTION
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Man thereby has the possibility of manipulating events in the
earthly sphere, using magical practices such as the manufacture of
talismans, spells and other such things to affect this middle sphere
of the cosmic soul. Contact is established through the fine mater-
ial of the “sidereal” or “astral body” that invisibly surrounds man.
Before the Fall, according to the Gnostic-Cabalistic myths, the
whole of heaven was a single human being of fine material, the
giant, androgynous, primordial Adam, who is now in every human
being, in the shrunken form of this invisible body, and who is wait-
ing to be brought back to heaven. Man can communicate with the
macrocosm through this sidereal medium, and thus receives pre-
monitions and prophecies in dreams.

The equivalent in man of the demiurgic, world-creating urge
of the outer stars is the creative capacity of the imagination, which
Paracelsus calls “the inner star”. Imagination is not to be confused
with fantasy. The former is seen as a solar, structuring force aimed
at the eida, the paradigmatic forms in the “real world”, the latter
as a lunatic delusion related to the eidola, the shadowy likenesses
of the “apparent world”.

“1f someone really possessed these inner ideas of which Plato
speaks, then he could draw his whole life from them and create
artwork after artwork without ever reaching an end.” (Albrecht
Diirer)

Paracelsus likens the imagination to a magnet which, with its
power of attraction, draws the things of the external world within
man, to reshape them there. Its activity is thus captured in the
image of the inner alchemist, the sculptor or the blacksmith. It is
crucial to master them, for what man thinks “is what heis, and a
thing is as he thinks it. If he thinks a fire, he is a fire”. (Paracelsus)

For the Greek natural philosopher Democritus (470-c. 380
B.C.), who originated the idea of the microcosm, all images,
whether of phenomena, ideas or thoughts, are concretely material
things whose qualities can impress themselves upon the viewer;
even the soul, according to him, consists of subtle, fiery atoms.
Most streams of thought in mysticism oscillate between the fun-
damental dualism of spirit and matter and a form of monism
derived from Democritus. Thus, for the Neoplatonists, the visible
and tangible sphere represents only the gross residue of a long
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sequence of increasingly subtle degrees of matter. We come across
this materialism once again in the modern spiritualist and occult
movements, whose important representative, the Swedish vision-
ary Emanuel Swedenborg (1688-1772), went in search of the mate-
riality of the soul and the life-spirits in his early scientific phase.

In the Middle Ages Neoplatonism chiefly found its way into
the mysticism of the Eastern Church. Although it was by no means
incompatible with the rigidly hierarchical structures of the me-
dieval state and Church, in the West it led a shadowy existence on
the edge of the great scholastic system of theories. The Church
believed it had finally put a stop to the attempted invasion of
gnostic “heresies” in the sense of a self-determining and liberal
consciousness of salvation, in its destruction of the heresies of the
Cathars and Waldensians at the beginning of the 13th century, and
in the subsequent establishment of the “Holy Inquisition™.
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tions after Vitruvius
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But in the Renaissance the flow of Alexandrian tradition
forged powerfully ahead: in 1463 Marsilio Ficino (1433-1499), the
central figure in the Florentine Platonic Academy, was commis-
sioned by Cosimo de Medici to translate a collection of fourteen
Gnostic and Neoplatonist treatises from the early Christian
period. Also attributed to the “Thrice Greatest Hermes”, this col-
lection was well-known under the title Corpus Hermeticum. These
texts made a profound impression on the humanist intellectual
world, for although they were ostensibly ancient, pagan writings
permeated with various concepts of magic, they still seemed to be
written entirely in the tone of the New Testament, and to be im-
bued with the Christian spirit. Moreover, the idea of ancient Jew-
ish teachings that reached all the way back to Moses - the Cabala
— as conveyed by Picino’s friend, Pico della Mirandola (1463-1494)
reinforced the suspicion of a prisca sapientia in the Christian spirit.
(In fact the Cabala, in its familiar form, was only developed out
of its Alexandrian foundations in Spain and Southern France in the
12th and 13th centuries.)

The effects of Gnostic consciousness on European intellectual
life are so comprehensive and omnipresent that their extent is
hard to assess: the man of the Corpus Hermeticum, blessed with
divine creative powers, merges with the image of the Renaissance
man, who has begun to free himself from the bonds of the tiered,
medieval cosmos and thereby moves towards the centre of the
universe.

The Gnostic spark of light, which strives for divine knowledge
out of the darkness of the world, is reflected in the individual
Protestant soul’s struggle for salvation. Over the centuries,
Lutheran orthodoxy managed to erase from its own ranks almost
all memories of natural mystical reform movements deriving from
alchemy and the Cabala, since they opposed “walled Christianity
and literal faith” from the first.

William Blake rightly described the deistic God of the
progress-loving Enlightenment, who abandons the machinery of
creation once he has set it in motion, leaving it to continue blindly
on its course, as a Gnostic demiurge. And the broad path of mod-
ern science was only able to open up on the basis of the motif of an

imperfect creation in need of improvement . Interestingly, it was
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also Gnostic thinkers such as Paracelsus and B6hme who drew the
picture of the dark matter of enchanted, divine, nature, and thus
stimulated the later Romantic worship of nature.

Only a few alchemists were familiar with the Corpus Her-
meticum. For them all, however, Hermes was associated with the
figure who had brought them the Emerald Tablet, and with the
moist, “mercurial” principle which they called the “beginning and
end of the Work”. The veneration of this “divine water” reached
back to the upper, pneumatic waters of Gnosis which, in Greek
writings from the early years of alchemy, in reference to the descent
of the Gnostic Christ, flowed down into the darkness of matter to
awaken the dead bodies of their metals from their slumber.

These writings also deal with the rites of the dismemberment
and resurrection of metals which recall the Egyptian myth of
Osiris, as well as the Orphic and Dionysian cults, which are kept
alive to this day in the rites of Freemasonry. The scholar of com-
parative religions, Mircea Eliade, refers to the idea of the “en-
twined and dramatic life of matter” that derives from the ancient,
metallurgical practices of the Egyptian and Mesopotamian cul-
tures, whose inner development and form in visionary images
were only possible “through the knowledge of the Greek-Oriental
mysteries”. (Schmiede und Alchemisten [Smiths and Alchemists]
Stuttgart, 1980)

There was no strict division between the organic and inorganic
study of matter, and thus the process of transmutation was im-
agined as a kind of fermentation, in which certain metals were
able to transfer their properties like an enzyme or a yeast.

However, alchemy, as it reached Christian Europe via Spain in
the 12th and 13th centuries, is much richer and more mysterious
than the mystical writings of the early Alexandrian alchemists
would suggest. To do justice to the “Royal Art”, we might use the
tripartite separation much loved by the Hermetics: according to
which the part corresponding to the soul was to be found in Egyp-
tian Alexandria. But it owes its corpus, its great wealth of practical
experiences, of technical knowledge, code names, maxims and
allegorical images, to its development by the Arabs. And its spirit,
finally, lies within the natural philosophy of ancient Greece, where
its theoretical foundations were laid in the 5th century B.C.

INTRODUCTION
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The divine
mercurial water.

Baro Urbigerus,
Besondere
Chymische
Schriften,
Hamburg, 1705
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Concepts of natural philosophy

Itis said of the philosopher and thaumaturge Empedocles that he
claimed the existence of two suns. The hermetic doctrines also
include a double sun, and distinguish between a bright spirit-sun,
the philosophical gold, and the dark natural sun, corresponding to
material gold. The former consists of the essential fire that is con-
joined with the ether or the “glowing air’. The idea of the vivifying
fire — Heraclitus (6th century B.C.) calls it the “artistic’ fire running
through all things — is a legacy of Persian magic. Its invisible effect
supposedly distinguishes the Work of the alchemists from that

of the profane chemists. The natural sun, however, consists of the
known, consuming fire, whose precisely dosed use also deter-
mines the success of the enterprise.

Empedocles also taught that all life lay in the movement
resulting from the clash between the two polar forces, love and
conflict. In the Opus Magnum these correspond to the two alter-
nating processes of dissolution and coagulation, disintegration
and bonding, distillation and condensation, systole and diastole,
“the yes and no in all things”. (J. B6hme) They correspond to the
two polar agents of Arabic alchemy: mercury and sulphur, philo-
sophical quicksilver and brimstone, sun and moon, white woman
and red man. The climax of the Work is the moment of conjunctio,
the conjunction of the male and female principle in the marriage of
heaven and earth, of fiery spirit and watery matter (materia from
the Latin mater, mother). The indestructible product of this cosmic
sex act is the /apis, the “red son of the Sun”.

William Blake identified the male principle with time and the
female with space. The interpenetration of the two results in di-
verse reverberations of individual events, all of which, taken as
awhole - totality, the micro-macrocosmic body of Christ in the
image of the “human and the divine imagination — occur in a state
of relative simultaneity. Each individual element opens up, in pass-
ing, into the permanent present of this fluctuating organism and in
the process attains its “fourfold”, complete form, which Blake
calls “Jerusalem”. This vision generated the kaleidoscopic, narra-
tive structures of his late poems, which reveal themselves to the
reader as a multi-layered structure of perspectival relations —
aimed against the prevailing idea of a simple location of events in
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Francis Bacon,
Study from the
death mask of
Willliam Blake,
1955 (detail)
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the absolutes of linear time and space, which Newton (1643-1727)
took as his foundation in formulating his physical laws.

Behind the often crude imaginings of the English painter-
poet, with all necessary clarity of detail, lies the most intelligent
and far-sighted critique of the materialist-mechanistic cosmology
of the 17th and 18th centuries, a cosmology whose terrible influ-
ence still prevails to this day, on a global scale.

In alchemy, the female mercurial principle symbolizes the pro-
tean aspect of natural processes, their fluid changeability. “The
process laboratory-workers wanted to rule him (Mercurius) ... and
force him into (the) process”, writes Johannis de Monte Raphim;
but he constantly escapes, and if one thinks about him, he turns
into thoughts, and if one passes judgment upon him, he is judg-
ment itself. (“Vorbothe der Morgenrdthe”, in: Deutsches Theatrum
Chemicum, Nuremberg, 1728)

The physicists of the 20th century encountered this oscillating
principle behind the iron curtain of Newtonian physics in the
depths of quantum mechanics, where it has proven impossible to
determine both precisely and simultaneously the position and the
impulse of minute particles. It has also been demonstrated that
the appearance of subatomic particles is dependent on the act of
observation itself. With regard to the work of the alchemists, we
could discuss the problem of projection, of transference through
imagination, at a purely psychological level. But at the micro-
physical level it has been shown that the subject and object of
perception are ontologically, inextricably linked. Subjectivity
was recognized as a formative influence within the process of
nature in its entirety which, according to the statements of some
alchemists, consists in the constant reversal of inner and outer.

In his final lecture in 1941, the mathematician Alfred North
Whitehead (1861-1947), who in his Platonically inspired “organis-
mic philosophy’ developed concepts to overcome the "bifurcation
of nature’ into the spheres of subjective perception and objective
facts, boiled down the philosophical consistency of the mercurial
discoveries of modern physics to the concise observation: “Exact-
ness is a fake”.

In alchemy, the necessary counterforce to mercury, a force
which also defines and shapes, is represented by male sulphur.

INTRODUCTION
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Hermes Trismegis-
tus and the creative
fire that unites the
polarities.

D. Stolcius von
Stolcenberg, Viri-
darium chymicum,
Frankfurt, 1624

Dissolution and
bonding, or
mercury and
sulphurin the
image of eagle
and toad.

D. Stolcius von
Stolcenberg,
Viridarium
chymicum,
Frankfurt, 1624
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Paracelsus added a further principle to the medieval doctrine of
the dual principles, thereby making a decisive contributionto a
more dynamic view of the natural processes.

Paracelsus identified the third fundamental principle as salt.
Its property as a solid corresponds to that of the body. Sulphur,

with its property of greasy, oily combustibility, mediates in the
position of the soul. And mercury, the fluid principle with a
propensity to sublimation, is the volatile intellect.

These Paracelsian “Tria Prima” are not chemical substances,
but spiritual forces, from whose changeable proportions the invis-
ible blacksmiths or craftsmen of nature produce the transient ma-
terial compositions of the objective world. In more modern, specu-
lative alchemy, particularly in the Masonic beliefs of the 18th cen-
tury, the arcanum salt finally moved into the centre of hermetic,
gnostic mysticism. Because of its curative properties it was often
interpreted in Christological terms as the “coagulated light of the
world”, the “secret central fire” or the “salt of wisdom”.

The doctrine of the four elements also goes back to Empedo-
cles. He referred to them as the “four roots of all things: earth,
water, air and fire. Hippocrates applied it as the theory of the four
humours to the microcosm, and in the 4th century B.C. this theory
was considerably refined by Aristotle. He traced all elements back
to a common, prime matter, the proté hyle or prima materia. The
alchemists also described this as “our chaos” or the “dark lump”
that resulted from the fall of Lucifer and Adam. Accordingly, to
sublimate it and elevate it to the lapis meant nothing less than
bringing fallen creation back to its paradisal, primal state. Finding
the correct source material for the Work was the chief concern
of every alchemist, his specific secret, well-protected by code
names. And the riddles had it that nothing was easier than finding
it, because it is at home in all elements, even in the dust of the
street; and although, like Christ, it is really the most precious
thing in the world, to the ignorant it is the “most wretched of
earthly things”.

According to Aristotle, the prima materia conjoins with the
four qualities of dryness, coldness, moisture and heat, thus
developing to form the four elements. By manipulating these
qualities, it was also possible, so he thought, to change the ele-
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Corresponding to
the four elements
(left to right:
earth, water, air
and fire) are the
four phases in the
alchemical Work
and four degrees
of fire.

D. Stolcius von
Stolcenberg,
Viridarium
chymicum,
Frankfurt, 1624

The source mater-
ial for the lapis
can be found
everywhere: in
the earth, on the
mountains, in the
airand in the nour-
ishing water.

M. Maier,
Atalanta fugiens,
Oppenheim, 1618
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mental combinations of materials, thereby bringing about their
transmutation.

Accordingly, the work of the alchemist lies “only in the rota-
tion of the elements. For the material of the stone passes from one
nature into another, the elements are gradually extracted, and in
turn relinquish their powers (...) until all are turned downwards
together and rest there”. (J. d’Espagnet, “Das Geheime Werk”, in:
Deutsches Theatrum chemicum, Nuremberg, 1728)

According to a law attributed to Pythagoras, quadernity de-
fines the spectrum of all earthly possibilities. The Aristotelian fifth
element, the refined quintessence, is thus found only in the upper
divine fiery heaven. It was the goal of all alchemists to bring this
fifth element down to earth though the repeated transmutations
that their work entailed. This meant that they would often be dis-
tilling alcohol or imagining the divine light to be within salt.

The alchemist’s journey required him to pass through that
outermost circle of the underworld - the serpent’s circle of Sat-
urn. Saturn is identical to Chronos, the Greek god of time, and in
overcoming him one has broken with transient, sequential time
and reverted to a Golden Age of eternal youth and the divine
benevolence, that allows one to merge into another. This dream
was to be be fulfilled by a rejuvenating elixir, “drinkable gold”, the
legend of which had probably reached early, medieval Arabia via
China and India.

The very earliest Greek text with an alchemical content, bear-
ing the programmatic title Physika kai Mystika (of natural and hid-
den things), divides the Opus Magnum into four phases according
to the colours that it produces: blackening (nigredo), whitening
(albedo), yellowing (citrinitas) and reddening (rubedo). This division
has survived the entire history of alchemy. Later, there appeared
other, highly divergent subdivisions of “lower astronomy”, as
alchemy was also known. These were based on planets and metals,
as well as on the twelve signs of the zodiac. In his Dictionnaire
Mytho-Hermétique (Paris, 1787), J. Pernety listed the following
phases: 1. calcinatio: oxidization — Aries; 2. congelatio: crystalliza-
tion — Taurus; 3. fixatio: fixation — Gemini; 4. solutio: dissolution,
melting — Cancer; 5. digestio: dismemberment - Leo; 6. distillatio:
separation of the solid from the liquid - Virgo; 7. sublimatio:
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The eternal lapis &
is produced by the
rotation of the
elements, in the
unification of
upper and lower,
of fire A and
water V. Itis the
celestial image

of earthly gold,
shown here as
Apolloin the
underworld,
amongst the six
Muses or metals.

Musaeum Her-
meticum, Frankfurt
edition, 1749
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refinement through sublimation — Libra; 8. separatio: separation,
division - Scorpio; 9. ceratio: fixing in a waxy state - Sagittarius;
10. fermentatio: fermentation — Capricorn; 11. multiplicatio: multi-
plication — Aquarius; 12. projectio: scattering of the lapis on the
base metals in the form of dust — Pisces.

The aforementioned early alchemical text from the 1st-2nd
century B.C. was published by a follower of Democritus, using the
latter’s name. Democritus himself traced all phenomena capable
of being experienced by the senses, including colours, back to the
movements and changing combinations of minute particles with-
out quality, which he called atoms, “indivisible”. This atomic real-
ity behind the illusory world of appearances was of an inconceiv-
able depth and secrecy.

A history of practical alchemy could begin with the mystical
atomist and non-alchemist Democritus, and it could end with the
non-alchemystical atomists of the 20th century, who 200 years
after the refutation of all scientific foundations of the hermetic
art succeeded, by fusing atomic nuclei (admittedly using uneco-
nomical amounts of energy) in transmuting the elements.

INTRODUCTION

View of the inside of the linear accelerator
of the Society for Heavy lon Research in
Darmstadt. Here, electrically charged
atomic nuclei, for example, of tin, with the
atomic number 50, are accelerated to a
speed ten percent of the speed of light.
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Only then is the repulsive power of other
atomic nuclei such as copper, with the
atomic number 29, overcome, making
fusion possible. The result would be a
nucleus with 79 protons - gold.
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MACROCOSM

For Plato, the universe or great world order
was created by God the creator as a manifestation
and illustration of his own perfection: “(...) and
so he formed it as a single visible living thing which
was to include all related creatures (...).

By turning it he shaped it into a sphere (...), giving
it the most perfect form of all.”
(Timaeus, c. 410 BC)



The World

“| assure you that
anyone who at-
tempts a literal
understanding of
the writings of
the hermetic
philosophers will
lose himself in the
twists and turns of
a labyrinth from
which he will
never find the
way out.” (Livre
de Artephius, Bibl.
des Philosophes
Chimiques, Paris,
1741)

In the courtyard:
sulphur and mer-
cury, the two basic
components of
matter. The three
walls symbolize
the three phases
of the Work, which
begins in spring
under the zodiac
sign of Aries and
the decaying
corpse. In summer,
in the sign of Leo,
the conjunction

of spirit and soul
occurs, and in
December, in the
sign of Sagittarius,
the indestructible,
red spirit-body
emerges, the elixir
or the “drinkable
gold of eternal
youth”.

Janus Lacinius,

Pretiosa Margarita
novella, 1577—1583
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The outer fire A, in the form of a cherub,
quides the alchemical couple sulphur and
mercury into the labyrinth of material
transformation. The central temple is the
place of their transformation, which can
only occur with the help of the secret
salt-fire which opens up the metals. This is
formed from ammoniac *, salt of tartar
and saltpetre @, which is taken isolated
from the divine dew.

Macrocosm: The World Macrocosm: The World

The World

The six-pointed star on the roof tells the
wise men of the birth of their philosoph-
ical child.

G. van Vreeswyk, De Goude Leeuw,
Amsterdam, 1676
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In the cosmology of the gnostic Ophites, the sea-monster (Leviathan,
Ouroboros) as the celestial, primordial water, forms the outermost
circle of the world of creation, which is inaccessible to the experi-
ence of the senses, and shuts it off from the divine world of love and
light.

The Cabala, which is strongly indebted to gnostic teachings, also
places a veil between God and creation. Jacob B6hme called this
celestial veil the “Upper Water”, and in Blake’s mythology man has
dwelt in the sea of time and space since the Flood.

In the gnostic view, earthly existence is a sphere of grim exile,
and for Paracelsus it is even the place to which Lucifer was banished:
Hell itself.

At birth the light-soul descends the ladder of the seven spheres
to earth, in the process coarsened by the planets, which are seen
as humble creator-gods and demons (archonts), and coated in dirty
layers of matter.

Each planet impresses a negative property upon the soul as it
passes, dulling it in the process: Venus immodesty, Mercury miserli-
ness, Mars wrath, Jupiter vanity, etc.

After death the earthly body remains behind as a shell in Tar-
tarus, and the soul rises through the region of air (Beemoth) and back
up to the archontes, although these attempt to obstruct the soul’s
passage. Hence, precise knowledge (gnosis) of the passwords and
signs is required to open the way to sevenfold purification.

The passage through the final sphere is the most difficult.
According to Ophitic doctrine, this sphere’s master is Saturn, the
demiurge, the “accursed” god who created time and space. He is the
serpent guarding paradise.

Macrocosm: The World

Macrocosm: The World

The World

Reconstruction
of the gnostic
cosmology of the
“Ophites” (from
Gr. "ophis”,
serpent).

Hans Leisegang,

Die Gnosis,
Stuttgart, 1985
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The writing of the
Neoplatonist
Pseudo-Dionysius
Areopagita

(c. A.D.500) on
the "celestial
hierarchies” ex-
erted a consider-
able influence on
the structuring of
the Christian cos-
mos through to the
Renaissance. He
distinguished be-
tween nine choirs
of angels, each
triad being as-
signed to a part of
the trinity: the
group of angels,
archangels and
virtues to the Holy
Ghost; the powers,
forces and domin-
ions to the Son; the
thrones, cherubim
and seraphim to the
Father.

1ll. top: Jacobus
Publicus, Oratoriae
artis epitome, 1482

1ll. bottom:

Johannes Romberch,
Congestorium artifi-
ciose memorie, 1533
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The World

In Dante’s Divine
Comedy (1307—
1321), the soul on
its pilgrimage rises
from the realm of
Hell, which pro-
jects spherically
into the earth, via
the mountain of
Purgatory and the
nine spheres of
the planets, the
fixed stars and the
crystalline sphere,
all of which are
kept in motion by
angels, up to
Paradise, where

it finds its home
in the white

rose of heaven,
illuminated by the
divine light.

Michelangelo
Cactani, La Materia
della Divina Com-
media di Dante
Alighieri, 1855
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The enthroned
Christ Pantocrator
blesses the uni-
verse below him.
The spheres of
Jupiter and Saturn
are inhabited by
hierarchies of
angels. At the
centre is the map
of the world with
the T-shaped divi-
sion into the three
continents of Asia,
Europe and Africa;
a division familiar
since classical
antiquity, which
depicted Asia as
the same size as
Europe and Africa
put together.

The vertical of the
Tis the Mediter-
ranean, the hori-
zontal is formed
by the Don, the
Black Sea and the
Nile

Manuscript of Lam-

bert of Saint-Omer,
1260, Paris
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The World

The souls ascend
from the realm of
the elements via
the spheres of the
planets, the four
levels of the soul
and the nine choirs
of angels to the
highest sphere of
Platonic Ideals.
Christ sits en-
throned above
them all.

Anonymous

manuscript,
12th century

43



The World

The diagram
shows the possible
relationships and
transformations of
the four elements,
both between
each other and
with respect to
the four seasons
and the tempera-
ments. Earth - au-
tumn - melan-
cholic/ fire — sum-
mer - choleric/

air - spring - san-
guine/ water -
winter - phleg-
matic.

The year as a net-
work of relation-
ships between the
seasons, the ele-
ments and the four
points of the com-
pass.

Isidore of Seville,
De natura rerum,
manuscript antho-
logy, c. A.D. 800
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Macrocosm: The World

The World

Fludd combined
the diagrams of
the Middle Ages,
as handed down
by the well-known
encyclopaedic
works of Isidore
of Seville (A. D.
560—-633), with
the complex sym-
bolism of the
Cabala.

I1l. top: the com-
ponents of the
macrocosm

Ill. bottom: the
components of the
microcosm

R. Fludd, Utriusque

Cosmi, Frankfurt,
1621
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Based on the work
of the Florentine
Pico della Miran-
dola (1463—1494),
the systems of the
so-called “Christ-
ian Cabala” link to
neoplatonic and
Christian elements
with a knowledge
of Jewish mysti-
cism, that was
often taken from
corrupt sources.

In this diagram
Robert Fludd es-
tablished a paral-
lel between the
levels of the Ptole-
maic cosmos and
the twenty-two
letters of the
Hebrew alphabet,
from which God
created the world.

R. Fludd, Utriusque

Cosmi, Vol. I,
Oppenheim, 1617
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SYSTEMA MAGICUM

The geocentric concept of the world

was still evident in 18th-century Freema-
sonry. The "Magical Outline of the World
after Ptolemy” from Georg von Welling’s
Opus mago-cabalisticum is divided into five
regions: A and B are the primal elements
fire (Hebr. esh) and water (mayim),

C = region of the stars, D = region of the
air, where the two elements merge into

Macrocosm: The World

: UNERSI‘..

“shamayim”, the "fiery water of the
spirit”, which, as the seed of all things,
reaches the surface of the earth (E) in the
dew. F = virgin earth, G = subterranean air
and the red, focal point of the central fire.

Gregorius Anglus Sallwigt (pseudonym of
von Welling), Opus mago-cabalisticum,
Frankfurt, 1719
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The World Comparative depiction of cosmological systems
lII. I: the Ptolemaic system (c. A.D. 100—160) with the earth at the
centre, surrounded by the seven ethereal spheres of the moon, Mer-
cury, Venus, the sun, Mars, Jupiter and Saturn, which all move ina
circle around the earth. Above them is the static level of the fixed
stars and the circles of the zodiac. This system, which contained the
whole of the age’s astronomical knowledge, continued to predomi-
nate for more than a millennium, until overturned by the Copernican
revolution.

11l 1l: For Plato (427—347 B.C.), the cosmos was the image of the
cosmic soul, rotating on its own axis. He placed the sun directly
above the moon.

11l 111z In the pseudo-Egyptian system adopted by Vitruvius,
Mercury and Venus revolve around the sun, which in turn, like the
other planets, revolves around the earth.

llls. IV + V: the system put forward by Tycho Brahe in 1580
emanates from two centres. The sun revolves around the earth, the
static centre, and is at the same time at the centre of the five other
planets: “When the sun comes along, all the planets go around
withit.”

I1l. VI: 1800 years after the Alexandrian astronomer Aristarchus,
Copernicus put the sun back at the centre of the world in 1543. His
cosmological system corresponded to the hermetic vision of the
upward movement of matter from the outermost coarse state of
Saturn-lead to the highest level of sublimation, Sun-gold. But much
more far-reaching were the concepts of the Neoplatonist thinker
Cardinal Nikolaus of Cusa, known as Cusanus: as early as 1445 he
reached the conclusion that the earth, rotating on its own axis,
circled the sun, and that the universe, which Copernicus still saw as
bounded by a belt of fixed stars, must be infinite.

His student in spirit Giordano Bruno, who combined the discov-
eries of Cusanus with speculations on magic, wrote in 1591 of the
infinity of worlds: “We are no more the centre than any other point in
the universe”. And, “All things are in the universe and the universe in
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= % *ZQ

*

all things”. Athanasius Kircher, Iter extaticum,
Rome, 1671
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Planispheric depiction of the
Ptolemaic system.

“The eye of man, who stands on the earth
(...) organizes the structure of the entire
universe in the sequence that he per-
ceives, and in a sense places himself at the
centre of the whole of space. Wherever he
sends the rays of his gaze, he marvels at
the work of the heavens, curved with ad-
mirable roundness (..) and believes that
the globe is set at the centre of this great
work.” (Andreas Cellarius)

Macrocosm: The World

The illustration shows the Aristotelian
stratification of the four elements in the
sublunary region: the globe of the earth
consists of the heaviest and most impure
elements of earth and water, then comes
air, and finally, adjacent to the sphere

of the moon, is the lightest and purest
element, fire.

A. Cellarius, Harmonia Macrocosmica, Ams-
terdam, 1660

The World

Spatial depiction of the Ptolemaic system

“Most ancient philosophers (...) believed
that the superlunary world, i.e. the ethe-
real heavens, consisted of several circles
or spheres, solid and diamond-hard, the
larger of which contained the smaller. And
that the stars, like nails set in the wall of a
ship or some other movable object (...),
were set in motion by them.” (A. Cellarius)

Macrocosm: The World

The outermost, opaque sphere of the
fixed stars was known as the Primum Mo-
bile, the “first moved”, because, driven by
divine love, it caused the motion of all
other spheres.

A. Cellarius, Harmonia Macrocosmica,
Amsterdam, 1660
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Here, Kircher is
receiving instruc-
tion from the an-
gel Cosmiel, who
is guiding him on
an extended
dream journey
through the com-
peting astronomi-
cal systems. He
favoured the cos-
mology of Brahe,
since he wanted to
do justice to the
fundamental ex-
perience of geo-
centricity, while at
the same time
wanting to give an
appropriate status
to the sun which,
in the hermetic
view, represents
the divine in the
cosmos.

Structura

HYPOTHESI /j
BRAHET IN
(DELINEATA .

A. Kircher, Iter
extaticum

(Ed. Caspar Schott), From the contradictory systems of Ptolemy other planets, Mercury, Venus, Mars,

Wiirzburg, 1671 and Copernicus, Tycho Brahe created a Jupiter and Saturn, which are concentric to
synthesis in which he attempted to “give the sun but eccentric to the earth. Venus
greater credence to the geocentric and Mercury are the sole and constant
structure of the world (...). He arranged satellites of the sun on its orbit around
the position of all the orbits as follows: earth (...)" (A. Cellarius)

) / around the earth, the centre of the entire
3 Praehxﬁombus & S cholqs g ; g universe, rotates the moon, which, like A. Cellarius, Harmonia Macrocosmica, Ams-
R ilUuftratum, fchem&ﬁb"-“iz y the sun, runs a course concentric to the terdam, 1660
) exornl.tutn-’ & | earth. This in turn is the centre of the five
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That the earth cannot be regular in shape
is already apparent in the different begin-
nings of day and night. And neither can it
be hollow, because if it were, the sun
would rise earlier in the west than in the
east. As a rectangular shape is also
impossible, only the spherical shape is
conceivable.

Elementa Astronomica, Basle, 1655

Behind the Latinized name Sacrobosco
stands the English cleric John of Holy-
wood, whose astronomical textbook
Sphaera Mundi, published in 1220, was one
of the most widely read books of its day.
In it he explains the Ptolemaic view of the
world, and, along with numerous proofs
for the spherical shape for the earth, he
provides proof of the circular orbits of the
planets and explanations for solar and
lunar eclipses.

Johannes de Sacrobosco, Sphaera Mundi,
Antwerp, 1573

54 Macrocosm: The World

'“ll )

u

IJ!..;. o
/,‘ Hf

il

“I remember (...) seeing an Atlas looking
at a world whose hoops and rings had
been broken by Copernicus, where Tycho
Brahe placed his back beneath the globe,
and a shouting Ptolemy tried to support
the round lump, to stop it from falling into
the void. In the meantime Copernicus was
breaking many crystal spheres that were
placed around the globe and was stamping
out the little lights that flickered in the

Macrocosm: The World

crystal jars.” (de Hooghe, Hieroglyphica,
Amsterdam, 1744)

“Sometimes the Earth will spin into the
Abyss & sometimes stand at the Centre
and sometimes it spreads flat into broad
Space.” (William Blake, Jerusalem, 1804)

Franciscus Aguilonius, Optica, 1611

The World
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Sun

For Fludd the sun
is the heart of the
macrocosm. It is at
the precise point
of intersection of
the two pyramids
of light and dark-
ness, in the
‘sphere of equilib-
rium’ of form and
matter. Within it
dwells the life-
giving cosmic soul.

R. Fludd, Utriusque

Cosmi, Vol. I,
Oppenheim, 1617

Macrocosm: Sun

Demonftraturhoc experimentum.lib.1. demotu cap..& 2. Reg.1.

Multo major is requiritur ad motum alicujus rote d centro (quem motum &
principio feu abinteriori appellant) guins ad motam i fuperficic vel circumferensia

Experimentum 11

[enabexteriore,quimotusinfinedicitur,
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Sun

Here, Fludd is de-
fending the geo-
centric concept of
the world against
the new theory of
Copernicus, which
he considered
illogical on the
grounds that it
would be much
simpler for the
prime mover or
God the creator to
rotate the wheel
of the spheres
from the rim than
for a sun to do so
from the centre.

For Fludd, the
mechanical centre
of the universe
remained the
earth, while the
spiritual centre
was the sun.

R. Fludd, Utriusque

Cosmi, Vol. |,
Oppenheim, 1617
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Sun

For the mystic and astronomer Kepler, the
relationship of the seven spheres of the
planets in the Copernican system to their
centre, the sun, was identical to "that of
the various discursive thought processes
to simple intellectual insight” (Harmonices
Mundi, Linz, 1619, Leipzig edition, 1925)

In 1507, through his investigations into the

reasons for the imprecisions of the calen-
dar of the time, Copernicus reached the

MAcrocosm: Sun

conclusion that the calendar charts would
be improved if they were produced on the
basis of a heliocentric conception of the
world. He was able to refer to a number of
classical astronomers and philosophers,
such as Aristarchos of Samos (c. 300 B.C.),
Heraclides Ponticus, Nicetas of Syracuse
and Ecpantus the Pythagorean.

A. Cellarius, Harmonia Macrocosmica,
Amsterdam, 1660

“At the centre of all things resides the sun.
Could we find a better place in this most
beautiful of all temples, from whence this
light illuminates all things at once? Rightly
is it called the lamp, the spirit, the ruler of
the universe. For Hermes Trismegistus it is
the invisible god, Sophocles’ Elektra calls

Macrocosm: Sun

it the all-seeing. Thus, the sun sits on its
royal throne and guides its children, which
circle it.” (N. Copernicus, De revolutionibus
orbium caelestium, 1543)

A. Cellarius, Harmonia Macrocosmica,
Amsterdam, 1660




Sun

In the Renaissance,
the translations

by Marsilio Ficino
(1433-1499) of
the Corpus Her-
meticum revived
the cult of the sun
based on the an-

cient Egyptian mys-

teries. For Ficino
the sun embodied,
in descending or-
der, God, divine
light, spiritual en-
lightenment and
physical warmth.
In this illustration,
Fludd shows God
placing his taber-
nacle in the sun at
the beginning of
creation, and thus
illuminating and
breathing life into
the entire cosmos.

R. Fludd,

Philosophia sacra,
Frankfurt, 1626

MacrocosMm: Sun
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Sun

“The sublimity and

perfection of the
macrocosmic sun

is clearly revealed
when royal Pheobus
sits at the very
centre of the sky

in his triumphal
chariot, his golden
hair fluttering.

He is the only visi-
ble ruler, holding in
his hands the royal
sceptre and gov-
erning the whole
world (...)". (Fludd,
Mosaicall Philoso-
phy, London, 1659)

R. Fludd, Utriusque
Cosmi, Vol I,
Oppenheim, 1617
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Sun

In Masonic sym-
bolism, the sun
represents the im-
perishable spirit,
immaterial gold.
In many Masonic
temples itis drawn
in the east, from
where the "Master
of the Lodge’ dir-
ects proceedings.

A Freemason,
formed from the
materials of his
lodge, engraving,
1754
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Sun

Christ-Apollo at
the centre of the
zodiac. The outer
circles contain the
four seasons.

Christ in the Zodiac,

Northern Italy,
11th century
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Sun

Il. top: In Kircher’s
vision, the pagan
heaven of the male
gods represents
different aspects
of the sun, or the
cosmic spirit:
Apollo (Phoebus,
Horus), for
example, repre-
sents the warming
power of the sun’s
rays, Chronos
(Janus, Saturn) the
time-generating
power of the sun.

11l. bottom: The
pagan goddesses
as emanations of
the lunar powers:
Ceres (Isis, Cybele)
represents the
lunar power that
brings forth the
the fruits of the
earth, Persephone
(Proserpina) the
lunar power that
promotes the
growth of herbs
and plants.

A. Kircher,
Obeliscus
Pamphilius,
Rome, 1650
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Schemata Symbolica in quibus tanquam in anacephal@os omnss Deoran Dearum que J.icmm Sun

turba ad vnicum Solem & Lunam rewocata videtur.

Kircher assumed
that the whole
polytheistic
heaven of the
gods, handed
down from the
Eygptians via the
Greeks to the
Romans, stemmed
from the observa-
tion of the annual
course of the sun
through the zodiac
and its position in
relation to the
phases of the
moon.

A. Kircher, Turris
Babel, Amsterdam,
1676
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“The outer sun
hungers for the
innerone.”

(J. Bhme, De
signatura rerum)

Westphalian altar,
c. 1370/80
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Moon

According to its
position in relation
to the sun and the
earth, the area

of the moon lit by
the sun appears
in periodically
changing forms:
waxing from the
invisible new
moon through the
first quarter (half
moon) to the full
moon (bottom),
then waning
through the final
quarter back to
the new moon
(top).

A. Cellarius,
Harmonia Macro-
cosmica, Amster-
dam, 1660

Macrocosm: Moon

The views of the
phases of the
moon seen from
the sun and the
earth.

A. Kircher, Mundus
Subterreaneus,
Amsterdam, 1678

East
Breaking of Strength
22

" Primary Antithetical
%
North 1 @ 15 South
Complete o Complete
Objectivity R Phases Subjectivity

8
West
Discovery of Strength

“This wheel is every completed movement
of thought or life, twenty-eight incarna-
tions, a single incarnation, a single judge-
ment or act of thought.” (W.B. Yeats,

A Vision, 1925)

Yeats’ diagram, derived from Blake’s theo-
ries of cycles and of the four essences
(Zoas), also functions as a theory of types,
in the manner of Gurdjieff’'s enneagram.

The Great Wheel, Speculum Angelorum et
Hominum, in: W.B. Yeats, A Vision, London
1962

Moon

“As the moon
passes through
the whole of the
zodiac in twenty-
eight days, the
most ancient as-
trologers assumed
that there were
twenty-eight
stages (...) Within
these twenty-eight
stages lie many of
the secrets of the
ancients, miracu-
lously affecting all
things beneath the
moon.” (Agrippa
of Nettesheim, De
occulta philosophia,
1510)

From: W.B. Yeats,
A Vision, London
1925

Macrocosm: Moon
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Moon Moon

On the images of the head and tail of the moon dragon: “The an- A paraphrase of
. . L 1 Diirer’s “Melenco-
cients also made an image of the head and tail of the moon dragon, lia”. (cf. p. 203)

The bird’s head is
possibly based on
an illustration of
the moon dragon
from Agrippa’s
De occulta philo-
sophia.

the figure of a serpent with a hawk’s head between an airy and fiery
circle, after the form of the Greek capital letter theta. They made
this image when the head of Jupiter occupied the centre of the sky,
and they attributed to it great influence on the success of petitions;
they also intended it to designate the good and lucky demon which
they represented in the form of
aserpent. The Egyptians and
Phoenicians placed this creature
above all others and saw its
nature as divine because it has a
sharper mind and a greater fire

than the others. This is due both i —— s - :\?n"u';';:: z?'the
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as the ascendant
in his horoscope
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traditional ideas
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Moon

Chart for the
calculation of the
daily rising and
setting of the
moon and the de-
gree of its waxing
and waning. In the
outer circle: the
28 phases of the
moon.

A. Kircher, Ars

magna lucis,
Amsterdam, 1671
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Apian’s Astronomicum Caesareum is consid-
ered to be the last standard astronomical
work based on the geocentric view of the
universe. It consists of a series of concen-
tric cardboard discs moved with threads,
and from which the interested layman was
able to read the arithmetical values and
astronomical constellations as on the face
of a clock.

Macrocosm: Moon
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Kepler mocked this “string-pulling”: “Who
will give me a spring of tears, that | may
admire the lamentable industry of Apianus,
who, relying upon Ptolemy, wasted so
many hours representing a whole labyrinth
of interlocking twists and turns.”

Peter Apian, Astronomicum Caesareum,
Ingolstadt, 1540



Moon Moon

This disc from
Apian’s Astronom-
icum Caesareum
enables the user
to calculate the
position of the
ascending lunar
node on a particu-
lar date.

sfret e sl

The two points of
intersection of the
moon’s orbit and
the ecliptic are
called lunar nodes
or “dragon
points”. The
ascending node is
the head of the
dragon, the
descending one its
tail. Both points
play an important
partin the calcula-
tion of the calen-
dar, and were used
in classical astron-
omy, chiefly for
the calculation of
solarand lunar
eclipses.

SIEIREN

Chart for the calculation of solar and lunar A. Kircher, Ars magna lucis, Amsterdam, 1671
eclipses. According to ancient legends,

these were due to a dragon swallowing

the heavenly bodies and spewing them

out again.

P. Apian,
Astronomicum
Caesareum, Ingol-
stadt, 1540
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The eternal recurrence of the sevenfold
division of the universe as a river of space
and time.

Manuscript, Rajasthan, 19th century
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Cosmic time

According to
medieval calcula-
tions, one cosmic
year equalled
15,000 sun years.
“Itis completed
when all the stars
find their way
back to a particu-

lar place.” In Politi-

cos Plato calls it
the “great year of
the ancients”:
when its revolu-
tions have passed
through the ap-
propriate length
of time, it turns
around again, i. e.
time now runsin
the opposite di-
rection, rejuvenat-
ing itself onits
path.

According to mod-
ern calculations,
the duration of
the “great” yearis
25,868 years, the
time the point of
spring takes to
cross the entire
zodiac.

Lambert of

St Omer, Liber
Floridus, c. 1120
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“Mirror of the causes of all things” Platonic graded cosmos and, in the inner

circle, are the Tria Prima, the three funda-

All of creation opens up like a fan from the mental alchemistic principles of matter.
night of the hidden, divine source. It pours

from the outer, paternal circle, the Tetra- The whole plan of creation runs clockwise
grammaton, into the three Hebrew letters like a day from dawn to the “evening of
called ‘mothers’: Alef X air (avyr), mem n the world”.

water (mayim) and shin ¥ fire (esh). The

other circles contain the ten divine names R. Fludd, Integrum Morborum

and aspects, followed by the Christian- Mysterium, Frankfurt, 1631

Macrocosm: Cosmic time

Cosmic time
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Cosmic time

The personifica-
tion of cosmic
time, framed by
the six cosmic ages
familiar in the
early Middle Ages.
The five preceding
cosmic ages from
Adam to the birth
of Christ were un-
der the domina-
tion of Lucifer, the
sixth and present
age was the King-
dom of Christ.

Parallel to this: the
division of the age
of man falls into
six sections from
childhood to old
age.

Lambert of St
Omer, Liber
Floridus, c. 1120
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Cosmic time

The three cosmic
ages of Joachim
of Fiore (c. 1130—
1202):

The first age is
that of the Father
(bottom), the

age of the Old
Testament and is
formed by the Law
and by the fear of
God. The second
age is that of the
Son, of the Church
and of faith in the
Word. The third
Age is that of the
Holy ghost —
which Joachim of
Fiore saw drawing
near - and is the
time of jubilation
and freedom. It
brings withita
new intuitive and
symbolic under-
standing of the
Scriptures, the
end of the “walled
church” and the
foundation of new
contemplative
orders.

This spiritual age
is the dawn that
Jacob Bohme and
the alchemists saw
rising on the hori-
zon, the general
reformation of the
Rosicrucians.

Joachim of Fiore,
12th century



Lower
astronomy

78

For the alchemical opus, the constellations
of the sun and the moon were particularly
important:

“Nowadays everyone knows that the light
that the moon sends to us is nothing but
areflection of the sunlight, along with

the light of the other stars. Therefore the
moon is the collecting tank or (...) the well
of its living water. So if you wish to trans-
form the rays of the sun into water, choose
the time when the moon conveys them to
us in abundance, namely when it is full

or close to fullness; in this way you will
receive the fiery water from the rays of the
sun and the moon in its greatest force (...).

Macrocosm: Lower astronomy

In southern France the Work can begin in
March and again in September, but in Paris
and the rest of the Empire one cannot
begin before April, and the second period
there is so weak that it would be a waste
of time to occupy oneself with it in the
autumn”. (Anonymous 19th-century her-
metic treatise, quoted in: Canseliet, Die
Alchemie und ihr Stummes Buch, Amsterdam
edition, 1991)

M. Maier, Septimana Philosophica,
Frankfurt, 1616

Lower
astronomy

“The sun and its shadow complete the
work”

“With its light and shadow the Philosoph-
ical Sun produces an even day and a night

which we may call the Latona or Magnesia.

Democritus taught how its shadow might
be extinguished and burned with a fiery
medication.”

Macrocosm: Lower astronomy

Latona is a code name for the prima materia
during the phase of putrefaction and
blackening (nigredo). In the alchemical
Work this blackness unites the body with
the spirit.

Sulphur (Sol) and Mercurius (Luna) are also
known as “the sun and its shadow”.

M. Maier, Atalanta fugiens, Oppenheim, 1618
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Lower
astronomy

8o

In the view of the alchemists, the metals
represent the assembled forces of the
planets, and hence they also referred to
their art as the “lower astronomy”. In
accordance with the twelve divisions of
the zodiac, the material must pass through
twelve gates or stages, until it reaches its
definitive fixity in reddening, when “the
zodiac no longer has any power over it”.
(Nicolas Flamel)

Macrocosm: Lower astronomy

The author of the Aurora consurgens com-
pares this growth in the lapis with the
nine-month development of the embryo in
its mother’s womb. According to George
Ripley (1415—1490), the water that breaks
at birth is symbolized by the white or lunar
tincture that precedes the solar reddening
(above right).

Aurora consurgens, late 14th century
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Stars

Twelve pagan as-
trologers (includ-
ing the poet Virgil
and the philo-
sophers Seneca
and Aristotle)
immersed in the
interpretation of
the stars.

Book of oracles in
rhyming couplets,
Central Germany,
14th century



Stars

82

The horoscope (literally “hour-watch”),
the record of the constellations at the
moment of birth, is the expression of be-
lief in man’s entanglement in fate and
predestination.

“The horoscope is that "handwriting’ of

Macrocosm: Stars

which it is said (Paul, Col. Il, 14) that He
(Christ) cancelled the bond (...) He set
these cosmic powers and authorities to
the side, nailing them to the cross.” (C.G.
Jung, Mysterium coniunctionis, Zurich, 1968)

Daniel Cramer, Emblemata Sacra, 1617

Macrocosm: Stars

Stars

The horoscope
pictures are taken
from the so-called
“Heidelberg Book
of Fate” (end of
15th century), a
German transla-
tion of the Astro-
labium planum of
Petrus of Abano
(13th century).

Each of the twelve
signs of the zodiac
is divided into
three decans and
thirty degrees.
The book also con-
tained charts for
determining the
ascendant and the
degree of the zo-
diac rising on the
eastern horizon at
the time of birth,
the knowledge of
which is the basis
for drawing up the
horoscope.
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Stars

The court astro-
nomer Terzysko,
amidst the criss-
crossing lines

of astrological
aspects. The term
“horoscope” only
became estab-
lished in the
Middle Ages. In
classical antiquity

there was a prefer-

ence for speaking
of the “theme”
or the “genesis”
(Latin “constella-
tio” and “geni-
tura”). The estab-
lishment of the
angle-relation-
ships or aspects
is derived from
Pythagorean har-
monics.

Astronomical
manuscript of
Wenceslas IV,
Prague, 1400
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Stars

Planisphere with
constellations and
signs of the zodlac,
manuscript, 16th
century



Stars

The “southern starry sky of the ancients”
with the familiar constellations of Greek
mythology.

In Giordano Bruno’s satire The Dethrone-
ment of the Beast, published in 1584, Zeus
personally orders that these heavenly im-
ages be replaced by virtues: “Obvious and
naked to the eyes of men are our vices,
and the heavens themselves bear witness

MAcrocosm: Stars

to our misdeeds. Here are the fruits, the
relics, the history of our adulteries, incest,
whoring, our passions, robberies and sins.
For to crown our error we have raised the
triumphs of vice to heaven, and made it
the home of lawlnessness.”

A. Cellarius, Harmonia Macrocosmica,
Amsterdam, 1660

Stars

This depiction of a “Christian starry sky”

is based on an original by Julius Schiller
(Augsburg 1627), who considered it incom-
patible with his faith “to assign to the
stars the meanings of evil spirits, animals
and sinful people”, when the Bible has

it: “The wise leaders shall shine as the
bright vault of heaven, and those who have
guided the people in the true path shall

Macrocosm: Stars

be like the stars for ever and ever.”

(Daniel 12, 3).

The “Little Bear” has become the Archangel
Michael, the “"Great Bear” the boat of St
Peter, and the constellation “Andromeda”
the tomb of Christ.

A. Cellarius, Harmonia Macrocosmica,
Amsterdam, 1660
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Stars

“The Jesuit Rheita
relates his sweet
ecstasy at finding
Veronica’s veil
depicted in the
sign of Leo, quite
distinctly, brightly
and clearly. The
wonderful star-
painting included
more than 130
stars, concentrated
in the middle like

a swarm of bees.
He compared the
picture of Orion
with Joseph’s coat
of many colours,
which was splashed
with many drops of
blood.” (Erasmus
Franciscus, Das
eroffnete Lusthaus
der Ober- und
Niederwelt, Nurem-
berg, 1676)

A. Kircher, Iter
extaticum

(Ed. C. Schott),
Wiirzburg, 1671

In a dream, Scipio saw the heavenly firmament with its nine plan-
etary orbits. The outermost, the “primum mobile’, is God himself,
embracing all the others: “"What is that sound, so loud and sweet,
that fills my ears?’ It is the sound which, connected at spaces which
are unequal but rationally divided in a particular ratio, is caused
by the vibration and motion of the spheres them-
selves, and, blending high notes with low, pro-
duces various harmonies; for such mighty motions
cannot speed on their way in silence, and it is
Nature’s will that the outermost sphere on one
side sounds lowest, and that on the other side
sounds highest. Hence the uppermost path, bear-
ing the starry sphere of heaven, which rotates at
the greatest speed, moves with a high and excited
sound, while that of the moon and the nethermost
sphere has the lowest. For the Earth, the ninth of
the spheres and static, remains fixed to one spot at
the centre of the universe. But those eight spheres of which two pos-
sess the same power, produce seven different sounds, a number that
is the key to almost everything (...)” (Cicero, De re publica)

“Nature-Music contains within itself the nature of all things /
(...) it is the great cosmos-music / the wonderful harmony of heaven /
of the elements and of all the creatures / and especially of human
music / what develops here is either in harmonic agreement of the
human body / or of all of the inner and outer senses” (Athanasius
Kircher, Musurgia universalis, 1662)

“The shine of the stars makes the melody, Nature under the
moon dances to the laws governing this melody.” (Johannes Kepler,
Harmonices Mundi, 1619)

 Teonfuus . XTI pag 535,

Fig. 1.
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Music of
the spheres

J. Bornitus,
Emblematum
Sacorum, Heidel-
berg, 1559



Music of
the spheres

The theory of the harmony of the spheres dates back to the Greek
philosopher Pythagoras (570—496 B.C.).

According to a legend told by lambilochos, when Pythagoras
heard the different sound made by hammers in a forge, he realized
that tones can be expressed in quantitative relationships, and hence
in numerical values and geometrical measures. Using stringed
instruments, he then discovered the connection between vibration
frequencies and pitch. The whole world, according
to Pythagoras’ theory, consisted of harmony and
number. Both the microcosmic soul and the macro-
cosmic universe were assembled according to ideal
proportions, which can be expressed in a sequence
of tones.

The pitches of the individual planetary tones
of the celestial scale were derived from their
orbital speeds, and the distances between them

were placed in relationship to the musical intervals.
Kepler complicated the system somewhat by assign-
ing a whole sequence of tones to each planet. The
series that he believed he had found for the earth
(Mi Fa Mi) came to represent for him, shortly after
the outbreak of the Thirty Years’ War, the fact “that

F. Gaffurio,
Theorica musica,
Milan, 1492

Misere and Fames (hunger) rule in our vale of tears”.
According to Genesis 4, 21, Jubal (ill. top left), a descendant of
Cain, was the father of all such as handle the harp and organ”. For
Kepler, this figure is none other than Apollo, and Kepler also believed
that Pythagoras was Hermes Trismegistus.

Macrocosm: Music of the spheres Macrocosm: Music of the spheres

Music of
the spheres

In the bottom
left-hand corner,
Pythagoras is
pointing to the
smiths who had in-
spired him. Here
they are at work
inside an ear.
Kircher goes into
great detail about
its ‘wonderful
anatomical pre-
paration’, with
hammer and anvil.

According to the
theorist of Neo-
platonic music,
Boethius, (5th
century A.D.),
terrestrial ‘musica
instrumentalis” is
but a shade of the
‘musica mundana’,
the music of the
spheres repres-
ented by the
sphere at the
centre. This in turn
is merely a faint
echo of the divine
music of the nine
choirs of angels.

A. Kircher,

Musurgia univer-
salis, Rome, 1650
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Music of
the spheres

Diagram of the
Ptolemaic cosmos
giving the inter-
vals meant to cor-
respond to the dis-
tances between
the heavenly bod-
ies and their vari-
ous speeds: Earth
- Moon: awhole
tone, Moon -
Mercury - Venus:
asemitone each,
Venus - Sun: three
semitones, Sun -
Mars: a whole
tone, Mars -
Jupiter - Saturn:

a semitone each,
Saturn — fixed
stars: three whole
tones.

Astronomical
manuscript
anthology,
Salzburg,
c.A.D. 820
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Music of
the spheres

The assignment of
the nine spheres to
the nine Muses
was the result of a
harmonic vision by
the Neo-Pythago-
rean, Martianus
Capella (sth cen-
tury A.D.). The
scale covers a full
octave.

The concord is con-
ducted by Apollo,
the Prime Mover.
Flowing rhythmi-
cally through the
spheres is the
Egyptian serpent
of the life-force.
Its three heads
represent the
divine trinity in the
three dimensions
of space and the
three aspects of
time.

Tragedy is as-
signed to the sun,
comedy to the
earth.

A. Kircher, Ars
magna lucis, Rome,
1665




Music of
the spheres

In his Musurgia uni-
versalis (of the
miraculous power
and effect of con-
sonances and dis-
sonances) Kircher
developed the idea
of God as an organ-
builder and organ-
ist, and compared
the six-day labour
of creation with
the six registers of
a cosmic organ.

Like Fludd, Kircher
divided the various
zones of Heaven
and Earth into oc-
taves. The organ-
ist’s art appeared
primarily in the
accord of the four
elements.

A. Kircher,
Musurgia univer-
salis, Rome, 1650

Macrocosm: Music of the spheres
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Music of
the spheres

According to
Fludd, “the mono-
chord is the inter-
nal principle
which, from the
centre of the
whole, brings
about the har-
mony of all life in
the cosmos.”

By altering the
tension of the
strings, God, the
“Great Chord”, is
able to determine
the density of all
materials between
Empyreum and
Earth.

The instrument is
divided in half into
an upper, ideal,
active octave and
a lower, material,
passive octave,
and these are in
turn divided into
fourths and fifths.
On these intervals
the upper, prin-
ciple of light
moves down into
dark matter, and at
their intersection
the sun assumes
the power of
transformation.

R. Fludd, Utriusque

Cosmi, Vol. 1,
Oppenheim, 1617



Music of
the spheres

“The ancient philosophers assumed that
the world consisted of a perfect harmony,
namely, from the earth to the starry
heavens is a perfect octave.” (A. Kircher,
Musurgia universalis). The seven steps of
the octave were seen as containing the
world, for it is the number seven that links
the divine trinity to the quadernity of the
elements. In 1922 the Caucasian philo-
sopher and dancing teacher G. Gurdjieff
founded his famous “Institute for the
Harmonic Education of Man” in Fontaine-
bleau, based on the law of the octave.

Trismegistus in Asclepius: "Music is noth-
ing but knowing the order of all things.”

For Kepler there was no doubt “that either
Pythagoras speaks in a Hermetic way or
Hermes in a Pythagorean way.”
(Harmonices Mundi)

A. Kircher, Musurgia universalis, Rome, 1650

“In every line of development there are
two points where movement can go no
further without external help. At two
specific points an additional impulse from
an external force is necessary. At these
points everything needs an impulse,
otherwise it can move no further. We find
this “law of the seven” everywhere —in
chemistry, in physics, etc.: the same law is
at work in all things. The best example of
this law is the structure of the scale. Let us
clarify this with an octave.”

(Gurdjieff’s Conversations, Basle, 1982)

Music of
the spheres

(has diazelikiinche

Chroma der Mit)

Reconstruction of the Pythagorean cos-
mos according to the plan of the octave.

Stanley, History of Philosophy

Macrocosm: Music of the spheres
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The harmonic symbolism of antiquity by
Albert Freiherr v. Thimus (1806—1878) is a
large-scale attempt to reconstruct the
Pythagorean foundations of music from
Neoplatonic sources, and to establish
harmonics as an autonomous science. He
based his work on the untenable hypothe-
sis that the Pythagorean concept of the
world was based on the Cabalistic book of
creation. The Sefer Yezirah is about the
ten primal numbers, the Sephiroth, which
he linked in the upper part of the diagram
to the planetary orbits.

Macrocosm: Music of the spheres

The Pythagorean Philolaos (c. 400 B.C.)
referred to a counter-earth, which fol-
lowed the same orbit as the earth, but was
always on the opposite side and therefore
invisible. Both bodies orbited around the
central fire.

Albert Freiherr v. Thimus, Die harmonikale
Symbolik des Altertums, Cologne, 1868
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According to Pythagoras, the structure of
the world is based on the consonant inter-
vals of the octave, the fifth and the fourth.
The numbers of their proportions 2:1,

3:2 and 4:3 are the "holy diversity’ of the
Pythagoreans, called the tetractys:
142+3+4=10. “Progress from oneness to
the number four and the ten emerges, the
mother of all things.”

Within this formula lies the entire act of
creation, from the splitting of the primal
element into sexual duality, its propaga-
tion into the space-forming trinity,
through to its completion in the four ele-
ments.

Robert Fludd, Philosophia Sacra,
Frankfurt, 1626

The tetractys also forms the basis of the
image of the cosmic soul, to whose struc-
ture in the form of a Chi (X) Plato refers in
the ‘Timaeus’. In line with the law of the
proportional division of the chord, the
matrix of all earthly phenomena unfolds
here as a network of coordinates of frac-
tions and multiples.

The Pythagorean “Chi”

Macrocosm: Genesis

In the Cabala, the work of creation unfolds
according to a similar pattern, in four
steps starting with the letters of the tetra-
grammaton, the unpronounceable divine
name: in alchemy too this fourfold step,
the "axiom of Maria Prophetissa’, plays a
leading part.

The tetragrammaton as a tetractys

y 30 380 xy
10 9 16 21 2% 25 24 2 16 9 10
9 14 20 18 14 8
12 15 16 15 12 7 8
6 10 12 12 10 6 7
8 9

Macrocosm: Genesis

Genesis

In the Tantric vi-
sion, an invisible
power-point
(bindu) produces
the primal matter
(prakriti), which
consists of three
qualities (gunas):
sattva (essence,
peace), rajas (en-
ergy, passion) and
tamas (substance,
inertia).

At the beginning
of creation the
three are in equi-
librium; only their
disharmony brings
forth the world of
diversity.

In Finnegans Wake
Joyce draws a par-
allel between the

gunas and Blake’s
four beings (Zoas,
cf. pp. 652—653)

Painting,

Rajasthan, c. 18th
century
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The tetragrammaton, the holy name of quoted a rabbi’s admonition to a Torah
God with the four letters JHVH (Jehova), writer: “My son, be careful at your work
concentrates within itself all of the ele- foritis God’s work; if you leave out but
mental strength and power from which one letter or write but one letter too
creation arose. “The visible world, with its many, you destroy the whole world (...)".
teeming creatures, is none other than the (G. Scholem, On the Kabbalah and its

word transpired,” wrote B6hme. All things Symbols, New York, 1967)
arise out of combinations or rearrange-
ments of these four letters. Sephardi Bible, 1385

Illustrating the magical meaning of the
word in Hebrew, Gershom Scholem

Macrocosm: Genesis
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Genesis

Successive utter-
ances of the divine
name produce

the four worlds

of Aziluth, Beriah,
Yezirah and Assiya.

R. Fludd, Utriusque
Cosmi, Vol. I,
Frankfurt, 1621

From the great
tetragrammaton
flow the ten
“epithets” of God.
These embody
various aspects
of the godhead,
which in turn
correspond to the
ten primal num-
bers, the Sephiroth:
1. Crown

2. Wisdom

3. Prudence

4. Clemency

5. Power

6. Grace

7. Triumph

8. Honour (Fame)
9. Redemption
10. Kingdom.

R. Fludd,

Philosophia Sacra,
Frankfurt, 1626
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Three symbols of
the Trinity

11l 1: Eye. The
white: the Father,
the iris: the Son,
the pupil: the Holy
Spirit

1Il. 2: Sun. The orb:
the Father, the
light: the Son, the
heat: the Holy
Spirit

11l. 3: Storm. The
consuming fire:
the Father, the
thunder: the Son,
the lightning-
flash: the Holy
Spirit

11l. 1emphasizes
the self-contained
aspect of the di-
vine Trinity as the
original reflection
of eternity, ill. 2
the life-giving
aspect, ill. 3the
procreative aspect:
the seed falls from
the cloud.

R. Fludd, Utriusque

Cosmi, Vol. I,
Frankfurt, 1621
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Genesis

Yod as the crown
(Kether) repre-
sents the hidden,
original essence of
God, En-Sof, is
called the Infinite.
He is the higher
palace God’s mag-
nificent throne-
world, Vau, is that
which connects,
the angelic world
of forms. The
lower He is
equated with As-
siya, the spiritual
archetype of the
material world.

For Jacob B6hme
and other Christ-
ian Cabalists, the
Tetragrammaton is
an expression of
the trinity: “The
unity when the

J. goes into itself
into a threefold
being(...)to an
active life.”

(). Bohme, Quaes-
tiones Theosophi-
cae)

R. Fludd, Utriusque

Cosmi, Vol. I,
Frankfurt, 1621
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And so on for ever

R. Fludd, Utriusque
Cosmi, Vol. |,
Oppenheim, 1617
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For the Paracelsian Robert Fludd, the
divine act of creation took on concrete
and visible form as an alchemical process,
in which God, as a spagyrist, divided pri-
mal, dark chaos, the Prima Materia, into
the three divine, primary elements of
light, darkness and spiritual waters. These
waters, in turn, were the roots of the four
Aristotelian elements, of which earth is
the coarsest and the heaviest, comparable
to the dark sediment, the “raven’s head”
that is left on the bottom of the retort in
the process of distillation.

Macrocosm: Genesis

No wonder, wrote Fludd, that our planet is
such a vale of tears, given that it has
emerged from the sediment of creation,
where the devil dwells.

“When the secret of secrets wished to
reveal himself, he began to produce a
point of light. Before that point of light
broke through and became apparent, the
infinite (en soph) was entirely hidden and
radiated no light.” (Zohar)

R. Fludd, Utriusque Cosmi, Vol. |,
Oppenheim, 1617

Macrocosm: Genesis

Genesis

Light, the inex-
haustible source
of all things, ap-
pears in the dark-
ness and with it
the watery spirits
that begin to
divide into near
(bright) and far
(dark).

In the centre are
the dark waters,
far from the light,
forming the source
of matter; at the
edge are the up-
per waters, from
which the divine
fiery heaven
(Empyreum) will
unfold. The bright
cloud in between
is a state “called
variously the
Earth-spirit, the
Spirit of Mercury,
the Ether and the
Quintessence.”

R. Fludd, Utriusque

Cosmi, Vol. |,
Oppenheim, 1617
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The chaos of the
elements from
the lower waters
“is a confused and
undigested mass
in which the four
elements fight
against each
other.”

The ideal final
state of material
is achieved when
the elements are
arranged accord-
ing to the degrees
of their density:
(from outside to
inside) Earth, Wa-
ter, Air and Fire. In
the centre appears
the Sun, gold.

R. Fludd, Utriusque
Cosmi, Vol. 1,
Oppenheim, 1617
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Genesis

The first day of
creation:

“Let there be
light, said God;
and forthwith
Light/(...) Sprung
from the deep;
and from her
native east/ To
journey through
the aery gloom
began,/ Sphered
in a radiant cloud,
for yet the sun/
Was not (...)."
(John Milton,
Paradise Lost 1667)

The dove is the
spirit of God.

“The uncreated
light of the spirit
reflected in the
sphere of the fiery
firmamentasina
mirror, and the
reflections in their
turn, are the first
manifestations of
created light.”

R. Fludd, Utriusque
Cosmi, Vol. 1,
Oppenheim, 1617
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The earth belongs
to the lowest level
of the elements,
the sediment of
creation.

According to the
proportions, the
grossest element
couples with the
most subtle when
the elements of
air and water are
produced.

R. Fludd, Utriusque

Cosmi, Vol. |,
Oppenheim, 1617
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Genesis

The second day

“And God said, Let there be a vault
between the waters to separate wa-
ter from water (...) And God called the
vault Heaven.” (Genesis 1, 6 and 8)

The ethereal sphere with the fixed
stars and planets divides the upper
waters (Empyreum) from the lower.
In this sphere the upper heavenly
quality (form) is in balance with the
lower heavenly quality (material).

The third day

Fire arises as the first and most
subtle element.

This is not, as Fludd stressed, the
“invisible fire’ of the alchemists, but
the material fire that Paracelsus
called the “dark’ fire, which leads
everything alive to destruction. Life
in the Paracelsian sense is a process
of destruction by fire.

R. Fludd, Utriusque Cosmi, Vol. I,
Oppenheim, 1617
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The sequence by
which the ele-
ments are ordered
inan ascending
degree of purity -
earth, water, air
and fire - is
repeated in the
structure of the
entire cosmos
from the sublu-
nary, elemental
heavens, the ethe-
real heaven to the
empyrean.

The stars on the
outer edge of the
ethereal sphere
only became
visible with the
creation of the
sun, for they store
its light and aftera
space of time emit
itagain like phos-
phorous.

R. Fludd, Utriusque
Cosmi, Vol. |,
Oppenheim, 1617
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Genesis

“The perturba-
tions attendant
on creation had
caused some of
the celestial light
to be trapped in
the cold mass of
the central earth.
Obeying the law
of gravity, this
celestial substance
began to rise
towards its right-
ful place in the
heavens, and it
was thus that our
sun was formed.”

In the firmament
the sun is the
visible represent-
ative of the divine
fire and of love. Its
corresponding
partin the human
body is the heart,
“which emits its
vital rays (the
veins) in a circle
from the centre,
and thus animates
each individual
limb”. (Robert
Fludd, Philosophi-
call Key, c. 1619)

R. Fludd, Utriusque
Cosmi, Vol. |,
Oppenheim, 1617

111



Genesis

When the sinking,
hot rays of the sun
encounter rising,
watery steam,
they condense and
give rise to the
planets.

The spirit of God
hovers as a dove
above perfect
creation, which is
already menaced
by the Fall. In the
“Tractatus apolo-
geticus’, Fludd
emphasized that
the chief goal of
macrocosmic
study must be to
study the role of

Genesis

The emergence of
the earthly world
from the “dark and
gloomy waters”,
from the chaos
(No. 55) in which
Lucifer-Saturn was
imprisoned after
his fall from the
heavenly world of
light. After the
division of light
and darkness

(No. 56 +57), God
(Elohim) created
the seven element-
ary regions of the
universe from the
outermost fiery
waters of light
(Shamayim) to the
innermost central
fire, the “grim
mire”, in which
Lucifer dwells
until the day of
judgement.

Georg von Welling
(pseudonym of
Gregorius Anglus
Sallwigt), Opus
mago-cabalisticum,
Frankfurt, 1719

the divine spiritin
creation, for with-
out the light ema-
nating from this
spirit, life is not
possible.

R. Fludd, Utriusque
Cosmi, Vol. |,
Oppenheim, 1617
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The underlying plan of this Masonic tapes-
try is the circle with a point at the centre,
the sign of gold. The earth in the centre
signifies the “true lodge’ which must be
established, the sounding of the spiritual,
inner space. The compass and the set-
square stand for reason and conscientious-
ness at work. According to Kirchweger,
the two signs @ and &, nitrum (saltpetre)
and alkaline salt embody the dual prin-

Macrocosm: Genesis

ciples of male and female, mind and spirit,
active and passive. These are to be united
via seven planetary stages of sublimation,
thus transforming the ‘red stone’ (Prima
Materia: apprentice) into the ‘sculpted
stone’ (final state: lapis).

Die Theoretischen Briider oder zweite Stufe
der Rosenkreutzer..., Regensburg, 1785

Cosmological depiction of the alchemisti-
cal Work in the form of an eyeball. From
the pupil, the macrocosmic chaos of four
elements, the spherical lapis emerges as
the renewed, smaller world. The arms that
raise it up are “the two major parts of the
Work, the dissolution of the body (solve)
and the hardening of the spirit (coagula)”.
Red and white water pours from the rebis,
the twofold aspect of material, to form
the viscose, vitreous body of the cosmic
eye, the sea of time and space.

Macrocosm: Eye

Eye

The bird represents the phases of the
Work. It is composed of the raven (putre-
factio), the swan (albedo), the peacock
(phase of bright colours) and the phoenix
(rubedo).

In this instance the Pythagorean tetraktys
forms the optic nerve.

H. Khunrath, Amphitheatrum
sapientiae aeterna, 1602
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In the medieval
view, the eye con-
sisted of three dif-
ferent forms of
condensation of
physical fluid.
According to the
theory of the Ara-
bian scholar Avi-
cenna (980—-1037),
an icy fluid forms
the centre of the
eye. In front of itis
the watery area,
behind it the crys-
talline area. Itis
clad in seven robes
or skins (tunicas),
to which the seven
planetary spheres
correspond in

the macrocosm.
The Cabalists con-
nected this ten-
part structure of
the eye with the
Sephiroth. The
blind spotwas a
term applied to
the highest
Sephira “Kether”,
the crown, or the
divine void in all
things.

Gregor Reisch,
Pretiosa Margarita,
Freiburg, 1503;
Basle, 1508
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“(...) the eye of man (is) an image of the
world and all the colours in it are arranged
in circles. The white of the eye corres-
ponds to the ocean, which surrounds the
whole world on all sides; a second colour
is the mainland, which the ocean sur-
rounds, or which lies between the waters;
a third colour in the middle region:
Jerusalem, the centre of the world. But a
fourth colour, the vision of the whole eye
itself (...) is Zion, the midpoint of every-
thing, and visible within it is the
appearance of the whole world.” (Zohar)

R. Fludd, Utriusque Cosmi, Vol. I,
Oppenheim, 1619

Macrocosm: Eye

Eye

The composition of the eye according to
Fludd:

1. The ice-like, lens-shaped area is trans-
parent and of medium hardness.

2. The watery, whitish area surrounds the
first as the egg-white surrounds the yolk.

3. The glass-like, gleaming area supplies
the first two with nourishment from the
blood.

R. Fludd, Utriusque Cosmi, Vol. I,
Oppenheim, 1619
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(ANATOMY OF EYE)

CHAMBER OF VITREOUS-
HUMOR AS BEULAH

IRIS AS ALLAMANDA
LYPUS)

CHAMBER OF AQUEOUS
HUMOR AS BOWLAHOOLA

POINT OF FOCUS
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AS COUCH OF SATAN

MUNDANE EGG

SATAN SPACIZ
(PERCEIVED SPACE)

Large parts of William Blake’s poetry are
concerned with a detailed engagement
with Isaac Newton’s materialist view of
the world, particularly his optics. In Blake’s
view the physical eye is dull and dim “like
a black pebble in a churning sea”, and

the optic nerve, to which Newton pays
homage, “builds stone bulwarks against
the raging sea”. (Blake, Mifton, 1804)
Blake instead turned to the work of Jacob
Béhme, and attempted to develop an
optics of the visionary.

118 Macrocosm: Eye

RETINA AS EDEN

LINES OF PERCEPTION AS VORTEX

CONVEXITY OF LENS
AS ROCK OF AGES

LENS AS GOLGONOOZA
(CONCAVITY)

LENS AS MUNDANE SHELL
MICROCOSM

UDAN-ADAN
ENTUTHON

BENYTHON
ULRO

LINES OF PERCEPTION
AS VORTEX

According to the hypothesis of Easson and
Easson, which fails to take into account
many aspects of the poetry, every level of
Blake’s poem "Milton’ is based on an
optical model, inscribed within the form
of the cosmic egg.

K.P. Easson and R.R. Easson, A hypothetical
model for the visionary geography in
‘Milton’, from: W. Blake, Milton, London,
1979

The astronomer and mathematician John
Dee (1527—1608) used the egg as a glyph
for the ethereal heavens, because the

orbit of the planets within it forms an oval.

(Even Copernicus assumed that planetary
orbits were circular.)

For Paracelsus “the sky is a shell which
separates the world and God’s heaven
from one another, as does the shell the
egg”. “The yolk represents the lower
sphere, the white the upper; the yolk:
earth and water, the white: air and fire”.
(Paragranum, 1530)

John Dee, Monas Hieroglyphica, Antwerp,
1564
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Macrocosm: Cosmic egg

Cosmic egg

The four intersect-
ing globes are in-
scribed with the
names of the four
Zoas, the apoca-
lyptic creatures
that represent the
elemental forces
of the universe.
Urthona/Los is

the imagination,
Luvah passion,
Urizen reason and
Tharmas the body.

“The egg-shaped
world of Los”,
which swells from
the swirling centre
of chaos, forms
theillusory three-
dimensional space
defined by the
two boundaries of
opacity (Satan)
and material con-
densation (Adam).
They obstruct
man’s free vision
of things as they
really are accord-
ing to Blake,
namely eternal
and infinite.

W. Blake, Milton,
18041808
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Cosmic egg

Hildegard von Bin-
gen’s vision of the
cosmos

“Then | saw a huge
object, round and
shadowy. Like an
egg it was pointed
atthetop(...).

Its surrounding,
outer layer was
bright fire (Empy-
reum). Beneath
this lay a dark skin.
In the bright fire
hovered a reddish,
sparkling fireball
(the Sun)”. Beneath
the dark skin she
saw the ethereal
sphere with moon
and stars, and
beneath this a zone
of mist which she
called the ‘white
skin’ or the ‘upper
water’.

Hildegard von
Bingen, Scivias
(Rupertsberg
Codex),

12th century
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The genesis of the world of the elements
between the celestial world of light and
the chaotic underworld. Johann J. Becher
(1635—1682) described the interplay of the
elements as follows: “Earth thickens and
attracts, water breaks down and purifies,
air makes fluid and dries, fire divides and
completes”.

Macrocosm: Cosmic egg

Cosmic egg

il i

The engraving is inspired by illustrations
from Kircher’s Mundus subterreaneus

(2 vols, 1665, 1678) (cf. p. 179). These show
a subterranean central fire linked directly
to volcanoes and underground waters
which feed the superterrestrial seas.

J.J. Becher, Opuscula chymica, Nuremberg,
1719
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Oprpus MAGNUM

In reference to the divine work of creation
and the plan of salvation within it, the alchemistic
process was called the ‘Great Work'. In it,

a mysterious chaotic source material called
materia prima, containing opposites still
incompatible and in the most violent conflict, is
gradually guided towards a redeemed state of
perfect harmony, the healing “Philosophers” Stone’
or lapis philosophorum: “First we bring together,
then we putrefy, we break down what has been
putrified, we purify the divided, we unite the
purified and harden it. In this way is One made from
man and woman.”

(Biichlein vom Stein der Weisen, 1778)
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“The creation of

“It ascends/ saith Hermes Trismegistus in his Emerald Tablet/ from iz
the worl

Earth to Heaven: by which words the circulating distillation is most
beautifully explained/ as also this/ that the Chymical Vessel/ is made
orarranged in the same way as the natural Vessel. For we see/ or
find/ that the whole Heavens/ and the Elementa are like a sphere
round and sweet in nature/ in whose mid-point or innermost essence
the heat of the subterranean Fire is very strong and powerful/ which
drives the more subtle matter of the Elements upwards into the Air/
and at the same time rises upwards itself.” (Conrad Horlacher, Kern
und Stern, Frankfurt, 1707) 4

“Place this in the right oven of the philosophers/ and seal itina
constant and ever-changing prison/ which should be quite transpar-
ent/ light and clear like a crystal and round in shape like a celestial
sphere. (...) But this heaven of yours must be kept safe with three
bulwarks and walls (triple oven)/ so that not more than a single
entrance/ is well-guarded: for the celestial city will be besieged by
earthly enemies.” (anonymous, Nodus Sophicus Enodatus, 1639)

“But it is necessary that the vessel be round in shape, so that
the artist may transform the firmament and the top of the skull.”
(Theatrum chemicum, 1622)

“The (Philosophers’) Stone is made in the image of the Creation
of the World. For one must have its chaos and its prime matter, in
which the elements float hither and thither, all mixed together, until
they are separated by the fiery spirit. And when this has happened,
the light is lifted up, while the heavy is brought downwards.”

(). d’Espagnet, Das Geheime Werk, Nuremberg, 1730)

Hieronymus Bosch,
outer wings of the
“Garden of De-
lights”, c. 1510
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The following series of illustrations is taken from the Elementa chemi-
cae of the Leiden chemistry professor J.C. Barchusen. He had them
engraved from an old manuscript “to do a great favour to the adepts
of gold-making”. He was of the opinion that they described the pro-
duction of the Philosopher’s Stone “not only in better order, but also
with a more correct emphasis” than anything else that he had seen
hitherto.

In order to attain the lapis, the alchemist had to make a funda-
mental decision on which path to follow: a short “dry” path, in which
the separation of the matter took place under the influence of exter-
nal heat and the involvement of a secret “inner fire”, and a “wet”
path, which was much longer and only led to its goal through many
distillations. The latter is illustrated here.

The main role in this process is played by the philosophical Mer-
cury, not ordinary quicksilver, but a mysterious substance whose
origins are entirely shrouded in darkness.

The material spirit is extracted from it. The legendary Azoth
comes, as the agent of the Work, in the form of a dove. Like the
doves that Noah sent forth to learn whether the waters had abated,
it only ends its flight when the lapis is finally fixed.

Its twenty-seven-fold flight upwards and downwards here and
in a related series of illustrations corresponds, in William Blake’s
mythology, to the flight of the twenty-seven larks, which act as
bearers of conventional ideas. Only the twenty-eighth brings
enlightenment and an escape from the retort’s restricted field of
vision. It is destroyed when the lapis is complete.

The commentaries on the individual illustrations follow the
explanations provided by Barchusen.

He himself, by his own account, was never witness to a trans-
mutation, and repeatedly declared that in all his instructions he had
to rely entirely on speculation.

Opus MaGNuM: Genesis in the retort
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The emblems of
the lapis on the
crescent moon.
Normal gold (lion)
must be twice
driven by anti-
mony (wolf) in
order to lose its
impurities. The
dragon is philo-
sophical quick-
silver (Mercury).

2. The alchemist
assures himself of
God’s presence in
the Work.

3. Chaos.

4. The coat of arms
of the lapis.

5. The four ele-
ments.

J.C. Barchusen,

Elementa chemi-
cae, Leiden, 1718
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6. The chamois
represent spirit
and soul, which
unite to form
philosophical
mercury.

7. The six planets
embody the
metals to which
the bird mercury
is related. The
locked trunk says
that the path to
this quicksilver is
hidden.

8. The inner circles
are the four
elements, which
form the basic
material of the
seven metals
(fixed stars).

9. Sulphur (sun)
and mercury
(moon), male and
female.

J.C. Barchusen,

Elementa chemi-
cae, Leiden, 1718
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10. Through con-
tact with the moon
and the sun, philo-
sophical mercury
attains the power
of fertilizing the
earth.

11. Sulphur and
mercury must be
freed by fire from
the material which
contains them.

12. Purification of
philosophical
mercury by sub-
limation.

13. Philosophical
mercury is joined
once more to its
sulphur, so that

a homogenous
liquid is produced.

J.C. Barchusen,

Elementa chemi-
cae, Leiden, 1718
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14. Gold (lion) is
purified by mix-
ture with anti-
mony (wolf).

15. and trans-
formed by dissolu-
tion into philo-
sophical sulphur

16. The oven.

17. The retortin
which sulphur and
mercury are
united.

J.C. Barchusen,

Elementa chemi-
cae, Leiden, 1718
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18. Philosophical
quicksilver con-
sists of liquid,
mercurial compo-
nents (Azoth) and
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