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Abstract

Yohanan ben Isaac Alemanno (1435-1505?7) was an Italian kabbalist,
philosopher and physician. In his less known autograph, Paris, BnF héb. 849,
he incorporated contemporary Christian magic sources with kabbalah,
providing a practical method to ascend to the upper worlds for gaining
prophecy. This article brings together Alemanno’s autograph and
contemporary magical works, in order to demonstrate a radical change in
Alemanno’s approach towards demonic magic, and the way he interpreted it
using a cosmology he developed. Then, Alemanno’s cosmology will be used
for reconsidering a concept of Giovanni Pico della Mirandola (1463-1494):
The Triplex Merkabah.

Introduction

Fifteenth-century Italy was a wonderful place for humanists,
particularly those who were close to the Medici circle. With the
patronage of the rulers, the court of the Medici served as a cultural
crossroads, catalyzing various kinds of collaborations that produced
original and translated syncretistic works — not only philosophical
and medical, but also magical.’ This was the case regarding Christian
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written without the generous support of the Azrieli Foundation and the Negev
and Goldstein-Goren scholarships of Ben-Gurion University.

1 The philosophical works include, for example, Angelo Poliziano’s translations
of Plato’s Charmides, Marsilio Ficino’s translations of Platonis Opera Omnia, and
John Argyropoulos’ translations of Aristotle’s Physics and Ethics.
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kabbalah, which flourished through the works of Giovanni Pico della
Mirandola (1463-1494), according to many scholars the first Christian
kabbalist.? It was in Florence that Pico met Yohanan ben Isaac
Alemanno (1435-15057), who is widely considered to have been Pico’s
kabbalah teacher.* Alemanno was born in Italy to a Spanish mother
and a French father. Having been studying in the school of Yehuda
Messer Leon, Alemanno was educated not only in medicine and
philosophy, but also in kabbalah.* He wrote an extensive commentary
on The Song of Songs, a work on immortality known as Hay ha- Olamim
(2°m91v1 °n), an unfinished commentary on Genesis known as Eyne ha-
Edah (77yn *»y) and a notebook of miscellaneous quotations and

2 See, for example, Gershom Scholem, “The Beginnings of the Christian
Kabbalah,” in The Christian Kabbalah: Jewish Mystical Books and Their Christian
Interpreters, ed. Joseph Dan, trans. Debra Prager (Cambridge: Harvard College
Library, 1997), 17-51; Moshe Idel, “Jewish Thinkers versus Christian Kabbalah,”
in Christliche Kabbala, ed. Wilhelm Schmidt-Biggemann (Ostfildern: J.
Thorbecke, 2003), 50-52. On Christian Kabbalah in general, see, for example,
Chaim Wirszubski, Pico Della Mirandola’s Encounter with Jewish Mysticism
(Cambridge, MA: Harvard University Press, 1989); Joseph L. Blau, The Christian
Interpretation of the Cabala in the Renaissance (New York: Columbia University
Press, 1944); Joseph Dan, “The Kabbalah of Johannes Reuchlin and Its Historical
Significance,” Jerusalem Studies in Jewish Thought 14 (1998): 455-85. There are
many more studies on Christian kabbalah, and 1 will mention others
throughout this article.

3 The relationship of Alemanno and Pico has been described as a teacher-student
relationship by scholars of both Pico and Alemanno. Nevertheless, this might
be only partially correct; as Idel noted, Alemanno might also have been a
“student” of the “teacher” Pico. See Moshe Idel, “The Magical and Neoplatonic
Interpretations of the Kabbalah in the Renaissance,” in Essential Papers on Jewish
Culture in Renaissance and Baroque Italy, ed. David Ruderman (New York: New
York University Press, 1992), 111.

4 As Carpi has found, on February 27, 1470, Alemanno received a doctoral degree
in medicine and philosophy from Messer Leon. See Daniel Carpi, “R. Yehuda
Messer Leon and his activity as a doctor,” Michael: On the History of the Jews in the
Diaspora 1 (1972): 277-301 [Hebrew]. On biographical details about Alemanno,
see Arthur M. Lesley, “The Song of Solomon’s Ascents by Yohanan Alemanno:
Love and Human Perfection According to a Jewish Colleague of Giovanni Pico
della Mirandola,” (PhD diss., University of California, 1976), 4-11; Yohanan
Alemanno, Hay ha- ‘Olamim (L’Immortale): Parte I: la Retorica, ed. Fabrizio Lelli
(Firenze: L.S. Olschki, 1995), 3-17; Michele Luzzati, “Documenti inediti su
Yohanan Alemanno a Firenze (1481 e 1492-1494),” in La cultura ebraica all'epoca
di Lorenzo il Magnifico, ed. Dora Liscia Bemporad and Ida Zatelli (Firenze: L.S.
Olschki, 1998), 71-84; Idel, Kabbalah in Italy, 177-78.
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drafts, which have been described as Alemanno’s portable library.> As
recorded by Alemanno, Pico and Alemanno met in 1488 in Florence,
when Pico asked him to write an in-depth commentary on The Song of
Songs, which was later known under the title The Desire of Solomon (pwn
nnYw).¢ This collaboration probably influenced not only the Christian
side but also the Jewish one, and it is considered as an important
contribution to the development of Christian kabbalah.

In this paper I will discuss the relation between kabbalah and
magic, specifically Solomonic magic, in Alemanno’s world, as it is
described in his autograph Paris, BnF héb. 849 (hereinafter MS Paris
849). This text reveals the usage of contemporary Christian sources by
Alemanno and the efforts that Alemanno invested in incorporating
such sources in his perception of gaining “the human happiness”
(nwnxn anbxan), that is, prophecy.’” By bringing together Alemanno’s
autograph and contemporary magical works, I hope to demonstrate a
radical change in Alemanno’s thought concerning his approach
toward demonic magic (compared to his earlier works). This change
results in a unique approach to kabbalah, while demonstrating a
nexus between the contemporary ceremonial magic and the Jewish
kabbalist.® By reading what is presumably Alemanno's latest work, I

5 On the commentary of The Song of Songs, see Lesley, “The Song of Solomon’s
Ascents;” Levin, Heshek Shelomo. On Hay ha- Olamim, excerpts of which were
published by Lelli; see Alemanno, Hay ha- ‘Olamim. Arye Rainer has recently
submitted a thesis on the commentary of Alemanno on Genesis. See Arye
Rainer, “The commentary of R. Johanan Alemanno, in his book "Eyney Haeda"
to the story of creation, as a key to his understanding of the limitations of
philosophy,” (MA thesis, Bar-Ilan University, 2019) [Hebrew]. A systematic
study of Alemanno’s notebook has not yet been published.

6 See Joseph Perles, “Les savants juifs a Florence a l'epoque de Laurent de
Médicis,” Revue des Etudes Juives 12 (1886): 245-57. A scholarly edition of The
Desire of Solomon is now available; see Daphna Levin, Heshek Shelomo (Tel Aviv:
Idra Publishing, 2019) [Hebrew].

7 See Alemanno’s curriculum in the study of Moshe Idel, “The Curriculum of
Yohanan Alemanno,” Tarbiz 48 (1980): 303-31 [Hebrew].
8 Scholem was the first one to identify and review MS Paris 849, but in an

extremely short essay in which he mentions the necessity of further study. See
Gershom Scholem, “An Unknown Treatise by Yohanan Alemanno,” Kiryat Sefer
5 (1929): 273-77 [Hebrew]. Several studies discussed MS Paris 849 in specific
contexts, First and foremost, Moshe Idel wrote about some themes in MS Paris
849 in his various works. See, for example, Idel, “The Magical and Neoplatonic
Interpretations;” idem, “The Magical and Theurgical Interpretation of Music in
Jewish Texts: Renaissance to Hasidism,” Yuval 4 (1982): 33-36 [Hebrew]; idem,
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will offer a new perspective on some of his ideas, namely, his
cosmological and magical thoughts. I will argue that contemporary
works of ceremonial magic influenced Alemanno, and that without
investigating those sources, one cannot fully comprehend his later
work, i.e., MS Paris 849. First, I will present an example of the
connection between magic and kabbalah in the circle of Alemanno,
but on its Christian side, by Mithridates. Then, I will discuss the
cosmology of Alemanno, and the way he interpreted magic using this
cosmology. That will lead me to the final discussion, which will
address the possible link between Alemanno’s cosmology and Pico’s
Triplex Merkabah, a mysterious concept that he mentioned in one of
his kabbalistic theses.

Kabbalah and Magic in Fifteenth-Century Italy:
The Case of Shimmushim

Before moving to Alemanno’s work, let me begin with another figure
from the same circle. Flavius Mithridates (c.1445-after 1491), alias
Guglielmo Raimondo Moncada, was born in Caltabellotta as Samuel,
the son of Nissim Bulfarachio, a translator and copyist of works on
kabbalah, astrology, and mathematics.” Mithridates himself, who

“The World of Angels in Human Form,” Jerusalem Studies in Jewish Thought 3
(1983): 1-66 [Hebrew]; idem, “Between the Concept of Sephirot as Essence or
Instrument in the Renaissance Period,” Italia 3 (1982): 89-111 [Hebrew]; idem,
“The Anthropology of Yohanan Alemanno: Sources and Influences,” Topoi 7
(1988): 201-20; idem, “Astral Dreams in R. Yohanan Alemanno’s Writings,”
Accademia: revue de la Société Marsile Ficin 1 (1999): 111-28; idem, Ascensions on
High in Jewish Mysticism: Pillars, Lines, Ladders (Budapest and New York: Central
European University Press, 2005), 181-87; idem, The Mystical Experience in
Abraham Abulafia (Albany: State University of New York Press, 1988): 168, n. 228;
idem, Kabbalah in Italy, 1280-1510: A Survey (New Haven: Yale University Press,
2011), 177-91. Herrmann studied the reception of Hekhalot literature in MS
Paris 849. See Klaus Herrmann, “The Reception of Hekhalot Literature in
Yohanan Alemanno’s Autograph MS Paris 849,” in Studies in Jewish Manuscripts,
ed. Joseph Dan and Klaus Herrmann (Tiibingen: Mohr Siebeck, 1999), 19-88.
Rebiger and Schifer studied and edited the part of Sefer ha-Razim I in MS Paris
849. See Bill Rebiger and Peter Schifer, Sefer ha-Razim I und II, II: Einleitung,
Ubersetzung und Kommentar (Tiibingen: Mohr Siebeck, 2009), 111-14.

9 Angela Scandaliato, “Flavio Mitridate maestro di Pico della Mirandola: il
cammino della Cabbala, dalla Sicilia all'ltalia all’Europa del Rinascimento,”
Ibéria Judaica, no. 10 (2018): 139-53. A vast bibliography on Mithridates has been
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converted to Christianity around 1466-1467,° also worked on the
translations of a variety of kabbalistic texts (Abulafian kabbalah,
Castilian kabbalah and others), works of Eleazar of Worms,"
astronomical texts,"? passages from the Quran,” and a fragment from
a work of practical kabbalah, Shimmushei Torah (the practical usages
of the Torah), in which each biblical pericope appears with its
“formative utilities in the practical Kabbalah.”** Liber de vocibus,
Mithridates’ translation of “The Book of Voices” (n1%1p7 7190), contains
interpretations of passages of Shimmush Tehillim (the practical usages
of Psalms).” The genre of Shimmushim seems to have been popular in
fifteenth-century Italy, sometimes in kabbalistic contexts, such as in
our case. For example, the ability of Psalms 19 (Vulgate 18) and 24

collected by Andreatta and Campanini. See Michela Andreatta and Saverio
Campanini, “Bibliographia Mithridatica 1I,” in Flavio Mitridate mediatore fra
culture nel contesto dell’ebraismo siciliano del XV secolo, ed. Mauro Perani and
Giacomo Corazzol (Palermo: Officina di Studi Medievali, 2012), 289-317.

10  Scandaliato, “Flavio Mitridate,” 141.

11  See Saverio Campanini, “El'azar da Worms nelle traduzioni di Flavio Mitridate
per Pico della Mirandola,” in Flavio Mitridate mediatore fra culture nel contesto
dell’ebraismo siciliano del XV secolo, ed. Mauro Perani and Giacomo Corazzol
(Palermo: Officina di Studi Medievali, 2012), 47-79.

12 See Bernard R. Goldstein and Joséa Chabds, “Isaac Ibn Al-Hadib and Flavius
Mithridates: The Diffusion of an Iberian Astronomical Tradition in the Late
Middle Ages,” Journal for The History of Astronomy 37 (2006): 147-72,

13 See Benoit Grévin, “Flavius Mithridate au travail sur le Coran,” in Flavio
Mitridate mediatore fra culture nel contesto dell’ebraismo siciliano del XV secolo, ed.
Mauro Perani and Giacomo Corazzol (Palermo: Officina di Studi Medievali,
2012), 27-46.

14 “Cum utilitatibus operativis in pratica cabale.” Cited from manuscript Cod.
Chigi, fol. 360 by Wirszubski, Pico, 150 n. 37. The works of Mithridates are
currently studied, edited, and published by a joint project of the Institut fiir
Judaistik of the Freie Universitit Berlin and the Istituto Nazionale di Studi sul
Rinascimento in Florence. Works that already have been published include The
Great Parchment, The Book of Bahir, Recanati’s Commentary on the Daily Prayers,
Gigatilla's Book on Punctuation, and The Gate of Heaven. Some of the works of
Mithridates were listed by Wirszubski in Flavius Mithridates, Sermo De Passione
Domini, ed. Chaim Wirszubski (Jerusalem: The Israel Academy of Sciences and
Humanities), 49-59. On Liber Misteriorum Venerabilium, that is, Mithridates’
translation of Shimmushei Torah, see Flavia Buzzetta, “Misteri e prassi
cabbalistica nel Liber misteriorum venerabilium (Shimmushei Torah), ms.
Chigi A. VL. 190, ff. 360 r-v,” Schede medievali 53 (2015): 53-73. On the Hebrew
Shimmushei Torah, see Moshe Idel, Absorbing Perfections (New Haven and London:
Yale University Press, 2002), 138-41.

15 On Shimmush Tehillim and an edition of it see Bill Rebiger, Sefer Shimmush
Tehillim (Tiibingen: Mohr Siebeck, 2010).
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(Vulgate 23) to ease the pain of a pregnant woman in labor, mentioned
in Mithridates’ Liber de vocibus, also appears in a fifteenth-century
Italian L'utilita di psalmi di Davit (The utility of the Psalms of David) in
a Milanese manuscript and a Latin Virtus et utilitas CL Psalmorum David
(The virtue and utility of the one hundred fifty Psalms of David) in a
Florentine manuscript.'®

The incorporation of the translated Shimmushei Torah with
kabbalistic works, and Pico's thesis about the assurance of the divinity
of Christ by magic and kabbalah, indicate a strong connection
between magic and kabbalah in this circle, a connection that many
scholars of Pico have discussed.” The fact that such translated
Shimmushim were copied by Italian scribes who were also engaged
with ceremonial magic, as the Milanese and Florentine manuscripts
verify, attest that at least on the textual level, works of ceremonial
magic and Shimmushim were circulated together. The link of magic to
kabbalah, which Mithridates seems to allude to by including
Shimmushei Torah in his translated works, are not exclusive to
Mithridates or Pico. In fact, magic (whether Shimmushim or

16  On the passage from Liber de vocibus, see Flavia Buzzetta, “Aspetti della magia
naturalis e della scientia cabalae nel pensiero di Giovanni Pico della Mirandola
(1486-1487)” (PhD diss., Universita degli Studi di Palermo, 2011), 510-11. On the
use of Psalms 19 (Vulgate 18) to ease the pain of a pregnant woman in labor in
the Milanese manuscript and the Florentine equivalent, see Florence Gal, Jean-
Patrice Boudet, and Laurence Moulinier-Brogi, Vedrai Mirabilia: Un Libro Di Magia
Del Quattrocento (Roma: Viella, 2017), 329. Idel argued that Alemanno's
perception of the Torah as being a sequence of divine names, a concept that
already appeared in Nachmanides’ works, is an evolution of the tradition
originated in Shimmushei Torah and Shimmush Tehillim. See 1del, “The Magical
and Neoplatonic Interpretations,” 120-21. On the same concept, see also Moshe
Idel, “The Concept of the Torah in Heikhalot Literature and Its Metamorphoses
in Kabbalah,” Jerusalem Studies in Jewish Thought 1 (1981): 23-84, esp. 52-55
[Hebrew]; Mauro Perani, “Il Sefer ha-tagin da manuale masoretico a repertorio
esoterico in ambienti cabbalistici dei secc. XIII-XV,” in L'eredita di Salomone: La
magia ebraica in Italia e nel Mediterraneo, ed. Emma Abate (Firenze: Giuntina,
2019), 44-48. On the wide reception of Shimmush Tehillim, see Bill Rebiger, “The
Editio Princeps of Sefer Simmus Tehillim, Sabbioneta 1551,” in L'eredita di
Salomone: La magia ebraica in Italia e nel Mediterraneo, ed. Emma Abate (Firenze:
Giuntina, 2019), 169-84,

17  See, for example, Wirszubski, Pico, 133-52; Stephen A. Farmer, Syncretism in the
West: Pico’s 900 Theses (1486): The Evolution of Traditional, Religious, and Philosophical
Systems (Tempe, Arizona: Medieval & Renaissance Texts & Studies, 1998), 115-
32; Sheila J. Rabin, “Pico on Magic and Astrology,” in Pico della Mirandola: New
Essays, ed. M. V. Dougherty (Cambridge: Cambridge University Press, 2008),
152-78.
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ceremonial magic) and kabbalah played an important role in MS Paris
849 of Yohanan Alemanno, who was engaged with practical magic. As
I will suggest, although the question concerning the relation of
kabbalah to magic in Alemanno’s thought did not escaped the
attention of scholars, scholarly effort focused on astro-magical and
theoretical perspectives, leaving aside any other aspects that should
be studied when we are dealing with a Renaissance humanist like
Yohanan Alemanno.

Yohanan Alemanno and Solomonic Magic

As Idel noted, the curriculum of Alemanno contains works of magic,
in addition to works on philosophy and kabbalah. Some of those
magical works are known by scholars of “Solomonic Magic” — by
which I refer, generally speaking, to works that focus on methods of
summoning and subduing entities, especially demons.* In short, it is
already known that Alemanno had access to Liber Razielis (The Book of
Raziel) or Sefer Raziel, the Almandel (a work that focuses on summoning
angels) and a Hebrew (translated) version of the Arabic Ghayat al-
Hakim (The Aim of the Sage), which is not quite “Solomonic,” but had
a profound influence on the Solomonic corpus.” Besides these,

18  This is, by no means, a clear-cut definition of a corpus. The definition of the
Solomonic magic corpus is problematic, and delineating it is beyond the scope
of this paper. For a review of this problematic corpus, see Julien Véronése, “La
transmission groupée des textes de magie salomonienne de I'Antiquité au
Moyen A4ge: bilan historiographique, inconnues et pistes de recherche,” in
L'antiquité tardive dans les collections médiévales, ed. Stéphane Gioanni and Benoit
Grevin (Rome: Ecole francaise de Rome, 2008): 193-223. And see Véronése
recent publication, “Solomonic Magic,” in The Routledge History of Medieval
Magic, ed. Sophie Page and Catherine Rider, Routledge Histories (London and
New York: Routledge, Taylor & Francis Group, 2019), 187-200.

19  On the familiarity of Alemanno with Sefer Raziel, the Almandel, and the Ghayat
al-Hakim, see 1del, Curriculum, 310-12 and the notes. For the most extensive
study on the Hebrew Sefer Raziel and the Latin tradition of Liber Razielis, see
Reimund Leicht, Astrologumena Judaica: Untersuchungen zur Geschichte der
astrologischen Literatur der Juden (Tibingen: Mohr Siebeck, 2006), 187-294. See
also Francois Secret, “Sur quelques traductions du Sefer Razi'el,” Revue des
Etudes Juives 128 (1969): 223-45; Sophie Page, “Uplifting Souls: The Liber de
Essentia Spirituum and the Liber Razielis,” in Invoking Angels: Theurgic Ideas and
Practices, Thirteenth to Sixteenth Centuries, ed. Claire Fanger (University Park,
Pennsylvania: Pennsylvania State University Press, 2012), 79-112. For a short
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Alemanno was also familiar with the Ars Notoria in its Hebrew version,
Melekhet Muskhelet (n%owim naxbn), which, as Reimund Leicht noted,
Alemanno actually cites in his work.” Idel suggested that the fact that
those magical works are mentioned at the end of Alemanno’s gradual
study curriculum implies that magic is the apex of Alemanno's
thought.?! Some evidence in MS Paris 849 shows that Alemanno was
deep into demonic and practical magic, suggesting that in his later
life, Alemanno underwent a shift towards the practical, willing to
incorporate materials that are neither “astral” nor theoretical.?”

20

21

22

review of Liber Razielis, see Graziella Federici-Vescovini, Medioevo magico: La
magia tra religione e scienza nei secoli XIII e XIV (Torino: UTET libreria, 2008), 115-
20. As Boudet wrote, Liber Razielis claims to give Solomon power, placing him as
a new Moses and a roi magicien. See Jean-Patrice Boudet, Entre science et
nigromance: Astrologie, divination et magie dans ['Occident médiéval (Paris:
Publications de la Sorbonne, 2006), 196-97. This obviously influenced
Alemanno, who saw himself as a new Moses (more on this below). On the
Hebrew translations of the Ghayat, see Idel, “The Magical and Neoplatonic
Interpretations,” 113-14; Leicht, Astrologumena Judaica, 316-23. On the Almandel
and the Hebrew texts, see Gal Sofer, “The Hebrew Manuscripts of Mafte’ah
Shelomoh and an Inquiry into the Magic of the Sabbateans,” Kabbalah: Journal
for the Study of Jewish Mystical Texts 32 (2014): 139-40 [Hebrew]. Several Hebrew
versions of the Almandel exist, which I plan to publish separately. On the Latin
traditions of the Almandel see the in-depth research of Julien Véronése,
L’Almandal et T'Almadel latins au Moyen Age: Introduction et éditions critiques
(Firenze: SISMEL edizioni del Galluzzo, 2012).

See Gideon Bohak, “Rabbanite Magical Texts in Karaite Manuscripts,” Karaite
Archives 1 (2013): 28-30; Leicht, Astrologumena Judaica, 369-70. 1 would like to
thank Prof. Gideon Bohak for these references. For the Latin Ars Notoria and the
history of this work, see Julien Véronése, L’Ars notoria Au Moyen Age: Introduction
et édition critique (Firenze: SISMEL edizioni del Galluzzo, 2007).

Idel, “Curriculum,” 318-21. However, according to Idel, Alemanno’s magic is an
Italian philosophically oriented magic that differs from the Spanish demonic
(and practical) one. The Jewish Italian Renaissance authors show, Idel argued,
“an intense theoretical interest in magic, but no practice of magic, beyond the
understanding of halakah as a potential magical instrument.” See Moshe Idel,
“Jewish Magic from the Renaissance Period to Early Hasidism,” in Religion,
Science, and Magic: In Concert and In Conflict, ed. Jacob Neusner, Ernest S. Frerichs,
and Paul V. M. Flesher (New York: Oxford University Press, 1989), 86.

In his earlier works, Alemanno seems not to be fond of practical magic. See
Levin, Heshek Shelomo, 160-61. Levin argued, based on a specific passage in
Alemanno’s work, that he was against astral magic. However, her reading of
Alemanno is partial and she ignores the context — Alemanno stands against
astral magic when it results in idolatry. Moreover, it seems that the discourse
about magical practices had changed in the circle of Alemanno, focusing on the
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Evidence of such change can already be found in his notebook, in
which Idel and Garb read the following passage as having an astral
meaning:

When he immerses himself in these things, then such a great
efflux will come to him that he will be able to cause the spirit of
God to descend upon him and hover above him and flutter about
him all the day. Not only that, but ‘the writing of God, the spirit
of the living God’ will descend upon the scroll to such a degree
that the scroll will give him power to work signs and wonders in
the world. And such are the books called 'sagrato' and all the
incantations are the secret words which come from evil spirits.?

Idel identified the word Jux130 in Alemanno’s writing as the Italian
segreti, secrets, and invoke the astral Ghayat al-Hakim as a possible
source for this idea of drawing emanation to the scroll by the use of
divine names.** Although Alemanno certainly read works of astral
magic, e.g. the aforementioned Ghayat al-Hakim, 1 would like to suggest
that in this passage he actually mentions an important textual
reference: 1wx130 700, which I suggest reading as the Italian sagrato,
from the Latin sacratus, sacred. Hence, Alemanno did not get the idea
of drawing emanation to the scroll from the astral Ghayat, but rather
from a different source that describes the ceremonial act of
consecrating a book — a well-known process in the Solomonic magic

quality rather than the legitimacy of a certain practice. See Gal Sofer, “Lover,
Son and Prophet: Magic and Kabbalah in the Autobiography of Yohanan
Alemanno,” Tarbiz 86, no. 4 (2019): 694, n. 129 [Hebrew]. The shift from
theoretical to practical was not the only shift that Alemanno underwent. For
example, he also changed his cosmology and cosmological terms. For the
cosmology of Alemanno in The Desire of Solomon, see Levin, Heshek Shelomo, 51.
On the cosmology of Alemanno in MS Paris 849, see below.

23 Translated to English by Idel, “The Magical and Neoplatonic Interpretations,”
119-120. The origin of this passage is in Bodleian Library MS. Reggio 23, 164r:
“PYy yOW? 1377 ,7PRA VIPWI PN 237 (1)MVAT W2 TV 7211 1972 DIRD W
771,070 25 1Y 4519 PYY nbnAn 0P avR 117 MRy Yy T9IaY Y31 05 Y 21 vow
I Y 070 oYK M7 ,0°A9R 200 ,an0n7 Yy TR 2oTw ’YXR TV X1 .0%9RD
DwnYi %31,70X130 ID0 DPKIPI 7K 131 .071Y2 0°NDIM NINIR WINY 113 X7 1D0Y
NI NN 10X 21127 an.” This is my transcription, which differs somewhat
from Idel’s. For Garb’s discussion on this passage, which he interpreted as a
spiritual state in which “an aura or energetic field surrounds [the magician],”
see Jonathan Garb, Manifestations of Power in Jewish Mysticism (Jerusalem: Magnes
Press, 2004), 176-77 [Hebrew].

24 1del, “The Magical and Neoplatonic Interpretations,” 120.
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tradition, which “activates” a book so that it will have the ability to
perform, especially by binding evil spirits.”® To be more precise,
Alemanno mentions here a version of Liber Sacer, sometimes known as
Liber Sacratus or Liber Iuratus Honorii, a work from at least the
fourteenth century that deals with a practical method not only to gain
the visio beatifica, but also to summon and command spirits, most
commonly regarded as angels — but not exclusively.?* As we will see,

25

26

This does not mean that the astral idea of drawing emanation to a physical
object should not be considered at all, but rather that there is a much clearer
context which we should not disregard, because by doing so we are in fact
preferring the interpretation over the text itself. The Hebrew use of the word
JUXIIRD in this specific context (i.e. a consecrated book) can be found in New
York, The Jewish Theological Seminary MS. 8114, 36r. There, the demons are
asked to swear on JUX13xD 790 so it will have power to fulfill the practitioner’s
will. As Véroneése rightly noted, the act of consecration is an element that was
borrowed from canonical practices. Or, in the words of Collins, “rituals often
mimicked approved ecclesiastical rituals,” probably due to clerical
involvement. See Véroneése, “Solomonic Magic,” 196; David J. Collins, “Learned
Magic,” in The Cambridge History of Magic and Witchcraft in the West: From Antiquity
to the Present, ed. David ]. Collins (Cambridge: Cambridge University Press,
2015), 348. The act of consecrating a book for Solomonic magic is at the center
of Liber Consecrationum. See Richard Kieckhefer, Forbidden Rites: A Necromancer’s
Manual of the Fifteenth Century (University Park, Pennsylvania: Pennsylvania
State University Press, 1998), 8-10; Boudet, Entre science et nigromance,183-84. It
is interesting to see that Alemanno refers to the consecrated book as anan
0°117x, like the biblical Tablets of the Law. In the Florentine manuscript that was
mentioned above, alongside a Latin Shimmush Tehillim, there is also a work
entitled De Libro Consecrando (On the Book which is being Consecrated) that was
probably copied by a different scribe. Although it is beyond the scope of this
paper, it is important to mention that in De Libro Consecrando the practitioner is
instructed to use formulas from the Torah benedictions (777 n1373) to
consecrate his book: “Et dapoi dica questa beneditione: benedicati dio
benededto. Benededto sei tu dio 1'dio nostro re de lo seculo lo quale ha dato a
noi lege vera et vita eterna a posta dentro da noi. Benedeéto sei tu dio che desti
lalege.” See Firenze, Biblioteca Medicea Laurenziana, Plut. 89, sup. 38, 40r.

See the edition made by Gsta Hedegérd, Liber Iuratus Honorii: A Critical Edition of
the Latin Version of the Sworn Book of Honorius (Stockholm: Almqvist & Wiksell
International, 2002). Recently, Peterson published his own edition, which he
also translated into English. See Joseph H. Peterson, The Sworn Book of Honorius:
Liber Iuratus Honorii (Lake Worth, Fl: Ibis Press, 2016). On the history of Liber
Iuratus, see Robert Mathiesen, “A Thirteenth-Century Ritual to Attain the
Beatific Vision from the Sworn Book of Honorius of Thebes,” in Conjuring Spirits:
Texts and Traditions of Medieval Ritual Magic, ed. Claire Fanger (University Park,
Pennsylvania: Pennsylvania State University Press, 1998), 143-62; Katelyn
Mesler, “Liber Iuratus Honorii and the Christian Reception of Angel Magic,” in
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it is not the only occurrence of Liber Sacratus in Alemanno’s works, and
in MS Paris 849 it is one of the works that Alemanno used in order to
sketch his own system of ceremonial magic, placing the work (Liber
Sacratus) as one of the steps in the ladder to human happiness. After
this example of a ceremonial magic source in Alemanno’s work, to
which I will refer below, I will introduce MS Paris 849.

Solomonic Magic in MS Paris 849

MS Paris 849 is known to scholars as “an unknown treatise by Rabbi
Yohanan Alemanno,” named after the title of Gershom Scholem's
short article on this manuscript, where the great kabbalah scholar
identifies it as an autograph of Alemanno.” In this encyclopedic work,
greatly inspired by Dante's La Divina Commedia, Alemanno described
himself as a wanderer on a journey to other (higher) worlds, guided
by his “mother,” who is the personification of the Torah.? Like Dante
and Virgil, the two walk hand in hand through the Infernal demonic
world — the world of the elements (n1110°1 8%1v), which corresponds
to Dante's Inferno; the world of souls (mws1r7 o91v), which corresponds
to the Purgatorio; and the upper divine world, which corresponds to
the Paradiso. In this journey, Alemanno, the son, learns about magical

Invoking Angels: Theurgic Ideas and Practices, Thirteenth to Sixteenth Centuries, ed.
Claire Fanger (University Park, Pennsylvania: Pennsylvania State University
Press, 2012), 113-50; Jean-Patrice Boudet, “Magie théurgique, angélologie et
vision béatifique dans le Liber sacratus sive juratus attribué a Honorius de
Thébes,” Mélanges de l'école frangaise de Rome 114, no. 2 (2002): 851-90; Federici-
Vescovini, Medioevo Magico, 142-47; On the British tradition of Liber Iuratus, in
which the redactor explicitly differentiates his own system of magic from those
of the Jews, see Frank Klaassen, The Transformations of Magic: Illicit Learned Magic
in the Later Middle Ages and Renaissance (University Park, Pennsylvania:
Pennsylvania State University Press, 2013), 102-13; Claire Fanger, “Covenant
and the Divine Name: Revisiting the Liber Iuratus and John of Morigny’s Liber
Florum,” in Invoking Angels: Theurgic Ideas and Practices, Thirteenth to Sixteenth
Centuries, ed. Claire Fanger (University Park, Pennsylvania: Pennsylvania State
University Press, 2012), 192-216. On a possible connection with Jewish sources,
see Richard Kieckhefer, “The Devil's Contemplatives: The Liber Iuratus, the
Liber Visionum, and Christian Appropriation of Jewish Occultism,” in Conjuring
Spirits: Texts and Traditions of Medieval Ritual Magic, ed. Claire Fanger (University
Park: Pennsylvania State University Press, 1998), 250-65.

27  Scholem, “An Unknown Treatise.”

28  On the connection with La Divina Commedia and the personification of the
Torah, see Sofer, “Magic and Kabbalah”.
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operations and kabbalistic concepts from his “mother” and other
figures they encounter, in order to ascend and become a perfect
prophet and the leader of the Jewish people.?” The perfect prophet is
the one who ascends to the seventh degree of prophecy, which
Alemanno described in detail. While the first six are prophecy
through dreams, visions, and astrology, the last degree seems quite
unique. The seventh degree of prophecy has nothing to do with
receiving messages from God, but rather being able to manipulate the
physical world as God does:

... For this, it will not be a wonder... and if he would bring the
wind, cloud and rain — heavy as flood, in order to destroy, or
blessing rain to raise a righteous shoot. And if he will kill a man
or a woman by his eyesight... and in whatsoever he does he shall
prosper.®

Those abilities are explained by mysterious creatures that obey the
prophet:

Because God created creatures that are thinner than thin, [and]
the earth is full of them... [and they] won't be seen neither found,
but only in the hand of the prophets who enslave them by their
tongues, and make wonders by them, [and] everything they
thought to do.*!

After several pages, when the “mother” and her son enter the world
of the elements — the lowest demonic world — those mysterious

29  The aspiration of Alemanno to become the leader of the Jewish people is,
obviously, a messianic one. On his radical messianic intention, which can only
be compared to that of Rabbi Yosef della Reina, see Sofer, “Magic and
Kabbalah,” 683-85. About the story of della Reina, see Gershom Scholem, “The
Story of R. Joseph Della Reina,” Zion 5 (1932): 124-30 [Hebrew]; Joseph Dan, The
Hebrew Story in The Middle Ages (Jerusalem: Keter Publishing House, 1974), 222-
37. Idel considered della Reina a “Spanish” type of magician, i.e. leaning
towards practical demonic magic. See 1del, Jewish Magic, 94-98.

30 MS Paris 849, 42r: 51am5 ALY VMY 7IY M7 DX 2°W° ORI XY XD 117 2101 TWR
WV 1Y DX AWK IR WIR D°° N7 ORI .79722 278 NnY 1PnxaY N7 0w IR nnw®
PV WY PIDM WK 937..717

31  MSParis 849, 42r: ,23R¥> X21IRT R WK ...PIRT AR2D7 P77 10 AR 2RI 0D
MW WK 93 07 Yy mwyy 0oX°Yom1 oMNwYa onIR 077°avnn ORI T OXR 0D
.onniawnna
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creatures are identified as demons.*? In this lowest world, the
“mother” sent her son to study the ancient wisdom (Anm3pn AnOMI)
from the Babylonian Symgalyrwn (N°2Rp1°0), Dmyasayl (2>xwxonT)
and Zazawt (vIxTXY), corrupted forms of the Latin Zamecliton,
Harimazayl and Zazont. These are figures from Liber Razilies that are
described there as those who brought the book from Babylon to King
Solomon.* Placing himself in the shoes of King Solomon, Alemanno
invokes not only the king’s authority and the king’s famous wisdom,
but also the Solomonic tradition of which he was an enthusiast. Thus,
Symgqalyrwn teaches him some practices against demons from Liber
Razielis, where Alemanno demonstrates his ability to succinctly
incorporate materials into his own work:*

MS Paris 849 Liber Razielis
And you should gather seven The second herb is Artemisia... and
herbs: the Arthmiza will show  with it you will invoke winds and all

32 See Sofer, “Magic and Kabbalah,” 683-85.

33  Biblioteca Apostolica Vaticana, Reg. lat. 1300, 11v: “et nomen principis qui eum
michi destinavit dicebatur Zamecliton, et duo sapientes qui eum portaverunt
et tradiderunt michi unus ipsorum vocabatur, Harimazayl et alter dicebatur
Zazont.” This passage is also appeared in Secret, Sefer Razi’el, 229. The only
difference of my reading from the one of Secret is the name of Harimazayl,
which Secret read Harmazayl. A seventeenth-century Hebrew translation of
Liber Razielis seems to preserve forms that are closer to the corrupted names in
MS Paris 849: Yeyseygieyron ("%°p°0»), Dayymasail (?>xoxn»x1) and Zazo<'rit
(v77x7). See New York, The Jewish Theological Seminary MS. 8117, 60r.

34  Alemanno’s editing skills seem to be practically oriented. An example is his
short version of the commentary on the forty-two-letter divine name.
Alemanno’s version of this text is based on the fourth version of that
commentary, which was characterized by Idel, and it is abbreviated and
practically oriented. Actually, its form corresponds with magical recipe texts,
specifically texts from the Shimmushim genre, where the holy names, or the
specific Biblical verses, are listed with their properties. See MS Paris 849, 86v-
87r. On the fourth version of the commentary on the forty-two-letter divine
name (N1NIX 271 aw), see Moshe Idel, “The Commentaries of Nehemiah Ben
Shlomo to the Forty-Two Letter Divine Name,” Kabbalah: Journal for the Study of
Jewish Mystical Texts 14 (2006): 164 [Hebrew]. For a list of manuscripts that
preserves the fourth version of the commentary, see Naama Ben-Shachar, “R.
Avigdor’s Commentary to the Forty-Letter Divine Name and Its Relation to the
Commentaries of R. Nehemiah the Prophet,” Kabbalah: Journal for the Study of
Jewish Mystical Texts 33 (2015): 120-22 n. 58 [Hebrew]. See also the recent
publication of Moshe Idel, “On the Genre of Commentaries on the Forty-Two
Letter Divine Name and Its Later History,” Kabbalah: Journal for the Study of Jewish
Mystical Texts 42 (2018): 131-91 [Hebrew].
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you the aerial spirits that the spirits that you will wish, and
you will call, and anoint a you will benefit. The third herb is
mirror with Qanbas so they Cannabis... and the virtue of its juice
will be seen as you wish... is if you will anoint yourself with it
and when you will eat and with juice of Artemisia, and you
Qardamomy they will be seen will place yourself in front of a
to your eyes, and [when you mirror of steel and invoke the
will eat] the Tsirpolynas they spirits, you will see them... the fifth
will appear in clouds far herbis Cardamom... and eat it when
from you.* you will call [the spirits]... the

fourteenth  herb is called
Serpyllum... and it makes the spirits
to be seen in the clouds of heaven.*

Although Liber Razielis is quite dominant in Alemanno’s magical
system, it is certainly not the only work from which he borrows his
magical Solomonic knowledge. When he and his “mother,” that is, the
Torah, wander in the lowest world, they also learn how to control
demons with various ceremonial acts:

35

36

37

To make a big circle from this parchment, to write many names
in it and in its circumference... and in its circumference you
should write with blood of bat, since it resembles spirits and
demons, and [write] the sacred names that begin with Agla and
end with Rabur.’

MS Paris 849, 46v: N1™IMX NINNM XIPN RTPDVIRT DX : YW '[5 PN ANIR[ WY Som
'[‘73&3 PINTIPT DRI ...'[113'15 X7 712 WL ORI nwHn WX2IRPT 1D DRI ,'[‘7 IR
TR 0PI 0°aY2 72 IRY WINYIDTRA DRI, TIYY 9P 1197 nn.

Biblioteca Apostolica Vaticana, Reg. lat. 1300, 26v-28r: “Secundus herba est
artemisia... et cum ista invocabis ventos et omnes spiritus quos volueris et
proficies. Tertia herba est canapis... et virtus succi eius est si unexeris te cum
ipso et cum succo artemisia et posueris te ante speculum calibis et invocabis
spiritus videbis eos... Quinta herba est cardemomum... et istam comede
quondam invocaveris... [28r] Quartadecima herba dicitur serpillum... et facit
videri spiritus in nubibus celi...”

MS Paris 849, 49r: ...N127 M»W 1330 7X1 1°N12720 2105 AT A4%pn Y173 Y1y mwy
OnPWRI DWITR NIDW DX 0TI MM YR INIAY 72097 07 X1 20D’ 1PN12°30 Y
287 anInRY X2ax The son learns those acts from Adai and Blian, who, as
Scholem already noted, are two figures that appear in Sefer Ha-Tamar (The Book
of the Palm), with which Alemanno was familiar. See Scholem, “An Unknown
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This is just a glimpse of an entire ceremony that has been written, in
my opinion, under the influence of Liber Iuratus Honorii — the
aforementioned Liber Sacer. In Liber Iuratus the magician is instructed
to copy the “Seal of God” on a parchment, using bat's blood as an ink.*®
Liber Iuratus also refers to the hundred names of God, with the first
being Agla and the last Rabur — exactly as mentioned by Alemanno.*
After those instructions, the “mother” and her son came across three
angels that are known, again, from Liber Razielis: Pantapyrwn, Aqrtwn,
and Sndalwn.” Those three angels explain the different elements of

38
39

40

Treatise,” 275; Idel, “Curriculum,” 312 n. 74. However, Adai and Blian’s teaching
in MS Paris 849 does not derive from Sefer Ha-Tamar, which explicitly rejects
their knowledge. See Abu Aflah, Sefer Ha-Tamar, ed. Gershom Scholem
(Jerusalem: Workmen’s Printing Press, 1926), 6-7. Scholem identifies Blian as
the Arabic form of Apollonius but does not recognize Adai. In my opinion, Adai
is Idris, who is identified with Hermes. It is important to note that some
information attributed to Hermes in Liber Razielis can be found in the teaching
of Adai and Blian in MS Paris 849, e.g., in folio 48v: WYX y¥y w32 73pn 12 K1 1M
n*an DX 0PY XDIVIR 0T RARMV PWIN 01973 WwIp (and give him perfume of
al'wd, Costus, Crocus, Musk, Tymyamya and blood of Upupa [Hoopoe] to
fumigate the house with). Al'wd is the Arabic 25!, aloe. See Edward William
Lane, An Arabic-English Lexicon (London: Williams and Norgate, 1874), 2190.
Tymyamya is the Latin thymiama (from the Greek 6upi{apa), which was used
in the Vulgate (Exod 25:6) as the equivalent of the Hebrew navp, an incense. Cf.
Liber Razielis in Biblioteca Apostolica Vaticana, Reg. lat. 1300, 33v: “dixit hermes
quod non est tale subfumigium ad invocandum spiritus sicut ambra et lignum
aloes et costus mustus(!) crocus et sanguis hupupe cum thimiamate” (Hermes
said that there is no great suffumigation for invoking spirits as amber and aloe
wood and fresh Costus, Crocus and blood of Hoopoe with Thimiamate). About
Idris as Hermes, see Kevin van Bladel, The Arabic Hermes: From Pagan Sage to
Prophet of Science (Oxford; New York: Oxford University Press, 2009), 121-57.
About Sefer Ha-Tamar and its possible contribution to the Kabbalistic concept of
Maggid, i.e. an entity that reveal secrets to the Kabbalist, see Shlomo Pines, “Le
‘Sefer ha-Tamar’ et les ‘maggidim’ des kabbalistes,” in Hommage a Georges Vajda:
études d’histoire et de pensée juives, ed. Gérard Nahon and Charles Touati (Louvain:
Peeters, 1980), 333-63. Neither the origin of Sefer Ha-Tamar nor its dating are
clear. Different speculations have been made concerning this data, however, an
updated systematic research of Sefer Ha-Tamar remains scholarly desiderata.
See Hedegard, Liber Iuratus Honorii, 69; Peterson, The Sworn Book of Honorius, 72-73.
See Hedegard, Liber Iuratus Honorii, 112; Peterson, The Sworn Book of Honorius,
184-85.

The names of the angels suggest that Alemanno consulted an already corrupted
Hebrew translation of the Latin (or rather Castilian) version, since the kabbalist
who was fascinated by the figure of Metatron would probably recognize his
name and avoid its Latinized corrupted form. A Latin manuscript of Liber
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the ritual and their necessity. For example, the magician is instructed
to walk with white shoes or barefoot while summoning demons, for
by that he expresses the superiority of the human body over the
demonic one, because demons’ legs are in the form of birds’ legs.** The
magician should have strong red wine with him, because it will make
him braver.* He should also have a wand, so that he can use it to hit
the demons if they disobey him.” These kinds of interpretation of
Solomonic ritualistic acts are rare but not entirely new, especially in
Italy.* Nonetheless, Alemanno not only interpreted Solomonic
practices, but also incorporated them into his cosmology. As far as
Liber Iuratus is concerned, Alemanno adopted its aggressive — one
might even say negromantic — attitude towards angels.* This attitude
is expressed in a scene where the “mother” and her son start
ascending to the upper worlds.

Razielis clearly shows that Aqrtwn and Sndalwn are Metatron and Sandalfon.
See Biblioteca Apostolica Vaticana, Reg. lat. 1300, 25r: “Pantaseron, Mitaitron,
Sandalfon.”

41 MS Paris 849, 51r: 07X YD *DI1°2 DY*157Y DNIRYHA T2° N7 IR 012 IR DOy
.0Iv% oNIWY 19317 X9 713 DX 93 °9375 0 WK Y

42 MS Paris 849, 51r: ...onIR 1IRIP2 RAZI MINW? QITX N7 1V 7307 270 77 X9 p12pam
TIVIT IADM AMIRM DA 10N OTID DIN?Y 11T MWW 207 DX pIAnT M
Aa%an

43 MS Paris 849, 51v: 7771 I0° DX W°7 7170 onIvnh NIINKRD '7[7?33 an1onh oovawn
Rekalsh 4]

44 See, for example, De occultis et manifestis of Antonio da Montolmo, which was
studied, edited, and translated by Nicolas Weill-Parot, “Antonio Da Montolmo’s
De Occultis et Manifestis or Liber Intelligentiarum: An Annotated Critical
Edition with English Translation and Introduction,” in Invoking Angels: Theurgic
Ideas and Practices, Thirteenth to Sixteenth Centuries, ed. Claire Fanger (University
Park, Pennsylvania: Pennsylvania State University Press, 2012), 219-93.

45  Mesler, “Christian Reception,” 134. By negromantic 1 mean that related to
negromancy. On negromancy see Frank Klaassen, “Necromarncy,” in The Routledge
History of Medieval Magic, ed. Sophie Page and Catherine Rider, Routledge
Histories (London and New York: Routledge, Taylor & Francis Group, 2019),
201-11. As Mathiesen noted, there is a similarity between one of the operations
of Liber Iuratus and the methods of the Clavicula Salomonis — an explicit demonic
work. See Mathiesen, “A Thirteenth-Century Ritual,” 150. It is most probable
that the author of Liber Iuratus, who was familiar with demonic magic, cast
angelic elements into a pre-existing demonic text.
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The Cosmology of Alemanno and Pico’s Triplex Merkabah

Throughout his work, Alemanno sketches a complex cosmology that,
as already mentioned, was inspired by Dante’s La Divina Commedia. In
Alemanno’s work, the lowest world is the elemental and demonic
world; the middle world is the world of the planets, the zodiac, and
the anima universalis — the universal soul (n%1371 wo1n); and the upper
world contains seven heavens and three separated worlds. The upper
is the world of names (n»wn ov1v), the middle is the world of the
Sephirot (n11°pon ©%W), and the lower is the world of letters (0w
nnIRi). Alongside this cosmology, in a later stage of the writing,
Alemanno added four “rungs outside the Sephirot” (%252 X%w N3
n1oon): the impure Sephirot (N1170 X% N17°00),* sacred names ( MnW
owI1p), camps of the divine presence (715w ninn), and legions of
angels (o°ox%» nInd). In the manuscript, these four rungs are placed
inside the upper world, but we should keep in mind that they are later
additions, as the difference between the first and the second edited
version of the outline of the manuscript verifies.*” Thus, the reader
needs to treat them as miscellaneous materials, which belong to
different parts of the cosmology. In the following schematic table, I
provide an overview of the structure of the cosmology:

World of Names
The Upper World World of Sephirot
(Paradiso) World of Letters
Seven Heavens
The Mlddl'e World World of Souls Rungs f)ut51de
(Purgatorio) the Sephirot
Fire
The Lower World Air
(Inferno) Water
Earth

46 Alemanno took the system of the left emanation from Moses of Burgos, most
probably through Joseph ibn Wagqar’s work “The Book of Roots,” which was
known to Pico in the Latin translation Liber de Radicibus, made for him by
Mithridates. See Chaim Wirszubski, “Giovanni Pico’s Companion to Kabbalistic
Symbolism,” in Studies in Mysticism and Religion: Presented to Gershom G. Scholem, ed.
Efraim Elimelek Urbach (Jerusalem: Magnes Press, 1967), 352-62; Paul Fenton, “R.
Joseph Ibn Wagar’s Sefer Shoreshei Ha-Qabbalah: A Kabbalistic Lexicon,”
Kabbalah: Journal for the Study of Jewish Mystical Texts 4 (1999): 148-49 [Hebrew].

47  See Sofer, “Magic and Kabbalah,” 686-87.
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When the son and his “mother” ascend to the upper world, they start
by describing the angelic seven heavens as they appear in Sefer Ha-
Razim (The Book of Secrets), where each heaven is inhabited by
different angels and spirits that can perform different things.* This
part also contains materials from works such as the Hebrew version
of Liber Lunae (The Book of the Moon, 732%71 990) — an astro-magical
treatise that focuses on the construction of images — and the astral De
viginti quattuor horis (On the Twenty Four Hours), as well as, again,
Liber Razielis.” Most of this part is a list of sacred names, some of them
described as Meforashim (explicit, o*w™dn), corresponding to planets
and zodiac signs. For example:

The angels of Saturn are Qpsy I [and] Hwzy . The angels of Jupiter
are... [the angel] of Aries Hsdy l... and there are explicit names
above them... the first SNMSNNSYNYH... %

These kinds of sacred names can act on the physical world, and
through a quite simple mechanism Alemanno describes the source of
this ability: the top layer of the upper world, that is the world of
names, does not contains all the divine names but rather ten specific
names, which Alemanno mentions through passages that he cites
from Rabbi Yosef Gikatilia’s book Sha’are Ora (Gates of Light, »ww
mx).°! Those ten names are the essence (Mnxy) of God, and they
correspond to the ten Sephirot in the second world that receive the
emanation from those names, and in turn affect the world of letters:

The letters are as matter to the ten paths that called ten
Sephirot... and the Sephirot are as forms and shapes to the
twenty-two letters, so they [the Sephirot] move, revolve,
combine and join them [the letters] to [create] different sayings

48  Published by Rebiger and Schéfer, Sefer ha-Razim I.

49  Scholem was the first to notice the appearance of Liber Lunae. See Scholem, “An
Unknown Treatise,” 276. On the Hebrew Liber Lunae see Fabrizio Lelli, “Le
Versioni Ebraiche Di Un Testo Ermetico: Il Sefer Ha-Levanah,” Henoch 12 (1990):
147-64.

50  MS Paris 849, 64r: Mnw v ...5%>701 7%0Y ...pT¥ "X .2R°TI7 HR¥DR "N 1IRYM
+.TPIPDIIONIV PWRI ...D°2Y D*WNDH

51  The work of Gikatilia was translated by Mithridates for Pico. See Mithridates,
Sermo De Passione Domini, 55-56.
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and names and verbs as they wish. And they will be the letters
that move the separate intelligences of the different heavens.*?

The Sephirot in the second world act on the letters and combine them
in order to create different sayings — potent sacred names, such as
the names of the separate intelligences, namely, the angels of the
seven heavens who rule over the planets and the zodiac. I assume that
this exact mechanism stands behind the epistle of Rabbi Isaac of Pisa,
who knew Alemanno and was familiar with his teachings.”® In this
epistle, which has been identified and studied by Idel, Isaac describes
that:

The first part [of Kabbalah] is the sacred names, which are true
beings that exist in an absolute existence, [and] which are
produced by the power of letters combination of the glorious ten
names of the blessed God, that is the ten Sephirot, by the twenty-
two letters... and the pure man... will have the power to act with
them as he wishes, and to instantly make signs and wonders. And

they [the sacred names] all stand in palaces (M?>77), and each has
its own angel or specific angels in the world of angels, [and] when
the right person will adjure the angel by the name of its superior
to do a specific act, it will instantly fulfil his wish. And this is the
practical part of the wisdom of Kabbalah. ¢

There are more similarities between Isaac’s epistle and Alemanno’s
works, some of which have already been discussed by Idel. Moreover,
the mechanism that Isaac describes sketches the difference between
practical kabbalah — which Alemanno named “the practical
Sephirotic wisdom” (nwyni 7pon nnon) — and the theoretical-

52 MS Paris 849, 77r: D110 ...N1DD WY NMIXIPIT NN WY? 1IN 07 NINIRA
DI NIINR ORN 1291 0DI8YY 0YaPaYY oyeanh anh nmwa nEs NIk 275% on
.ONIR D217 ©Y°RI2 0297237 095w NPNIRY 767 100870 0°9Y51 MWl

53  For an edition and study of this epistle see Moshe Idel, “The Epistle of R. Isaac
of Pisa in Its Three Versions(?),” Kovetz Al-Yad 10 (1982): 163-214 [Hebrew].

54  The Bodleian Libraries, University of Oxford, Oxford, England Ms. Opp. 576,
434v. Published in Hebrew by Idel, “The Epistle of R. Isaac,” 200-01: pni
Mom QORXT 713 NIRVXM DOREMI DPNAR D°A%Y O TR DWITRR MWD O R
2757 MIYXHRI ,NIPDON TIWY 07 WK ‘NP IRAN 073017 MY TIWYR DMK PR
a%97.¥372 £°NDIMY NINIX DIWYYI 131%70 072 YI9DY 19 19 107 ... 1000 WK LLLO1DIX
WR QOXPMT DI DIATH 02IRDM IR TRYM 1Y w2 IR 931 ,n1737 MYon oIy
X1 730 ,NINTH 72D NIWYY 1LY 731NT 0w TR ¥2awn 9% MR 0IRGT N1R3
7192p7 NNONN WYNI PPN RIT AT INPRY.
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cosmological (“theosophical”) kabbalah, namely, “the theoretical
Sephirotic wisdom” (n°31vi m1°p0n nnon).* The distinction between
the practical and theoretical stands also behind the concept of Ma’aseh
Bereshit (n*wx1a nwyn) and Ma’aseh Merkavah (732591 nwyn), when
Alemanno states in another work:

Ma’aseh Bereshit is the knowledge of creation, which is known
through Sefer Yetsirah, and its purpose is to create a world... and
everything is by the wisdom of the combining of letters...and
Ma’aseh Merkavah is the perception of the spiritual world. *

In Alemanno’s The Desire of Solomon, the distinction between the two
seems to be based on the natural versus the divine:

Ma'aseh Bereshit, which is the secret of the creation and the
nature of the planets and the nature of the hyle... and Ma’aseh
Merkavah which is the divine secrets as the separate
[intelligences] and the Sephirot.”

Overall, it seems that Ma’aseh Bereshit focuses on the creation act of
nature through the combination of letters, while Ma’aseh Merkavah
focuses on the spiritual world and its perception. Therefore, the three
upper worlds are the Merkavah, while the fourth — containing angels
and practical methods to use sacred names — corresponds to Ma'aseh
Bereshit.*®

While keeping in mind the role of Alemanno’s cosmology in
dividing kabbalah, we can now turn to Pico’s definition of kabbalah.
When he defined kabbalah in his kabbalistic theses, Pico divided:

55  For adiscussion of definitions of Kabbalah in the circles of Alemanno, see Idel,
“The Epistle of R. Isaac,” 181-84.

56  Paris, Bibliotheque nationale de France, MS. héb 270, 1r: ny>7 x1 nPwxrI2 nwYn
TWYM LAPMIRT IR NPOMA P97 .07V R332V NI IN°YINT 7708 100N YT A1RON
IR AR DAY RIT 720,

57  Levin, Heshek Shelomo, 620: yawui *2a%an yaum AX™M27 DITI0 DAY NPWRI2 Twyn
N17°0031 0°27210 NIRRT NITION DAY 7237M AWYNI ...

58  The reliance of the practical Ma’aseh Bereshit on the Sephirotic Ma’aseh Merkavah
is also expressed when Alemanno introduces the name of forty-two (27» ow),
explaining that: “The masters of the Merkavah combine the letters of [the name
of] forty-two, since there is nothing like it for operations and [magical] acts.”
(335 PR 11712391 NIPIWDY 5 27 YW NPNIR 7207 *9Y3a 0°9a%an1). See MS Paris
849, 86r.
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The speculative part of the Cabala four ways... The first is what I
call the science of the revolution of the alphabet... The second,
third, and fourth is the triplex Merkabah, corresponding to the
three parts of particular philosophy, concerning divine, middle,
and sensible natures.*

There is no consensus among scholars concerning the term “Triplex
Merkabah.” Wirszubski argued that this refers to the triangular forms
inside the Sephirotic tree.®® Following Yates, Idel argued that this
refers to the three worlds — the divine Sephirotic world, the astral
world, and the physical world.®* Farmer, on the other hand, explains
that the Triplex Merkabah is the intellectual, animate, and corporeal
realms.® 1 would like to suggest that Pico’s Triplex Merkabah
corresponds to Alemanno’s cosmology. We find two parts of kabbalah
in Pico’s thesis: the first is the combination of letters, corresponding
with Alemanno's Ma’aseh Bereshit, and the second is the philosophical
part, which he divided into three. In Alemanno’s cosmology, the
spiritual realm, the upper world, actually consists of three worlds, as
I mentioned above — the world of names, the world of Sephirot, and
the world of letters. Those, for Alemanno, are the Merkavah, which he
also explains as a threefold ten Sephirot: adopting the idea from Rabbi
Yosef Ibn Wagar,” Alemanno suggests that there are three sets of ten
Sephirot. In Alemanno’s work, those three sets are the upper
prophetic (n1x123), the middle intellectual (nrawnn), and the lower
visual (7°5¥a n1awin) Sephirot. The prophetic Sephirot correspond to
the world of names, while the intellectual and visual Sephirot
correspond to the world of the Sephirot and the world of letters,
respectively:

And [the prophets] did so as the astrologers... who according to
them there were two kinds of zodiac — sensible and intellectual.
And they [the prophets] thought like that about two kinds of
Sephirot — visual and intellectual. And when Moses came... he
saw and observed and prophesied that those Sephirot that are

59  Farmer, Syncretism in the West, 521.

60  Wirszubski, Pico, 136-38.

61  Idel, “The Epistle of R. Isaac,” 182 n. 118.

62  Farmer, Syncretism in the West, 520.

63  On Ibn Wagqar’s concept, see Moshe Idel, “The Sephirot above the Sephirot,”
Tarbitz 51 (1982): 11 n. 58; Fenton, “Sefer Shoreshei Ha-Qabbalah,” 160-61.
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considered close to the source... and he called them “names,” by
the names that refer to the prophetic Sephirot.*

While Pico’s distinction between practical and theoretical kabbalah
might not follow Alemanno’s, since his speculative one (speculatiuam
cabalae) consists of four parts that include the “revolution of the
alphabet,” we can notice that he mentions that his Triplex Merkabah
correspond to the three natures: the divine, the middle, and the
sensible natures. In my opinion, these categories correspond to
Alemanno’s set, that is to say, the prophetic (corresponds with Pico’s
divine nature), intellectual (corresponds with Pico’s middle nature),
and visual (corresponds with Pico’s sensible nature). Assuming this is
indeed the case, it is still difficult to decide the direction of the
transmission of the Triplex Merkabah concept, especially because we
have no evidence that Alemanno and Pico met before 1488.%
Nevertheless, Alemanno also used his threefold system to describe the
way in which the prophet ascends through magical practices in order
to see the Merkavah (7as9m5 n»oy).%

The Key to the Gates of Heaven: Ascending Through Magic

The threefold Sephirotic system was important to Alemanno, and is
far more complex than I have described, since Alemanno used it in
different ways and created an elaborate system of correspondences.
Such use of the threefold system can be found where the “mother”
and her son wish to ascend to the upper world, and two problems
emerge in the mind of the son: the first is the ability to ascend, and

64  MS Paris 849, 91v-92r: MawImi N211 *1°n 1 DNYT °DY P ...D°RW M12173 7713 10V
.7AWRA2 NIAWINT TPDXA NIAWIN N17°D0 10 3w Yy 1973 11997,72Wnna NIYTNM vIina
X7 .. SR noyma NI2NMPR MW MIE0R 9% 70 7T 2 AR LLLWH X2
P1PRIAIT NIPHOT DY NN O WK MINWA Mnw onv

65  Idel, “The Magical and Neoplatonic Interpretations,” 111.

66  Receiving the beatific vision through magical practices is one of the main goals
of the practitioner of Liber Sacratus. See Boudet, “Magie théurgique, angélologie
et vision béatifique.” Alemanno is familiar with practices for ascending to the
divine world, or heavens, also through the well-known Hekhalot literature. He
incorporated into MS Paris 849 large portions of what is considered to be a part
of this literature. See Herrmann, “The Reception of Hekhalot Literature.” For
discussions of the Hekhalot literature in the context of the study of Jewish
magic see Gideon Bohak, Ancient Jewish Magic: A History (Cambridge: Cambridge
University Press, 2008), 329-338; Yuval Harari, Jewish Magic before the Rise of
Kabbalah (Detroit: Wayne State University Press, 2017), 316-330.
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the second is the ability to get into the heavens, since their gates
might be closed. The “mother” calms her son, while addressing his
concerns:

I will go down with thee to the bottom of the earth, and I will also
surely bring thee up to the chiefs of the ten armies above, higher
than the highest, and higher than them® are rungs of three
tens... and if this gate of the lord will be closed, and will not open,
behold, for the key is in my hand: in one edge there are seven
teeth, tooth for tooth, and hand for hand [of the key]® will be
square and not circle, with three circles upon the top of it.*

In this passage, two concepts are introduced — the “three tens”
Sephirotic system, which I have already discussed, and the key to the
gates of heaven. The “mother” described a specific kind of key with
seven teeth (i.e., ridges), a square handle and three circles at its top
edge, probably in a triangular shape, given that Alemanno uses the
phrase nwwn 1913y (might be translated as “triangular circle,” but it
probably refers to three circles). The description of the key holds
certain meanings, which the “mother” explains:

67
68
69

On seven gates — you are already full of years, from gate to gate,
[which] one tooth opens without closing. And if they will not
answer you, and will frighten you by their voice, and will defeat
you with the light of their faces — behold, I ascend in a triplex
way: flesh, spirit, soul, power, will, knowledge. They will look and
stare upon these three which I have: my power and flesh will
cause them to answer me, my will and spirit will force them to
embellish the noise of their voice [to be] like my own voice, my
knowledge and soul will bring them to wear mottled, dyed,
speckled and grizzled clothes — whatsoever my eyes desire, they
[the angels] will not keep from them. But if they will not obey
me, I shall call the seasons and command the four winds of

Cf. Eccles. 5:8.

Cf. Exod. 21:24.

MS Paris 849, 55v-56r: NIRIX *IW YX 79¥ 03 TPYR *3IRT,PIR DPOAN X JAY TIR 221X
P77 /712 YW AT ORL.LOMWY AWHW MATTH POV 02133 123 YYn M2 1wy nvyn
¥127 7 NAN T, DRN (W 00 AYAW DR TR YY :0NDH 2703 X1 737 AND° XD 710
.ANBDI DPRW °N%T 72 ,AWRI 7Y NWYIWN 791y oY,V XD
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heaven to stop pouring rain upon them, and dew of lights... Thus,
[ will ascend by my hands and feet — watch me and follow.”

The “mother” revels the significance of the key to the gates of heaven
and its components. Its seven teeth are representations of achieving
the seventh degree of prophecy, which Alemanno claimed he
achieved during forty-nine years, spending seven years at each
degree since he was thirteen.” The first step to open the gates of
heaven is, therefore, the seventh degree of prophecy. As we already
saw, this degree was described by Alemanno as the ability to
manipulate the physical world through subjugating demons. This
evidently aggressive approach towards demons seems to be directed
also towards angels: the “mother” threatens to call the four seasons
and winds of heaven to harm the disobedient angels. In my opinion,
this “calling” might frighten the angels only if by “the four seasons
and wind,” Alemanno refers either to the names of the different
angels and seasons that are listed in Liber Lunae or those of Liber
Razielis, both of which Alemanno knew and quoted extensively in MS
Paris 849, as we have already seen. This is also in concordance with
the most striking evidence for the treatment of angels as demons,
possibly inspired by Liber luratus — the ascending of the “mother” in
a “triplex way” (nw2wn nv1y).”

Fear is embodied in Solomonic works in different forms, since
the act of summoning demons is basically the magician’s invitation
for a frightening dialogue between two sides: the human and the
demonic. The summoner tries to bind and control the demon, while
the latter resists. This rather aggressive dialogue can be described as

70 MS Paris 849, 56r: .7310 PRI NANID NAR [ WYY I9WH ,0°1W NYAW DWW vaw 7y °3
1717 903 :DWIWN 721V 21X 737, 712707 OB IR T’ 09IpY, T KD DX M
XD 122w DY MW N3 77 AYK DWW NX *2 IR 10727 707 AV YON 0D 7wl
0PI D273 DNIR W A% OX°2 CNPWI CNYT IR 0P TIRW mPawnY oyl nIm
YR 72 WP XY NRT2 DX 75 .07 19X XY 1Y 19RW? WK 935 ,0°71131 07 TIp1 03N
7931 ...N1MIR Y01 0R 077V PUNAYA MER DPHWR NN YR 2¥1 RIPR 7300 NIDIPN
AR K2 7ARIN 2091 22371 *12 729K 79y, [ wish to thank Prof. Gideon Bohak for
his important note concerning the reading of 2wmaYn. It is probably a
reference to Isa. 26:19, where the dew is mentioned as reviving. Thus, stop
pouring this dew is a death threat toward the angels.

71 MS Paris 849, 40r.

72 Alemanno changed the biblical phrase nw%mwn n%3y (a heifer of three years old),
to nwwn 791y, which still preserves the original meaning, since 721y also
means a sacrifice. I translated nwwn 721y as “ascend in a triplex way,” but
other words that preserve the ternary meaning of nwwn might be suitable.
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a power struggle — the demon is doing his best to control the
Solomonic practitioner, while he makes efforts to control the demon.
The “emotional” subduing instrument, the emotion that one uses to
control the other in this ritual, is fear. In an unknown Hebrew copy of
the Ydea Salomonis preserved in the Cairo Genizah,” the practitioner
refers to the demons he summons, addressing each aspect that might
be used by them to frighten him:

Come to this circle, appear in front of our eyes peacefully,
quietly, without any ugliness and tremble, to fulfill our desire
and wishes. Come, and do not delay by any means.”

This is also the case in the oldest manuscript of the Clavicula Salomonis,
where the practitioner addresses the demons:

[ exorcise you and command you, do not delay, and come without
noise but with all affabilities, and no deformities.”

73 The Ydea Salomonis, also known as De quatuor annulis, exists in two versions,
solely in Latin. Thorndike listed four manuscripts of this work. See Lynn
Thorndike, “Traditional Medieval Tracts Concerning Engraved Astrological
Images,” in Mélanges Auguste Pelzer: Etudes d’histoire Littéraire et Doctrinale de La
Scolastique Médiévale Offertes & Monseigneur Auguste Pelzer (Louvain: Bibliothéque
de I'Université, 1947), 250-51. Another Latin manuscript has been discussed by
Boudet and by Véronése. See Boudet, Entre Science et Nigromance, 145-49;
Véroneése, “magie salomonienne,” 201. To these five manuscripts I would like
to add a Latin manuscript in which I have found another copy of the Ydea:
Prague, The National Library of the Czech Republic, XIIL.F.24, 101r-112r. The
Ydea in this manuscript seems to share similarities with the one in the
Florentine manuscript (Firenze, Biblioteca Medicea Laurenziana, Plut. 89, sup.
38). 1 would like to express my gratitude to Petra Hofbauerova from the
National Library of the Czech Republic for providing me with access to this
manuscript. Few Hebrew recensions of the Ydea Salomonis have survived. See
Gal Sofer, “The Seal of Bileth: Its Position in the Kevitza Literature and the
Mafte’ah Shelomoh Cycle” (MA thesis, Ben-Gurion University, 2016), 52-57
[Hebrew].

74  Cambridge, T-S NS 162.89, 1r: mb w3 111y *10% NIRINAY N(RT)7 721397 2R IR
171D DIV TINRN KT IRD 12 MIYRWN 1()X¥DIN D°PWR2 77971 11970 21?7 W 93 vpw.
I would like to thank Prof. Gideon Bohak for his suggestions concerning this
fragment. The letter n of mYxwm was densely written above the line.

75  Amsterdam, Bibliotheca Philosophica Hermetica 114 (now in a private
collection, Coxe. 25), 85: “vos exorciso et vobis impero ut nullam moram faciatis
et sine strepitu et absque omni affabili[tate] et sine aliqua deformitate
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Alemanno was well aware of this Solomonic approach to demons, and
in fact elaborates on it in the lower demonic world:

... to seal your ears when you hear the voice of their thunder
[which they make] so you will be thrown down in front of them
because of the fearful voice in your ears. And do not hear them,
and do not fear them... [and] when you call them, they will come
in crooked ways and different and scary forms... look down to the
ground, and do not answer them... if you will call them with
divine names and courage... they will come with terror and fear,
and will answer you with a voice that is loud and clear as the
day.”

The same aspects that Alemanno addressed in the lowest world while
invoking demons are now turned towards angels in the upper world.
The “mother” described herself ascending in a “triplex way,” armored
with three couples: flesh-power, spirit-will, and soul-knowledge. The
triad power-will-knowledge might be a reference to the Christian
potentia, sapientia (or scientia) et voluntas,” and is used by the “mother”
to address three aspects of the dialogue with the unwilling angels:
their obedience, which will be achieved by her flesh-power; their
terrifying voice, which will be embellished by her will-spirit; and their
deformed appearance, which will be tamed by her soul-knowledge.
The fact that this triad is described as circles on the top of the key to
the gates of heaven, and that the “mother” described herself armored

veniatis.” I would like to thank Dr. Cis van Heertum and Prof. Carlos Gilly, who
helped me get access to this manuscript.

76  MS Paris 849, 51v-52r: 01D 21pn 01°10Y 727512 0P nY1 21p JYnW3A PITR DIORY ...
MM MY%PRPY NIMIRT I ONIX JXIPA ...0AA RPN K21 DIPYR ynwn K21 PKa
...22% N1PaRY NPAYR Mnw oy OX9PN OX ...01vyN R91 PIRIRILIAT .. (! )m‘w:nn mnw
Neliolnipi=h o] ‘7'1{?3 '[5 12°W MDY 71°R2 IR

77 It is important to note that Ficino knew, according to Copenhaver, that “the
trinity of potentia, sapientia et bonita appears in altered form, with voluntas
replacing bonitd.” See Brian Copenhaver, “Hermes Theologus: The Sienese
Mercury and Ficino’s Hermetic Demons,” in Humanity and Divinity in Renaissance
and Reformation: Essays in Honor of Charles Trinkaus, eds. John 0’'Malley, Thomas
M. Izbicki, and Gerald Christianson (Leiden: Brill, 1993), 172. If Bartolucci is
right about the possibility that Alemanno met Ficino in 1481, this might be the
pathway of the transmission of this idea. See Guido Bartolucci, Vera Religio:
Marsilio Ficino e La Tradizione Ebraica (Torino: Paideia, 2017), 79-105. In any
event, Levin’s argument that Pico wrote his thesis based on his conversations
with Alemanno is, for now, baseless. See Levin, Heshek Shelomo, 24 n. 24.
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with them while she ascends to the upper world, suggest a possible
connection with the Merkavah, and more specifically — the triplex
Merkabah of Pico.” If I am right, Alemanno created a system of
correspondences that can be summarized as follows:

Merkavah | Worlds | Human | Attributes | Angels/Demons
Prophetic | The Soul Knowledge | Appearance
Sephirot World of

Names
Intellectual | The Spirit will Voice
Sephirot World of

Sephirot
Visual The Flesh Power Obedience
Sephirot World of

Letters

Epilogue

Alemanno’s pairing of contemporary ceremonial magical sources
with kabbalistic works enabled him to create a new system of
kabbalah — a practical method to ascend to the upper worlds through,
among other instruments, ceremonial magic. In his autograph, he
created an encyclopedic work that organizes magical practices
incorporated with kabbalistic ideas. All of these practices were
popular in fifteenth-century Florence among Jews and Christians who
sought ancient wisdom: magic and kabbalah. Alemanno, as I
mentioned above, explicitly counts Solomonic practices as part of the
ancient wisdom (7397p1 nnonn). Like Pico, who perceived that magic
and kabbalah are both play a theological role (by assuring the divinity
of Christ), Alemanno saw them as essential to open the gates of
heaven. Besides the fact that kabbalah and Solomonic practices share
the same ancient origin, in the eyes of Alemanno, the connection
between magic and kabbalah in his and in Pico’s thought relies on the
connection between the first and the second part of kabbalah — the
combination of letters and the divine worlds. There are, of course,

78 1t is tempting to see the description of the key to the gates of heaven as a
representation of the ten Sephirot — on its top the three upper Sephirot, and
on the bottom edge the seven lower Sephirot. This, however, is not explicitly
mentioned by Alemanno.
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differences between Pico’s and Alemanno’s approaches to magic, as
the former condemned demonic magic, while the latter seems to be a
supporter of that kind of practice, or at least perceived it as a
legitimate practice. Arguably, social context might have contributed
to such a difference — Pico was more subject to criticism than
Alemanno and was in fact criticized for his unconventional theses. It
is also important to note that these two figures modified their
approaches from time to time. Pico, for example, changed his
approach towards astrology, and Alemanno changed his towards
ceremonial magic.

The world of correspondences and “spiritual links” that
Alemanno created was not entirely unique. With the help of a
kabbalistic theory — heavily influenced both by the Renaissance
Neoplatonic revival and by contemporary magical works — he
explained magical operations and popular esoteric knowledge. His
autograph in MS Paris 849 is, therefore, highly important for the study
of the reception of magic among kabbalists, as well as the reception of
kabbalistic ideas in Christian kabbalistic circles.
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