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FORCWIORD

L T T T T )

or Julivs Evola (1898-1974) alchemy was nor—as is

generally believed—a single specialized subject con-

cerning itself exclusively with metals and their corre-
spondences in maf, but rather a comprehensive physical and metaphysical system
embracing, cosmology as much as anthropology (in the sense of a complete
knowledge of man in body, soul, and spirit).! Everything—nature and supernature—
can be found in it. To Evola, hermetism and alchemy are one and the same.

The goal of this system is the understanding and experiencing of an ensouled
"holy” organism, replete with living powers, in whom everything is wonderfully
interwoven, connected to and communized with everything else. Man stands in the
middle where he is microcosm in analogy to the whole macrocosm: As above, so
below—in the words of the Emerald Tabler. The alchemical symbol language as the
expression of this universal system must therefore also have correspondences in all
the other mysteriosophic spheres and can consequently serve as 2 universal kev in
these spheres, just as, vice versa, any other mystery teaching has the power to fill
in the lacunae of esotericism in alchemy.

Alongside Arturo Reghini (1878-1946)—and surely also at his suggestion—
Evola was one of the few in those years who were aware of this parallel, especially
to ancient theurgical pracrice. In 1926 Evola published an article in Ultra (the
newspaper of the urusually liberal Theosophical lodge in Rome) on the cule of
Michras in which he placed major emphasis on the similarities of these mysteries

! This foreword first appeared in Ansata-Verlag's Die Hermerische Tradicion (Interlaken. Swirzerland,
1989). Tt is rranslated [rom the German by E. E. Rehmus and H. T. Hansen.



with hermetism. In the UR group (1927-29), of which Evola was a member,
specific alchemical symbols were employed in the teaching of "Magic.”? It is this
practical aspect that is emphasized here, for alchemy cannot be grasped by absrract
thought alone, much less is it just a psychic process in the unconscious (C. G. Jung's
theory),? but much more than that: it is an exercise of soul and spirit in the best
Platonic tradition.

Where did Evola’s early preoccupation with alchemical symbolism come from?
Afrer his Dadaist and philosophical period, Evola came in contact with Theosophi-
cal and Freemason circles.* Here we can especially point to Reghini, of whom
Evola writes in his autobiography,” that he either lent him the essential alchemical
texts or at least informed him of them. Through the very significant esoteric
magazines, Athanor and Ignis (1924-1925), edited by Reghini, Evola became
acquainted with a whole series of contributions to alchemy that were enough to
give him his first hints of knowledge ® Reghini’s influence must have been decisive
because so many of his quotations are also favorite quotations of Evola's.” In his
autobiography Evola quotes from early translations of René Guénon's Le voile
dTsis (later the Ecudes tradicionelles), which also gave him suggestions for his vision
of alchemy.

Jacopo da Coreglia® writes that it was a priest, Father Francesco Oliva, who had
made the most far-reaching progress in hermetic science and who—highly prizing
the keen spirir and intellecrual honesty of the young seeker—gave Evola access to
records strictly reserved for adepts of the nartow circle. These were concerned
primarily with the teachings of the Fraternity of Myriam (Fratellanza Terapeutica
Magica di Myriam), founded by Doctor Giuliano Kremmerz (psendonym of Ciro

? In 1983 Ansata-Verlag published the first volume of the UR group dara reports and documents under
the title Magie als Wissenschaft vom Ich (Magic as science of the ego) The second and chird volumes
of these monegraphs are to be published by Ansara in fotthcoming vears. Many passages difficult to
understand in the present book are explained in these monographs as these monographs are comple-
mented in The Hermeric Tradicion.

¥ Alchemy is nor a psychotherapeutic path in the classical sense. It is acrually intended for the absolurely
spiritually healthy person, in whom “individuacion” has already been accomplished. Only then is its
practice permirred in order to make of “life” a "super-life.” Where nature afone can do nothing more,
there must the alchemical “art” take over. The alchemical work is psychotherapeutic only o the extent
that the great healing (reinregrarion of man in rranscendence) stands in analogy to the small healing
(making the psyche well). '

! See our introduction to Evola's Revolt ugainst the Modern World (Rochester. Vi, 1994)

3l cammine del cinabro (Milan, 1972), 109.

& Most prominent of these are Reghini’s "Brevi note sul Cosmopolita ed i suoi scritti” {Brief notes on the
Cosmopatite and his writings) in Ignis nos. 3, 4, 3, and “QOde alchemica di Fra Marcantonio Crassellame
Chinese” {The alchemical ode of Fra Marcantonic Crassellame Chinese) in Jgnis nos. 8 and 9.

7 Especially those of Braccesco, Sendivogius, and Michel Potier’s, Phifosophia pura.
8 Arthos, po. 16 {Genoa), 4811
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Formisanis, 1861-1930). Evola mentons in the notes to chapter 11 thar the
Nyriam’s “Pamphler D™ Jaid the groundwork for his undetstanding of the [our
clements. Where this group in tumn got its knowledge remains a secret. In its own
view. and Jacopo da Coreglia also shares this opinion, the Myriam (which secems
=0 have split into many groups) is the last torch-bearer of a rradition that has been
qanded down—under constantly changing names—from the classical times of
Pvthagorean paganistn and it is independent of the Preemasons or similar contem-
sorary movements. In his Pour la Rose Rouge et la Croix d Or Count J. P. Giudicelli
de Cressac Bachellerie reveals its inner structure and current grading process.

In addition, there is the decisive influence of Ercole Quadrelli, who under the
sseudonyms of Abraxas and Tikaipos, made some especially important contribu-
dions to the UR group. And it should be mentioned in this regard that Quadrelli
was trained by Giuliano Kremmerz and che Myrjam '

‘The freely accessible warks of Ktemmerz—J dialoghi sull ermetismo (Dialogues
on hermerics) and his magazine Commentarium (1910-12)—also did much for
Evola's spiritual development in the realm of alchemy. His acquaintance with the
Chymica vannus and with the alchemist Philalethes probably go back o these
waorks.

The strongest and perhaps decisive influence on the Evolian conceprion of
alchemy as a universal system is probably Cesare Della Riviera's If mondo magico
degli heroi (The magical wotld of the heroes), (Mantua, 1603; Milan, 1605). This
is one of the few texts of that time that helps itselt to a hermetico-alchemical
langpage, but is of an unequivocally holo-cosmological character. Alchemy is
always placed in perspective with the other hermetic disciplines—such as magic and
astrology—and is not regarded as an autonomous and specific teaching. For an
alchemical book the unusually many references to the Abbot Johannes Trithemius
(1462-1516) in chis work point also in this direction.

The firsc cangible result of chese studies was shown in che periodical Krur(sequel
to UR).M There Evola presented a tirst shot at discussing the hermetic tradition
and anticipated the essential content of the later book. The alchemical tradition
was still portrayed only as pagan and not as a roval tradition, an attribute thar in
the [inal edition received so central a position that it brought Evola into conflict
with other representatives of the traditional weltanschanung.

A broader and altogether ditferent influence on Evola at this time came as a
result of his meeting the Indian alchemist C. S, Narayana Swami Aiyar of Chingleput,

* Appeared only as private publicacion for the inner circle. In his Eros and the Mysteries of Love: The
Metaphyvsics of Sex (Rochester, Vt., 1991} Evola describes some of che sex magic practices of this
graupn.

" See Dr. Renato del Ponrés” incroduction to Magie als Wissenschaft vom Ich.
' KRUR. 1929 (reprint, Teramo, 1981), 134l 201£f., 2516, 3071 see also p. 374ff.
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who expounded on the great importance of the breathing techniques in alchemy
and how it helped to ingest certain substances.

In 1930 Evola wrote “The Doctrine of Transmuration in Medieval Hermetics”
for Bilychnis (no. 275). In abridged form, the atticled contained the fundamental
precepts of La tradizione ermetica, which was published by Laterza in 1931, (The
1931 edition was insignificantly altered and expanded in 1948. This was tollowed
in 1971 by Evola’s last revision. which is the basis [or this translation.)

Tt is interesting in this regard that Benedetro Croce was instrumental in helping
Evola to make contact with this eminent publishing house. In the archives of
Laterza are several of Evola’s unpublished letters that reler to The Hermetic
Tradition, and in which Croce’s mediation appears again and again. One leeter in
patticular is importane, for in it Evola seems to answer the publisher’s reproaches
that the work was overloaded with annotations and had too little public appeal.
Evola argped chat it was not written {or public appeal but only and simply to show
for the first time that alchemy was not just the beginning of chemistry, but a
protound and forgotten mystery-science; and without the abundance of quotations
Evola would be marked as a visionary and the publisher criticized for not being
serious.

Evola’y conviction that alchemy was a universal system clarifies his endeavor
to see this work as the completion and synthesis of all his earlier works in
philosophy, magic, and Tantrism. Hence his emphasis on the pre- or, more cor-
rectly, supet-Christian character of the hermetic tradition.

Naturally, Evola’s belief in the all-inclusive character of hermetism did not go
unchallenged. Certainly his most important critic was the second great herald of
Tradition, René Guénon, to whom Fvola, nevertheless, was indebeed for gutstand-
ing sights (and the idea of the Tradition in the {irst place).

in his review of The Hermeric Tradition in the Voile dTsis in April of 1931,
though basically positive, Guénon rejects guite strongly the idea that alchemy iy
a complete metaphysical doctrine and reduces it to the status of a mere cosmo-
logical system. According to him, a true tradition could never have come from an
Egypto-Hellenic origin, then passed on to [slamic esotericism, and from there to
Christian esotericism. In addition, alchemy had always been integrated into these
various currents, whereas a pure and complete tradition has no need for some
other tradition serving as an auxiliary vehicle. Moreover, it is an indication of che
special character of alchemy that this path of knowledge in craditional societies
should be a domain of the second caste. of the Kshatriyas (warrior caste), whereas
only the Brahmins were truly dedicated to metaphysics. The last argument was
correct, as far as Evola was concerned, [or he had always seen himself as Kshatriya

12 Contained in Formes craditionelfes er cycles cosmiques (Paris 19703, 119t



and for him alchemy and the possibility of continuing to experiment on the
spiritual plane—the "art” aspect—were extremely important. Nevettheless, the
presenr work and its representation of alchemy is no willful or special incerpreta-
tion on Evola's parc, although on the ground of his “personal equation” some
aspects may have been given a stronger emphasis—especially the active and the
inner aichemy (net-ran).

Guénon's opposition was consistent; it is known that the "Redness” represents
the highest stage in alchemy and is above the "Whiteness." The Red (ot Putple)
embodies an active state, which naturally stood in 2 contrast to the White, which
the contemplative Brahmin exhibits. (Evola points this up quite clearly in chapter
23). Against Guénon’s view that the “white” Brahmin caste unequivocally held the
highest place in the tzaditional world, Evola set the "purple” king as “pontifex”
(bridge-builder) uppermost between Heaven and Earth. With the priority of che
symbolic color red over white in hermetism, Evola seems to have a point. But
Guénon could only call alchemy a specialization and he could never assign it che
unmversal character that Evola did.

In spite of Evola’s decided rejection of Jung's psychological interpretation of
alchemy, Jung described The Hermeric Tradition as a “detailed account of Her-
metic philosophy,” and he cites approvingly an entire section in translation.’® Evola
never saw himself as a shaper or creative interpreter of alchemy, but only as one
who did no more than deliver this knowledge. clarifying it, to be sure, bur
broadcasting it unchanged.

Guénon repeated the reproach against universality in his review of Evola’s 1932
edition of Della Riviera's I mondo magico degli heroi (published with Evola’s
commentary). Guénon also blamed Evola for the assimilation of alchemy by
magic.'

To be sure, Guénon's authority to judge alchemy has now and then been
guestioned, considering, that he himselt had never writcen a work on the subject.
Eugéne Canseliet, for example, the alleged disciple and publisher of the works of
Fulcanelli,' doubted Guénon’s competence on this marter.!* On the other hand,
neither does Guénon hold his crticism back from Fuleanelli, especially his Fréres
d Heliopolis 7

83 C G Jung, Psychology and Alchemy. vol. 12 of the Collected Works (Princeton, N J., 1968}, 228,
242n.

" Comptes rendlus (Paris, 1973), 711

L9 See evpecially Pauwels/Bergier. Aulbruch ins drirre Jahreausend (Bern, 1962} and Kenneth Raymer
Johnson, The Fulcanelfi Phenomenon (St. Helier, 1980}

' Robert Amadou, Le few du sofeidl (Paris, 1978},

1" R, Guénon, Formes craditionelles, op cir., 166
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Evola’s work after the publication of Mondo magico degli heroi was mare and
more poljtically defined, and aside from the insignificant changes in the revised
editions of The Hermetic Tradition and single reviews and articles, Evola was
silent about alchemy. Mention is found of course in his Eros and che Mysterics of
Love: The Metaphysics of Sex, where the sexual backgromnd of alchemical sym-
bolism is #iluminaced.

An essential complement of Evola’s alchemical work was his interest in Chinese
alchemy, revealed in his editions of two Chinese alchemical treatises.** This interest
is also evident in the title of his spititual aucabiography, I cammino del cinabro
(The path of cinnabar). In Chinese alchemy the path of liberation is the journey
from the "lower” to the “higher” cinnabar; chemically as well as alchemically
cinnabar derives from the union of Sulfur (the masculine principle) and Mercury
(the feminine principle).

Despite the widest coverage in the present work by the author himself, one
point must also be emphasized here again: it we are now really to understand the
following—not just incellectually, but also spiritually and in body and soul, in a
word, completely- our consciousness must risk a leap. Tn its profundity the mera-
phorical world of alchemy is simply not accessible to the contemporary abstract
understanding. We must, for once, turn off the continual din of reason and listen
with the “ear of the heart” it we want to have the symbols strike responsive chords
in ourselves. Two wotlds are met with here: on the one hand a timeless world, lying
beyond reason, prehistorical, and beyond history, and on che ather, a time-bound,
historical world that is chained to dialectical reason. Between them there is now no
gradual passage, but an abyss, which we must leap over. What does Friedrich
Wilhelm Schelling say? “Accordingly hiscorical and prehisroric dimes are not
merely relative differences berween one and the same time, they are two essentially
differenc kinds of time completely removed [rom one another, and mutually
exclusive. We call it completely different time . . . full of events, but of quite
anocher sore, and conforming to quite a different Jaw."?

Since modern man is so slow to lay aside his belief in progress, which stamps
his thought patterns and distorts his vardsticks—it seems to him almost monstrous

8 Lu-Tsu, I mistero del fiore d'ora (The secrer of the golden flower [Rome, 1971]), and with Lu Kwan
Yus (Charles Luk}, Lo yuga del cao (Rome. 1976). Boch works appear with commentary (the second,
necessarily only in part, because of his death) by Evola. Not withour importance in this context are
the Evolian editions of the famous Tao e Ching: First as Libro della via ¢ della viren (Lanciane, 1923),
ane then in a complerely revised version under the eitle of: If ibro del principe e della sua azione (Milan,
1038},

' Einleirung in Jie Pidosophie der Mythologie in Sammelte Werke (1856; reprint, Darmstadz, 1976),
1:233-36.

KL= + = v ¢ 5 2 2 5 s = o= 4 T L .Fureworcl



that chere also exist completely ditferent ways of thinking -and that is why the
asttonomer does not understand the astrologer (in the ancient sense), the modern
pricst does not understand the Egyptian hierophane, the philosopher does not
understand che initiate, and the chemist does not understand the alchemist. Al-
chemnical symbolism has now admittedly been found to have widely influenced
literature, painting, and sculpture in the past. Literati and art historians concern
themselves about the interpretation of this work. They can immediately discover
worthwhile suggestions in this book, if they wish to penetrate this other world,

H. T. Hansen
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CRADSLATOR’S
DOCE

itles of works that appear in English in the text will
appeat in their original languages in the notes, follow-
ing the sources and editions from which Evola cites.
No attempt has been made to include publication data on English translations for
the many works to which Evola refers. (Some of these works are available in
English, but many of them are no longer in print.)
Brackets in the quoted marerial in the text proper contain Evola's own glosses
and interpolations; other brackets in the text and footnotes are clarifications and
notes from the translacor.
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PREFACE

&

n the present work we shall use the expression “her-

metic tradition” in a special sense that the Middle Ages

and the Renaissance gave it. It will not refer to the
ancient Greco-Egyptian cult of Hermes, nor will it refer solely to the teachings
comprising the Alexandrian texes of the Corpus Hermericum. In the particular
sense that we shall use it, hermetism is directly concerned with the alchemical
tradition, and it is the hermetico-alchemical tradition that will be the object of our
study. We shall artempe to determine cherein the real sense and spirit of a secret
docrrine, a practical and workable wisdom that has been faithtully transmiced
trom the Greeks, through the Arabs, down to certain texs and authors at the very
threshold of modern times.

At the oueset, we must draw attention to the etrot of those historians of science
who want to reduce alchemy to mere chemistry in an infantile and mythological
stage. Against this notion are raised the explicic exhortations of the most quoted
hermetic authors not to deceive ourselves by taking them literally, because their
words are drawn from a secrer language expressed via symbols and allegories.!
These same authors have repeated, to the point of weariness, that the "object of

! Artephius speaks for all those auchaors in the lollowing: “Tsn't it only too well known that ours is a
cahalistic Arc? That i, ta be revealed only orally and over(lowing with mysteries? Poor fool! How can
you be so naive as to believe thar we would teach you openly and clearly che greatest and most
important of our secrezs? 1 assure you rhat whoever tries to explain in the ordinary and liceral sense
of the words what the [hermeric] philosphers have writzen will find himselt caught in the meanderings
of a labyrinch from which he can never escape, because he lacks Ariadne’s thread as guide.” From Livre
d'Artephius in Salmon, ed , Bibfiothéque des phifosophes chimigues (Paris, 1741), 2:144.



our precious art is concealed”; thar the operations to which we allude are not done
manually; that its "elements” are invisible and not those the vulgar recognize. The
same authors refer contemptuously to the “puffers” and "charcoal burners” who
“ruined the science” and whose manipulations could expect “nothing more than
smoke,” and to all those ingenuous alchemists who, in their incomprehension,
surrendered to experiments of the sort that moderns now atcribute to the hermetic
science. The proper alchemists have always laid down ethical and spiricual condi-
tions tor theit operations. In view of their living sense of nature, their ideal world
is presented as inseparable from that other—which we can call Gnosticism,
Neoplatonism, Qabalah, and theurgy—anything bur chemistry. Likewise, with a
multitude of half-expressed [ormulas, they have given to understand “to chose who
can read between the lines,” for instance, chat alchemical sulfur represents the will
(Basil Valentine and Pernety), that smoke is "the soul separated from the body”
(Geber), that "virilicy” is the mystery of “arsenic” {Zosimos)—and in this wise we
could cite an infinite number of texts and authors. Se it is char with a bewildering
variety of symbols the "Sons of Hermes" all manage to say the same thing and to
repeat prowdly the quod ubigue, quod ab omnibus et quod semper.?

Jacobh Bochme reveals to us the axiom on which this unique know]cdgc rests,
this cradition that claims for itselt universality and primordiality: “Between Erer-
nal Birch, Restoration from the Fall and the discovery of the Philosopher's Stone
there is no dillerence. "

Are we standing perhaps before a mystical mainstream? Tt so, why the disguise
and hermetic concealment? Holding ourselves to the conventional idea of “mysti-
cism” (a sense which in the West it has acquired since the period of the classical
Mysteries and especially with Chrisrianity), we must point out that it is nor

2 CL for examp Geber {Livre du mercure oriental in Berchelot, ed., La chimie an moyen-age [Paris,
1893]. 3:248). “In realivy, there is accord berween the authors, though ro che uninitiated it appears thar
they have diffcrcnces” ; also A. | Pernery {Fables égyptiennes er grecques dévoilées (Paris, 1788), 111
"The kermetic philosophers are all in agreement; none contradices che principles of the others. And ome
who wrote thirty years ago, speaks as one who wrote twe thousand years ago. They never rire of
repeating rhe Church axiom: "Quod ubigue. guod ab omnibus er quod semper.”” And even clearer is the
Turba philosophorum, ane of the oldest and most quoted uf western hermerico-alchemical texes (in C.
Puiri, ed., Introduzione alla magia (Rome, 1971), 2:24%): "Be it nored that whatever the manner in
which [the hermetic philosophers) have spoken, nature is one, and they find chemselves in accord and
all say the same thing. Bur the ignorant take our words exactly as we say them withour undersranding
the why or wherefore. nstead, they should consider whether or nor our words are reasonable and
natural and then take chem (as chey are]s and i our words are nor reasonable, they should try ro raise
themselves to our intention instead of holding to che leceer, T any case, you must know that we are
i agreement, wharever we say. So bring one anorher together accordingly and study us; hecause in one
it may be clear what in another remains hidden and who truly searches will tind evervthing, "

3 1. Buchme. De signatura rerum, 7, §78: [ Wie die ewige Gebure in sich selber ist, akso isc auch der
Prozef mir der Wiederbringung nach dem Falle, und alsa st auch der Prozef der Weisen mit ihrem
Lapide Philosophorum, es ist kein Unterschied dazwischen.- Trans ]

B e e e e e et e e s et v ov o Precface



~wsticism. We will demonstrate rather that it is a real science, in which reintegra-
zon (with the primordial state) does not have an intended moral, but is concrete
znd ontological, even to the point of conferring certain supernormal powers, one
»» whose incidental applications may even be the famous transmutation involving
Tetallic substances.

This characteristic of the hermetic process constitutes the first teason for its
concealment. Not for superficial monopolistic purposes, but for inner rechnical
seasons, any science of this type always protects itself by initiatory secrets and
sxpression through symbols. But there is a second reason, which to be understood
~equires the fundamental knowledge of a general meraphysic of history. Hermetico-
zlchemical knowledge has been described as a “sacred” science, but the prevailing
designation that better characterizes it is that of Ars Regia or "Royal Arc.”
Anyone who studies the varieties of spirituality that have evolved in what we call
aistorical times can vetity that thete is a fundamental opposition, one that we can
-educe analogically to the conflict between “royalty” and “sacerdorality™

The “royal” initiatory eradition, in its pure forms, can be considered the most
Jirect and legitimate link to the unique, primordial Tradition.* In more recent times,
 appears Lo us In its herpic variants, that is, as a realization and reconquest
conditioned by analogous virile qualities suitable, on the plane of che spirit, to the
warrior. But, on the other hand, there is the sacerdotal position in the narrow sense,
with different qualities [rom the first, and at times opposite to it. This 1s especially
so when, brought to the profane in ies theistic-devotional [orms, it confronts what
we referred to above as the “heroic” variations of the royal tradition. From the
point of what we symbolize as the original “divine royalty,” this second tradition
now appears as something crumbling to pieces, the blame for which must be
actributed to the senrimencal. emotional, theistic-devotional and mystical ele-
ments—especially in the West—who are constantly gaining ground in cheir at-
tempt to keep its esoteric clements in almost total darkness.

lt is o accident that the hermetico-alchemical tradition should call ieself che
Roval Art, and that it chose Gold as a central royal and solar symbol, which at
the same time takes us back to the primordial Tradition. Such a tradition presents
irself to us essentially as the guardian of a light and adignity that cannot be reduced
to the religious-sacerdotal vision of the world. And il there is no talk in this
cradition (as in a cycle of other myths) of discovering gold, but only of making it,
that only goes to show how imporrant, in the already indicated sense of reconquest
and reconstructon, the heroic moment had become.

1 To underscand berrer those ideas thar are conrrary to the traditional and the primordial srate, of the heroic,
cte.. reference o our work Revolt against the Modern Woorld (Rochester. Vi, 1994), and to the books
and texts of R Guénon is alinost indispensible. Cf. as well our Maschera ¢ volro deflo spiritualismn
copremporance (Rome, 1971), pardeulatly the chaprer on the notien of reruming 1o Catholicism.

R TR e 11



Thus we can easily understand the second reason for disguising the doctrine.
With che fall of the Roman Empire, the predominating principles of the West
went on to become the basis for the other tradition—the sacerdotal- which in its
decadence was almost completely stripped of its entire esoteric and metaphysical
range in order to convert itself into a doctrine of “salvation” in rhe name of a
“Redeemer.” Things being so, the hermetists, in contrast to other initatory
organizations that were tributatics of the same secret royal vein, instead of coming
out into the light and presenting themselves for battle, chose to go into hiding. And
the Royal Art was presented as the alchernical arc of transmuting base metals into
gold and silver. By so doing it no longer fell under the suspicion of heresy, and even
passed as one of the many forms of "natural philosophy™ that did not intertere
with the faith; even among the ranks of Catholics we can discern the enigmatic
figures of hermetic masters, from Raymond Lully and Albertus Magnus to Abbut
Pernety.

In a narrower sense, and leaving aside the fact that the various Western
alchemical authors declare that they have each employed a different ciphered
language to refer to the same things and the same operations, there is no question
that alchemy is not simply a Western phenomenon. Thete are, for example, a
Hindu alchemy and a Chinese alchemy. And anyone who is at all in touch with the
theme can see that the symbols, the “matters,” and the principle operacions
correspond to one another; but especially does the structure of a physical (and
ultimately metaphysical) science correspond inwardly and outwardly at the same
time. Such correspondences are explained by the fact that once present, the same
concepeions with respect to the general and “traditional” view of the world, life,
and man, lead quite naturally to the same consequences, even in consideracion of
special technical problems like that ol transmutation. So, as long as this “tradi-
tional " conception persists —even when only residually in lifeless philosophical and
logical distortions with respect to which the differences between Orient and
Occident were minimal in comparison with those that would exist later between
alchemy and the modern mentality —while it as continued to remain alive, we will
find alchemy recognized and cultivated by illustrious spirits, thinkers, theologians,
“natural philosophets,” kings, emperors, and even popes. Dedication to a discipline
of this kind has not been considered incompatible with the highest spititual or
intellectual level. One proof, among many others, is that more than one alchemical
treatise has been atcributed to the "angelical master,” Thomas Aquinas.”

An alchemical tradition has enigmatically extended itselt not only across at least
tifteen centuries of Western history, but even across the continents, as deeply into
the Orient as into the West,

5 See M.-L. von Franz, Aurcra consurgens, vol. 3 of Mysteriom Conjuncrionis (Zurich, 1957).

[ T S e e e r e e e e e e veene e Prclace



. 4 = w

Qur work will not be directed roward convincing those who do not wish to be
convinced. Bur it will supply firm points of support for anyone who reads it
without prejudice. On the other hand, anyone who is in accord, be it only with a
single one of our conclusions, will not fail to recognize its entire importance. It is
like the discovery of a new land whose existence was previously unsuspected—a
strange land, alarming, sewn with spirits, metals, and gods, whose labyrinthine
passages and phantasmagoria are concentrated little by little in a single point of
light: the "myth” of a race of "kingless” and "free” creatures, "Lords of the Serpent
and the Mother” to use the proud expressions of the same hermetic texts.

Apart from the introduction, the purpose of which is to clarify what we have
called the "heroic” expression of the royal tradition, the present work consists of
two parts: the first dedicated to the symbols and the doctrine, the second to
pracrice,

The limits of the present edition have obliged us to forego a quantity ol
quotations from Greek, Lacin, and Arabic texes, so that we have saved only what
1s essential, We have also tried to be as clear as possible. But the reader should have
no illusions. Rather than being simply read, this book demands study. For this
reason, after having acquired a coherent vision, one must go back over basic
teachings and particular symbols, which can never be understood isolated (rom the
rest, in order to exhaust all their possible and different meanings. For our part we
can assure the reader that in the present book he will find a solid basis for dealing
with any hermetico-alchemnical text no matter how obscure and sybilline. For the
rest, we will insist only that in the practice section there is good deal more chan
appears at first glance, should the reader really want to know by expetience che
reality and possibilities the "Sons of Hermes” are talking about. In any case.
elsewhere® we have given everything necessary for integrating all thar can be
learned from rhis book, with a view to the evocation and effective contaces of the
spirit with the metaphysical, supethistorical elements of the hermetic cradition.

& Cf. rhe three volumes of the collective work Inezoduzione alla magia
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ne of the symbols that we encounter in diverse traditions
remote in both time and space is that of the tree. Meta-
physically, the tree expresses the universal force that
spreads out in manifestation the same way that the plant energy spreads our from its
invisible roots to the trunk, branches, leaves, and fruit. Consistently associared with
the tree are on the one hand, ideas of immortality and supernatural consciousness, and
on the other, symbols of mortal, destructive forces and frightening natures such as
dragons, serpents, or demons. There also exists a whole cycle of mythological
references to dramatic events in which the tree plays a central part and in whose
allegory profound meanings are hidden. The biblical myth of the [all of Adam, among
others, is well known. Let us highlight some of its variants, bur not wichout firsc
pointing our the universalicy of the symbolical elements of which it is composed.
In che Vedas and Upanishads we find the "world tree,” inverted sometimes to
suggest the origin of its power in “the heights,” in the “heavens.™ Here we discover
a ready convergence of many elements and ideas: from this tree drips the nectar

'Cf Kathu-Ulpanishad, 6 1; Bhagavad-Cita, 151-3, 10 26



of immortality (somma or amrfta) and whoever sips it is inspired with a vision
~eyond the reaches of time. a vision that awakens the memory of all the infinite
zorms of existence. In the foliage of the tree hides Yama, the god of beyond the
zrave, whom we also know as the king of the primordial state.?

In lran we also find the tradition of a double tree, one of which comprises,
according to the Bundahesh, all seeds, while the other is capable of furnishing the
drink of immortality (hacma) and spiritual knowledge;* which leads us immedi-
ately to think again of the two biblical trees of Paradise, the one of Lile, and the
arher of Knowledge. The first, chen, is equivalent (Mate. 13:31-32) to the repre-
sentation of the kingdom of heaven that sprouts from the seed itrigared by the man
:n the symbolical “field"; we encounter it again in the Apocalypse of John (22:2),
and especially in the Qabalah as that “great and powerful Tree of Life” by which
“Life is raised on high" and with which is connected a “sprinkling” by virtue of
which is produced the resurrection of the “dead”: a patenc equivalence to the power
of immortality in the Vedic amrita and Tranian haoma*

Assyro-Babylonian mythology also recognizes a “cosmic tree” rooted in Eridu,
the "House of Profundity” or "House of Wisdom.” But what is important to
ccognize in these traditions—because this element will be useful in what [ollows—
:3 another association of symbols: the tree also represents for us the personification
of the Divine Mother, of that same general type as those grear Asiatic goddesses
of Natwte: Ishtar, Anar, Tammuz (sic), Cyhbele, and so forth. We find, then, the
:Jea of the feminine nature of the universal force represented by the tree. This idea
:s not only confirmed by the goddess consecrated to the Dodona oak— which,
~esides being a place of oracles, is also a tountain of spritual knowledge —but also
ov the Hesperides who are charged with guarding the tree, whose fruit has the same
svinbolic value as the Golden Fleece and the same immortalizing power as that tree
of the Trish legend of Mag Mell, also guarded by a feminine entity. In the Edda it
:s the goddess Idhunn who is charged with guarding the apples of immortality,
while in the cosmic tree, Yggdrasil, we again encounter the central symbol, rising
~cfore the fountain of Mimir (guarding it and reintroducing the symbot of the
dragon at the root of the tree), which contains the principle of all wisdom.” Finally,
according to a Slavie saga, on the island of Bajun there is an oak guarded by a
dragon (which we must associate with the biblical serpent, with the monsters of
lason’s adventures, and with the garden of the Hesperides), that simultaneously is
zhe residence of a feminine principle called “The Virgin of the Dawn.”

Also rather interesting is the variation according to which the tree appears to
=5 as the tree of dominion and of universal empire, such as we find in legends like

- Gobler D'Alviella, La migradon des symboles (Faris, 1891), 151-206.
" Jagna. 9 and 10,
" Zohar, | 276h; 1.236a, 3.61a; 3.128b; 2.61b; 1.225k; 1.131a

Cf D'Alviclla, Migrarion.
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those of Holger and Prester John, whom we have mentioned elsewhere.5 In these
legends the Tree is often doubled—the Tree of the Sun and the Tree of the Moon.

Hermetism repeats the same primordial symbolic tradition and the same asso-
ciation of ideas, and the symbol of the tree is quite prevalent in alchemical texts.
The tree sheltets the “fountain” of Bernard of Treviso, in whose center is the
symbol of the dragon Quroboros, who represents the “All.”7 It personifies “Mez-
cury,” either as the first principle of the hermeric Opus, equivalent to the divine
Water or "Water of Life” that gives resurrection to the dead and illuminates the
Sons of Hermes, or else it represents the “Lady of the Philosophers.” Bur it also
represents the Dragon, thar is, a dissolving force, a power that kills. The Tree of
the Sun and the Tree of the Moon are also hermeric symbols, sometimes producing
crowns in the place of fruits.

This quick glance at the stuff of religion, which we could expand mdefim'rely, is
enough to establish the permanence and universality of a tradition of vegetable
symbolism expressing the universal force, predominantly in feminine form. This
vegetable symbolism is the repository of a supernatural science, of a force capable of
giving immortality and dominion, but at the same time warns of a multiple danger
that complicates the myth in turn to various purposes, different truths and visions.

In general, the danger is the same anyone runs in seeking the conquest of immor-
tality or enlightenment by contacting the universal force; the one who makes contact
must be capable of withstanding overwhelming grandeur. But we also know myths
in which there are heroes who confront the tree, and divine natures (in the Bible, God
himself is hypostasized) that defend it and impede access to it. And the result, then,
is a battle variously interpreted, according to the traditions.

There is a double possibility: in one case the tree is conceived as a rempration,
which leads to ruin and damnation for anyone who succumbs to it; in the other,
it is conceived as an object of possible conquest which, after dealing with the
dragons or divine beings defending it, transforms the darer into a god and some-
times transfers the attributes of divinity or immortality from one race to another.

Thus, the knowledge that tempred Adam® to “become as God” and that he
attained only by immediately being knocked down and deprived of the Tree of Life
by the very Being with whom he had hoped to equalize himself. Yet this is the same
knowledge, supernatural after all, that the Buddha acquires under the tree, despite

5 Evola, T mistero del Graal e la tradizione ghibellina dall Tmpero (Milan, 1964).

7 Cf. the ex-libris hermeric reproducrion by L. Charbonneau-Lassay, in Kegrabit, no. 3-4, (1925). In the
cenrral space of the eree is found the Phoenix, symbol of immortality, who brings us back o amrita
and haoma.

8 Although we shall recurn to the topic, ler us pause for 2 moment 1o allow the reader to intuic the
profound meaning of the symbol, according to which “temprarion” is represented by " woman"—the
"Living Eve"—who orginally formed part of Adam.
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all the efforts of Mara, whe, in another tradition, stole the lightning from Indra.®

As chief of the Devas, Indra himself, in turn, had appropriated amrita from a
lincage of anterior beings having characters sometimes divine and sometimes titanic:
the Asuras, who with amrita had possessed the privilege of immortality. Equally
successful were Odin (by means of hanging himself in self-sacrifice [rom the tree),
Hercules, and Mithras, wha after fashioning a symbolic cloak from the leaves of the
“Trec and eating its [ruits, was able to dominate the Sun.'? In an ancient Italic myth,
the King of the Woods, INemi, hushand of a goddess (tree = woman), had to be always
on guard because his power and dignity would pass to whomever could seize and kill
him."! The spiritual achievement in the Hindu tradition is associated with cutting and
felling the "Tree of Brahma” with the powerful ax of Wisdom.!?

But Agni, who in the form of a hawk had snatched a branch of the cree, is seruck
down: his feathers, scattered over the earth, produce a plant whose sap is the
“rerrestrial soma”; an obscure allusion, perhaps, to the passing of the legacy of the
deed to another race (now terrestrial). The same advantage Prometheus gained by
similar daring, but for which he fell, was chained, and suffered the torment of the
hawk or cagle lacerating his innards. And i Hercules is the prototype of the
“Olympian” hero who liberates Prometheus and Theseus, we have a quite different
personification in the heroic type of Jason, who is of the “Uranian” race. Afcer
Jason returns with the Golden Fleece, found hanging on the tree, he ends by dying
under the ruins of the Argo, the ship which, built of Dodona'’s oak, conveyed the
very power that had made the theft possible. The story is repeated in the Edda of
Loki who stole the apples of immorrtalicy from the goddess Tdhunn who was
guarding them. And the Chaldean Gilgamesh, after cultivating the " great crystal-
line fruit” in a forest of "trees like those of the gods,” finds the entrance blocked
by guardians.!* The Assyrian god Zu, who aspiring o the supreme dignity rook
unto himself the “tablets of destiny” and with them the power of prophetic
knowledge, is nevertheless seized by Baal, changed into a bird of prey and exiled,
like Prometheus, on a mountaincop.

The myth speaks to us of an event involving fundamental risk and fraught with

8 Cf. Weber, Indische Stadien. 3:466.
10 Ct. E Comont. Les myseéres de Mithea (Brassels, 1913). 133

" This myth is the center around which is cryszallized the exhaustive material of the tamous work of
I G. Trazer, The Golden Bough.

12 Bhagavad-Gita, 153

" Cunnection ro the Hebrides is obvious. This text, incomplete as it is, does noc exclude an ulterior
phase of the adventure (¢f. DY'Alviella, Afigracion, 190). The better known texr, The Epic of Gifgamesh,
gives a negative unravelling of the adventure. Gilgamesh loses, while aslecp, the plant of immortalicy
that he had finally won after crussing the “warters of death” and arriving at the "primordial srare”
kingdom,
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elemental uncettaincy. In Hesiod's theomachies, typically in the legend of the King
of the Forest, gods or transcendental men are shown as possessors of a power that
can be rransmitted, togerher with the attribute of divinity, to whomever is capable
of attaining it. In that case the primordial force has a feminine nature (tree = divine
woman). It conveys the violence which, according to the Gospels is said to be
necessary against the "Kingdom of Heaven.” But among those who try it, those
who are ahle to break through, triumph, while those who fail pay for their audacity
by suffering the lethal effects of the same power they had hoped to win.

The interpretation of such an event brings to lght the possibility of two
opposing concepts: magical hero and religious saint. According to the first, the one
who succumbs in the myth is but a being whose fortune and ability have not been
equal to his courage. But according to the second concept, the religious one, the
sense fs quite different: in this case bad luck is transformed into blame, the heroic
undertaking is a sacrilege and damned, not for having failed, but for itself. Adam
is not a being who has failed where others triumph, he has sinned, and what
happens to him is the only thing that can happen. All he can do is undo his sin by
expiation, and above all by denying the impulse that led him on the enterpeise in
the {irst place. The idea thac the conquered can think of revenge, or try to maintain
the digpity that his act has confirmed, would seem from the “religious” point of
view as the most incorrigible “Luciterism.”

Bur the religious view is not the only one. As we have already shown above,
this point of view is associated with a humanized and secularized variation on the
“sacerdotal” (as opposed to "royal”) tradition and is in no way supetior to the
other—the heroic—which has been affirmed in both Eastern and Western tradi-
tions and whose spirit is reflected in great measure by hermetism. One exegesis

"* as a symbol of the union of a son (Zeus)

gives us, in fact, the "rod of Hermes
with his mother (Rhea, symbol of the universal force), whom he has won afrer
killing the father and usurping his kingdom: chis is the symbol of “philosophic
incest” that we shall encounter in all of the hermetic literature. Hermes himself
is, of course, the messenger of the gods, bur he is also the one who wrests the
scepter from Zeus, the girdle from Venus, and from Vulean, god of "Fire and
Earth,” the tools of his allegorical art. In the Egyptian tradicion, as the ancient
authors tell us, Hermes, invested with treble greatness—Hermes Trismegistus—is
contused with the image of one of the kings and teachers of the primordial age
that gave to men the principles of a higher civilization. The precise meaning of
all this can escape no one.

Bur there is still more. Tertullian refers to one tradition chat reappears in Arab-

" In Athenagoras (20.292) we find also an interference in the heroic cycle of Hercules; the one in which
Rhea is hound by the "rope of Tlercules,”
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Syrian alchemical hermetism and brings us back to the same point. Tertullian!?

says that the “damned and worthless” works of nature, the secrets of metals, the
virtues of plants, the forces of magical conjurations, and “all those alien teachings
that make up the science of the stars”—that is to say, the whole corpus of the
ancient magico-hermetic sciences—was tevealed to men by the fallen angels. This
idea appears in the Book of Enoch, wherein it is completed within the context of
this most ancienc tradition. betraying its own unilaterality to the religious interpre-
tation. Merejkowski'® has shown that there is an apparent correspondence between
the B'nai Elohim, the fallen angels who descended to Mount Hermon thar are
mentioned in the Book of Enoch.!” and the lineage of the Witnesses and Watch-
ers—Eyprfyopor—(about whom we are told in the Book of Jubilees,'®) and who
came down to instruct humanity. In the same way Prometheus “taught moxtals all
the arts,"? Moreover, in Enoch (69:6-7), Azazel, “who seduced Eve,” raught men
the use of weapons that kill, which, metaphor aside, signifies that he had infused
in men the warrior spirit. Here we can understand how the myth of the fall applies:
the angels were seized with desire for “women.” We have already explained what
"wormnan” Mmeans in connection with the tree and our interpretation is confirmed
when we examine the Sanskrit word shakti, which is used metaphysically to refer
to “the wife” of a god, his “consort,” and at the same time to his power.?

These angels were prey to the desire for power and, in "mating,” fell—descended
to earth—onto an elevated place (Mount Hermon). From this union were bomn the
Nephelim, a powerful race (the Titans—ritédvec—says the Giza Papyrus), allegori-
cally described as “giants,” but whose supematural nature remains to be discovered
in the Book of Enoch (15:11): “They need neithet food, nor do they chirst and they
evade [physical] perception.”

The Nephelim, the “fallen” angels, are nothing less than the citans and “the
watchers," the race that the Book of Baruch (3:26) calls, “glorious and warlike,”
the same race that awoke in men the spirit of the heroes and warriors, who

5 De cultw feminaram, 1.2,

1 D Merejkowski, £2as Guehwrnnts des Westeny {Leipzig, 1929). chaps. 4 and 5

7 Book of Enoch, 6:1-6; 7:1.

18 Book of Jubilees, 4.5, in Kautzch, Apokryphen und Psevdoepigraphen (Tiibingen, 1900), 2:47

19 Aeschylus, Promecheus, 506.

2 Pabre d'Olivet { The Hebraic Tongue Restored) in his commentary on the biblical passage (Gen. 4:2),
sees in "wormen” a symbol of the "creative powers.” A special pertinence to what we will say abour
the compelling character of the hermetic art is shown in the Tibetan symbolism wherein Wisdom
appears again as a “woman,” while the "method” or "Art” plays the parr of the male in coirus with
her. Cf. Shrichakrasambhara, A. Avalon, ed. (London-Calcurta, 1919), xiv, 23; Dante (Convivip, 2.15.4)
calls the Philosophers the "paramours"” of the "woman,” which in the symbology of the Fideli D'Amore
represencs (nosis again, the esoteric Knowledge.
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mnvented the arts, and who transmitred the mystery of magic.* What more
decisive proof concerning the spitit of the hermetico-alchemical tradition can there
be than the explicit and continuous reference in the texts precisely to that tradi-
tion? Wk read in the hermetic literature: " The ancient and sacred books,” says
Hermes, "teach that certain angels burned with desire [or women. They descended
to eatth and taught all the works of Nature. They were the ones who created the
(hermetic] works and from them proceeds the primordial tradition of this Are.”#
The very word chemi, from chema, from which derive the words alchemy and
chemistry, appears for the first time in a papyrus of the Twelfth Dynasty, referring
to a tradition of just this kind.

But what is the meaning of this art, this art of “the Sons of Hermes,” this
"Rovyal Art”?

The words of the theistically conceived God in the biblical myth of che tree
are the following: “The man has become as one of us, to know good and evil;
and now, lest he put forth his hand, and take also of the tree of life, and eat, and
live forever.” (Gen. 3:22-24). We can distinguish two points in this quotation:
first of all, the recognition of the divine dignity of Adarm, which he has won;
and after that the implicit reference to the possibility of transferring this achieve-
ment to the rank ol universal power, symbolized by the Tree of Life, and of
confitming it in immortality. In the unfortunate result of Adam’s adventure,
God, being hypostatized, was unable to interfere but he could keep him from the
second possibility: access to the Tree of Life would be barred by the flaming
sword of the cherubim, In Orphism, the myth of the Titans has an analogous
sense: lightning strikes & scorches “with a thirst that burns and consumes”
those who have “devoured” rhe god, a thirst thar is itsell symbolized by the bird
of prey that pecks at Prometheus. And in Phrygia Actis was mourned, xnpeov
oty Ly avnlévra, "com cut while sull green,” and his emasculation, that is to
say, the deprivation of the virile power that Attis suffers, corresponds well
enough to the prohibition “of the powerful tree at the center of Paradise” and to
the chaining of Prometheus to the rock.

But the flame is not extinguished, rather it is transmitted and purified in the
secret tradition of the Royal Art, which in certain hermetic texts is explicitly
idencified with magic, extending even to the construction of a second "Wood of

' Tn rhe more original conception, which we also find in Hesind, *the watchers” are ientified as beings
of the primordial age, the Golden Age, who never died but simply made chemselves invisible to men
down through the ages thereafzer

2y M. Berrhelot's anthology, La chimic an moven-dge (Paris, 1893) 2:238 (hercafter cited as CMA). The
same rradition is found in the Koran (2:96). which speaks of the angels Harur and Marut, boch " enamored”
of the "woman" and who descended to teach magic w men; and who fell into a hole with their feet sticking
vp. This could be interpreted as the Vedic tree. whose head is below and ity ronrs are "above.”
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Life” as a substitute for the lost one.?* It persists in seeking access "to the center
of the tree in the midst of the terrestrial paradise” with all thar chat terrible scruggle
implies.?* Tt is ro more and no less than a repetition of the old temerity. in the spirit
of the Olympian Hercules, conqueror of the Titans and liberator of Prometheus;
of Mithras, subjugator of the Sun; in a word, of that very personality that in the
Buddhist Orient received the name of “Lotd of Men and Gods.”

What distinguishes the Royal Art is its character of necessity or compulsion.
Berthelot, by way of Tertullian’s statements cited above, tells us: "Scientific law is
facalistic and indifterent. The knowledge of nature and the power derived from it can
be turned equally to good or evil,” and this is the fundamental point of conrrast with
the religious vision that subordinates everything to elements of devour dependency,
fear of God and morality. And Berthelot continues, “Something of this antinomy in
the hatred for the [hermeric] sciences runs through the Book of Enoch and Tertullian. "3
Nothing can be more exact than this: although hermetic science is not marterial
science, which is all it could have been in Berthelot's view, the amoral and derermining
character that he sees in the latter perains equally to the former. A maxim of Ripley
in this regard is quite signiticant: “If the principles on which it operates are true and
the steps are correct, the effect must be certain, and none other is the true secret of
the [hermeric] Philosophers.”® Agrippa, quoting Porphyry, speaks of the determining
power of the tites, in which the divinities are forced by prayer. overcome and obfiged
to descend. He adds that the magical formulae force the occult energies of the astral
entities to intervene, who do not obey prayers bue act solely by virtue of a natural
chain of necessity.? Plotinus’s idea is no different: the fact in itself of the oration
produces the effect according to a detetministic relationship. and not because such
entity pays attention o the words or intention of the prayer itselt. In a commentary
of Zosimos, we read: "Experience is the supreme taskmaster, because on the foun-
dation of proven results, it teaches those who understand what best leads w the
goal."® The hermetic Art consists, then, in an obligatory method that is exercised

2 Cesare Della Riviera, Il monde magicn deglt heroi (Milan, £605). 4. 5. 49.

¥ Basil Valentine, Azorh, in Manget, Biblioteca chemica curiosa (Genoa, 1702), 2:214 (herealter cired
as BCC). In S. Trismosin’s Aurum vellus (Rohrschach, 1398} is an illuscrarion of grea significance: we
see a man in the act of climbing the Tree whose trunk is traversed by the symbehe stream. References
1o Hercules, to Jason, and their deeds are explicic and [requent in che literature, and in them—which is
even more important—the soul iy unexpectedly called Prometheus.

BM Berthelor. Les origines de falchimie (Paris, 1885), 10, 1719,
% Philalerhes. Fpisc. di Ripley, §8.

7 De ncculta philosophia, 2:60; 3:32.

** Enneads, 4.42.26.

# Cit. in M Berrhelor, Colfection dJes anciens alchimistes grecques (Paris, 1887). 2.284 (hereafter cited
as CAG).
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over the spiritual powers, by supernatural means if you will (the symbolic hermetic
Fire is often called "unnatural” or "against nature”), but always excluding every kind
of religious, moral, or finalistic tie ot any relationship that is alien to a law of simple
determinism between cause and effect. To recurn by way of the tradition to those who
“are watching ' —£€yprjyopot—thuse who have robbed che tree and possessed the
“woman," this reflects a “heroic” symbolism and is applied in the spiritual world to
constitute something that—as we shall see—is said to possess a worthiness higher than
anything we have mentioned before;* and chis is not defined by the religious term
“holy,” but by the warrior of the "King.” It is always a king, a being crowned with
a royal colot, the purple, the final color of the hermetico-alchemical opus, and with
the royal and solar metal, gold, that constitutes, as we have said, the centet of all this
symbolism.

And as for the worthiness of those who have been reintegrated by the Art, the
expressions in the texts are precise. Zosimos calls the race of Philosophers: "autono-
mous, nonmaterialistic and without king," and "custodians of the Wisdom of the
Centuries"—d&faoilevtos yap abrdv 1 yeved yai adrévopos™ "He is above
Destiny”— ti ¢rddcoduws yévos avartepov tiis eiuapuévne éimov3?—"Supetior to
men, immortal,” says Pebechius of his master.* And the tradition passed on as far
as Cagliostro will be: “Free and master of Life,” having "command over the angel
natures."* Plotinus has already mentioned the temericy of those who have entered
into the world, that is, who have acquired a body, which, as we can see, is one of
the meanings of the fall * and Agrippa® speaks of the terror that inspited man in

0 It myust be borne i mind thac this superivrity depends on the specific perspective of the heroic point
of view; to which. in the final analysis, it is relative, The dark ages of the primordial tradition can be
scen here, wich their " generations.” brom the purely metaphysical point of view the essence of all
authentic initiation is always the reintegration of man with the "primordial” szate.

M CAG, 2243
52 [hid., 229

¥ (CMA, 2:310. Thar cthe alchemists were conscious of fashioning an immortality contzary to the
intencion of "God,” is ebserved. for instance. in Geber, who in the Livre de la miséricorde (CMA, 3:473),
says, "If he [God] has puc in him [man) diverging elements it is becavse he wanted to assure the purpose
of the created being, God did not want every being to survive forever, apart from him, so he inflicted
on man chis disparity of the four narures, which lead 1o man'’s death, and the separation of his soul and
body.” Bur elsewhere (Livre des balances, CMA, 3:147 8), the same author proposes co equilibrate che
natures in man, once decomposed, to give him a new existence "such that he will no longer be able to
die,” hecanse "once rhis equilibrivm is attained, beings do noc change, nor become corupt nor ever
modify themselves again.”

* See this texc in the magazine fgnis (1923), 227, 303,

# Fnneads, 5.9.14: ct. 5.9 11 in the Corpus Hermeticum we sec the analogous audacity in "leaving the
spheres” in the same sense thar Lucifer (Bochme, De signaturarerum, 16, §40) had exited from the
"harmony” of the world.

¥ De occulea philosophia. 3:40.
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his natural state. that is before his fall, when instead of instilling fear, he himself
succumbed to fear: "This fear, which is the mark imprinted on man by God, makes
all things submit to him and recognize him as superior” as cartier of that "quality
called Pachad by the Qabalists, the left hand, the sword of the Lord.”

But there is something else: the dominion of the "two natures” that contain the
secret of the "Tree of Good and Evil.” The teaching is found in the Corpus
Hermeticum: "Man loses no worthiness for possessing a mortal part, but very
much on the contrary, mortality augments his possibility and his power. His
double functions are possible for him precisely because of his double nature: because
he is so constituted that it is possible for him to embrace hoth the divine and the
terrestrial at the same time."¥ “So let us not be afraid to tell the cruth. The true
man is above them [the celestial gods], or at least equal to them. For no god leaves
his sphere to come to earth, whereas man ascends to heaven and measures it. Let
us dare to say that a man is a mortal god and a celestial god is an immortal man. "

Such is the truth of the “new race” that the Royal Art of the "Sons of Hermes”
is building on eatth, elevating what has faller, calming the “thirst,” restoring power
to the enfeebled, bestowing the fixed and impassive gaze of the “eagle” to che
wounded eye blinded by the “lightning flash,” conferring Olympian and royal
dignity to what used to be a Titan. In a gnostic text pertaining to the same ideal
world in which Greek alchemy received its {irst expressions it is said the “Life-
Light” in the Gospel of John is “the mysterious race of perfect men, unknown to
previous generations.” Following this text is a precise reference to Hermes; the text
recalls that in the temple of Samothrace there stood two statues of naked men,
their arms raised to heaven, their members erect.™ “as in the statue of Hermes on
Mount Cyllene,” which represented the primordial man, Adamas, and reborn man,
"who is completely of the same nature as the first.” And it is said: “First is the
hlessed nature of Man from abowe; then the mortal nature here below; third the race
of those without a king that is raised up, where Mary resides, the one whom we
seek."¥ “This being, blessed and incorruptible,” explains Simon Magus, “resides in

¥ Corpus Hermericumn, 9.4; o[, Boehme, Aurora £4. §72: " The sout of man sees niuch mare deeply than
the angels, because {t sees as much of heaven as of hell”; and he adds that “because of thar man lives
in grear danger in this world.” In rhe Sepher Yeczirah (chap. 6) the seat of the heart is assimilated o
thar of the "King in war.”

* Corpus Fermericum 10.24-25,

¥ By way of constituting the figure ¥ schematically, which is the sign of ® Cosmic-man-with-upraised-
arms,” one of the fundamental symbols of the Hyperborean, Nordic-Atlantic tradition has been
preserved as a rune (Rune of Life) in the Norse-Teutonic rradition.

® Hippalytus, Philosophumena, 5.8. This Maciam is evidencly the equivalent of the symbolic * woman”
with whom the "Philosophers” joined, the “Virgin” whe is mentioned in chis passage of d Espagner
(Arcanum bermeticae philosophiae opus, §58, in BCC 2): “Take a winged Virgin, impregnated with the
semen of the First Male but stll preserving the glory of her virginity intact”; whose meaning is, in runt,

The Tree, the Serpent, and the Tians » « « ¢ =+ v v v v v e v e e e <11



eoem neng. hidden; potential rather than active. It is precisely the one who keeps
standing. who has kept standing above and who will continue to remain standing;
who has concinued standing here below, having been engendered by the itnage
{rellection] in the flood of warters; and who will again stand on high, before infinite
potentiality, whereupon he will be made perfectly equal to it."!

This same teaching {s repeated in the many texts of the hermetic tradition *2 and
holds the key to all its meanings, as we shall attempt o illustrate in its principle
aspects in the pages that follow.

the same as Rhea~-the shakri aspect o "power” aspect of the One— which, the faches having been kitled
(the First Male of whom dTispagnet speaks), Zeus possesses, making of his mother his wife. Also in
the QQahalah the “Matrona” is mentioned in whom all the powers of the king have been encrusted, (thaz
is 10 say, Jehovah), who is the wife (shaka) also of the king and who was "espoused” by Moses as well
(Zohar, 2.144h, 145; 3.54a).

M Hippolyus, Philosophumena, 6.47

42 Cf.. for example, the " Tahles of rhe Theorems.” §23 of |. Dee. Monas hierogivphica (Antwerp. 1564),
wherein are also mentioned three stages: the first refers 1o a "seed of power” prior to the elements and
self-conceived”, the second to “punishment and sepulcher'; the third to a srace "existing afrer the
elements.” which is resurrection by one’s own power and “triumph of glory.”
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Che PLURALICTY
ADO OUALITY
OF CiviLizATions

ecently, in contrast to the notion of progress and the
idea that history has been represented as the more or
less continuous upward evolution of collective human-
ity, the idea of a plurality of the torms of civilization and of a relative incommu-
nicability between them has been confirmed. According to this second and new
vision of history, civilization breaks down into epochs and disconnected cycles. At
a given motment and within a given race a specific conception of the world and of
life is atfirmed from which follows a specitic system of truths. principles, undet-
standings, and realizations. A civilization springs up, gradually reaches a culminar-
ing point, and then falls into darkness and, more often than not, disappears. A
cycle has ended. Perhaps another will rise again some day, somewhere clse. Perhaps
it may even take up the concerns of preceding civilizations, but any connection
between them will be strictly analogical. The transition from one cycle of civili-
zation to another —one completely alien to the other—implies a jump, which in
mathematics 1s called a discontinuity.!
Although this view is a healthy reaction ro the superstition of history as

! The hest known exponent of this concept is (). Spengler (The Decline of the West). Since de
Gobineau, this rheory has had furcher developments in connecrion with the doctrine of race,



progress—which came into fashion more ot less at the same time as materialism
and Western scientism®—nevertheless, we should be cautious, for in addition to a
plurality of civilizations we have to recognize a duality -especially when we limic
outselves to those times and essential structures that we can embrace with some
measure of certainty.

Modern civilization stands on one side and on the other the encirety of all the
civilizations that have preceded it (for the West, we can put the dividing line at the
end of the Middle Ages). At this point the ruptute is complete. Apart from the
multitudinous variety of its forms, premodern civilization, which we may as well
call “traditional,” means something quite different, For there are two worlds, one
of which has separated itself by cucting off nearly every contact with the past. For
the great majoricy of moderns, that means any possibility of understanding the
traditional world has been completely lost.

This premise is indispensable for the examination of our subject. The hermetico-
alchemical tradition forms part of the cycle of premodern “traditional” civilization
and in order to understand its spirit we need to translate it inwardly from one world
to the other. Who undertakes this study without having acquired che ability to rise
above the modern mind-set or who has not awakened to a new sensitivity that can
place itself in contact with the general spiricual stream that gave life to the tradition
in the first place, will succeed only in filling his head with words, symbols, and
[antastic allegories. Moreavet, it is not just a question of intellectual understanding,
We have to bear in mind that ancient man not only had a different way of thinking
and feeling, but also a different way of perceiving and knowing. The heart of the
matter that will concern us is to teevoke, by means of an actual transformation of
the consciousness, this oldet basis of underscanding and action.

Only then will the unexpected light of certain expressions dawn on us and
certain symbols be empowered to awaken our intetiot perception. Only then will
we be conducted through them to new heights of human realization and to the
understanding chat will make it possible for designated “rites” to confer "magical”
and operant powet, and for the creation of a new "science” that bears no resem-
blance to anything that goes by that name today.

¥ In fact, the excraordinary idea of a continuous evoludion could only have been born of an exclusive
contemplation of the material and technical aspects of civilizations, completely overlooking cheir
gualitarive and spiritual elements,

3 The source tar the precise concepr of “rraditional civilization™ as opposed to “modern” is René
Guénon'’s The Crfsis of the Modetn World (London, 1942)

Lo v v o m e e e e e e . TChe Symbols and Teachings



LivinGg DACURE

he fundamencal issue in our study is the human experi-
ence of nature. The average modern man's refationship
with nature is not the one thar prevailed in the premodern
"cycle,” to which, along with many other traditions, the hermetico-alchemical
tradition belongs. The study of nature today devotes itself exhaustively to a
conglomeration of strictly reasoned laws concerning various “phenomena”—lighr,
clectricity, heat, etc.—which spread out kaleidoscopically before us utterly devoid
ot any spiritual meaning, derived solely [rom mathematical processes. In the
tradicional world, on the contrary, nature was not thought about but lived, as
though it were a great, sacred, animated body, "the visible expression of the
invisible.” Knowledge about nature derived from inspiration, intuition, and visions,
and was transmitted “by initiation” as so many living "mysteries,” referring to
things that today have lost their meaning and seem banal and commonplace—as,
for example, the arc of building, medicine, cultivation of the soil, and so forch.
Myth was not an arbitrary or fantastic notion: it arose [rom a necessary process
in which the same forces that shape things acted upon the plastic faculty of the
fmagination, unfertered by the bodily senses, to dramatize themselves in images
and figures that were woven into the tapestry of sensory expetience and resulted
finally in a "significance” of moment.!
"Universe, hear my plea. Earth, open. Let the Warers open for me. Trees, do
not tremble. Let the heavens open and the winds be silent! Let all my faculties

''Ct. E W, Schelling, Einfestung in die Philosophie der Mythologie in Sammelec Werke, 2:192, 215-
17, 222; also C. Puini, Incroduzione alfa magia (Lanciano. 1919), 3:66,



celebtate in me the All and One!”—these are the words of a hymn thar the "Sens
of Hermes” recited at the beginning of their sacred operations;? such was the height
to which they were capable of elevating themselves. The following is an even more
emphatic version:

The: gates of Heaven a;e open;

The gates of Farth are open;

Ihe Wy of the Current is open,

My spirit has been heard by all the gods and genit;
By the spirit of Heaven—and Earth—the Sea

—and the Currents.

And such is the teaching of the Corpus Hermeticum: "Rise up above every
height; descend deeper than any depch; concentrate into thyself all che sensations
of created things of Water, Fire, Dry and Wet. Think of finding yourself simul-
taneously everywhere, in the earth, sea or sky; think of having never been born,
ot stll being an embtyo: young and old, dead and beyond death. Embrace every-
thing at the same time: all times, places, things, qualities and quantities.”

These possiblities of perception and communication, this aptitude for connec-
tions, despite what we believe today, were not “lantasies,” wild superstitions, or
extravagant exaggerations. On the contrary, they were part of an experience as real
as that of physical things. More precisely: the spiritual constitution of the man of
“traditional civilizations” was such that any physical perception had simulca-
neously a psychic component, which "animated” it, adding to the naked image a
“meaning” and at the same time a special and powerful emotional overtone."* This
is how ancient “physics” could be both a theology and a transcendental psychol-
ogy: it derived from quite universal metaphysical essences, primatily from the
superconscious world, in sudden flashes of light wherein matter was provided by
the sense organs. Natural science was a corollary spiritual science and the many
meanings of {ts symbols reflected different aspects of a single knowledge.

¢ Corpus Hermericum, 13.48.
¥ Leiden papyrus V in M. Betthelot, Incroducrion 4 [étude de la chimie des ancicns (Patis, 1889),

* Invesrigations underraken by sociologists (Duckheim. Lévy-Brubl, etc)) have uncovered something
very similar roday m the ways thar so-called primicive people perceive; which people. in reality, are not
primitive, but the degenerating remains of a cyele of premodern civilizarion.
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T is on the above basis that we have to understand che
whole idea of the hermetico-alchemical science. In a
certain sense it can also be called a "natural science,”
but complerely disregarding all the present connotarions such a term may evoke
in our minds. Today the medieval designation of "natural philosophy” expresses
tather the synthesis of two elements, now standing on two separate planes, one
intellectually unrealistic (philosophy) and the othet consciously marterialistic (sci-
ence). But, given the character of organic unity—of a cosmos—that the universe
offered to traditional man, there was also an implicit anagogical power in this
“natural " understanding, namely, the possibility of rising to a transcendent meta-
physical plane. On this basis are to be understood such expressions as “hieratic
science,” “divine” and "dogmatic art"—1éyvn Beia, éyvn Soyuartikn—"Mithraic
mystery,” "Divine Work”—8gfov épyov—appearing with the origins of alchemy!
and which are preserved within the entire tradition of what Zacharias would call
“divine and supernatural science.™
And as psychic sensitivity to the deep {orces of nature began to dwindle in later
eras, it became common to avoid the ambiguity in the expressions of the hermetic
tradition by distinguishing between the "vulgar” or “dead” elements and the

VCE, eg., CAG, 2:209, 124, 145; 188. 114.

? Zacharias, De la phiosophie naturelle des métaux, §i.



“living" ones, which are "our clements” (the "our” refers to those who had
preserved the original spiritual state of the tradition): “out” Water, "our” Fire,
“our" Mereury, etc.—not "those of the vulgar or common”—a jargon for referring
to elementes that were (physically)} invisible, occult, “magjcal,” known only to the
“Wise,” those “of us who have kept in our hands" those “elements of creation”
that must be recognized by us as distincr from the earthy, impure "created
elements” that are merely the modifications of physical mateer.

“The four Elements in which all things participate,” says Flamel 3 “are not
apparent to the senses, but are known by their effects.” Air and Fire, of which
Bernard of Treviso speaks, are “tenuous and spiritual” and “cannot be seen by
physical eyes”; his Sulfur, Arsenic, and Mercury "are not those that the vulgar
think them to be” or that “pharmacists sell,” but they are “the Philosopher's
spirits.™ So “Philosophical Alchemy” is that “which teaches how to investigate,
not by appeatances, but according to concrete truch, the latent forms [in an
Aristotelian sense, the occult formative principles] of things™—an idea confirmed
by Razi in the Lumen luminum: “This Art is the study of Occult Philosophy. In
order to follow it, one must be acquainted with hidden and internal natures. In it
one speaks of the tise (incorporeal stare] and fall [visible stare] of the elements and
their compounds.”® The true elements “are as the souw/ of the mixtures,” the others
are "nothing but the body,” explains Pernety.”

And il the spontaneous presence or absence of the necessary metaphysical
sensitivity itself determined the dividing line between those initiates to whom alone
the texts speak and for whom the techniques of the Royal Art bear fruition—and
those who are not initiates (for whom it is written not to cast pearls before
swine)®—for these [ast there sull remained the possibility of attaining the necessary
state by means of an apptopriate asceticism, even if the miracle of illumination was
missing,

We shall discuss this asceticism later, but for the momene we shall confine

3 M. Flaniel, Le désir désiré. §6.

% Bernard of Treviso. La parole délaissée in Salmon, ed., Bibliorhéque des philasaphes chimiques (Paris,
1741). 2:401, 446 (hereafeer cived as BPC). Cf. d Espagnet, Arcanum hermericae, §44: “Who says that
the Moon or the Mercury of the Philosophers is the valgar Mercury, either wants to deceive or is himself
deceived”’; and Philaleches, Epise. di Ripley, §61: “They are also deluded, who look for our secret in
vulgar substances and still hope o find the Gold.”

5 G. Dom, Clavis philosophiae chemisticae, BCC. 1:210.

®In CMA, {:312.

7 A ]. Pernery, Fables égyptiennes ot grecques dévoilées (Paris, 1786}, 1.75.

B Ct. C. Agrippa, De occulta plhifosophia, 3:63; (5. Do, op. cit., 244, This theme detives from the
Greek alchemists (CAG, 2:62, 63) who declared that they spoke for those who were initiated and had
trained the spirir—"those who have understanding, " che Arab authors would say—"Everything we say
here is strictly for the Sage, not for the ignorant” (Livee du feu de fa pierre, CMA, 3:220); and ].S.
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ourselves to pointing out that within the framework of hermetism, asceticism does
not have a moral or religious justification. It is simply a technigue. Its purpose is
to provide an experience that is not limited to the “dead” ot “"common” aspect of
the Elements—as happens in that empiricism on which the modern, profane sci-
ences are based. Instead, a subtle, incorporeal, spiritual quality infuses it. Paracelsus
describes this quality in this way: "She [Nature] knows me and I her. | have
contemplated the light that is in her. | have verified it in the microcosm and have
found it again in the macrocosm.™

As is said in the Hermetic Triumph, “To know the fnner and outward properties
of all things” and “to penetrate to the bottom of MNature’s operations” is the
condition that s imposed on whomever aspires to possess this knowledge '® And
so it can be said that "whe does not understand by himself, no one will ever be able
to make understand, do what he will."!* This science is not acquired through books
or reason—others affirm—"but by action, by an impervosity of the spirit.” "For
this teason [ declare that neither the philosophers who have preceded me nor |
myself have written anything except for ourselves”—nisi sofis nobis scripsimus—
“for the philosophers, our successots, and for no one clse.”*?

Weidenfeld (De Secretis Adeprorum, London, 1634, p. 47); "Alchemists! Open Your Eyes and Seize the
Light of Natute!”

® Thesaurus thesaurorum alchimistorum in A, Poisson, Cing teaités dalehimie (Paris, 1890), 86.
' Entretiens d Eudoxe et de Pyrophile sur fe Triomphe Hermétique, BPC, 3:225.

1L B, Treviso. De ki philosophic des métaux. BPC, 2:398.

12 Geber, Summa perfectionis magisterii, BCC, 1:383.
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«“«ONE€ The ALL” ADO
CTh& ORAGOD
OUROBOROS

nly when we have succeeded in recapturing a living and

“symbolic” sensitivity toward everything modern man

has fossilized as dead "nature” and abstract concepts
will we arrive at the first principle of the true hermetic teaching. This principle is
unity, and the formula that expresses it can be found in the Chrysopoeia of
Cleopatra:! “One the All™- £v 10 miiv—to which we can connect the "Telesma,
Father of all things” of the Emerald Tablet. Certainly it is not a question, in this
case, of a philosophical theory—a hypothesis reducing everything to a single
principle—but of an actual state brought about by a certain suppression of the law
of opposition between [ and not-I and between “inside” and "outside” (subjective/
objective). These dualities. with rare exceptions, domjnate the common and most
recent perception of reality. The experience of chis state is the secret of what the
licerature calls the "Materia of cthe Work” or "First Matter of the Wise.” Only
from this state {s it possible 0 “extract” and “shape,” by “ritual” and “art"—
ey vikwg—everything that the tradition promises, in spiritual as well as operative
(Le., "magjcal”) terms.

! Marciano codex (Venice), ms. 2325, fol 188b; and ms. 2327, fol. 196



The alchemical ideogram of “One the All," is Q. the circle: a line o movement
that encloses within itself and containg in itsell both its end and beginning, In
hermetism this symbol expresses the universe and, at the same time, the Great
Work.? In the Chrysopoea it takes the form of a serpent ~Ouroboros—biting its
own tail, containing within the space of the circle that it cteates, the v 10 V.
In the same palimpsest is found another pantacle formed by two rings. the inner
bearing this inscription: "One is the serpent, which contains the pofson, according
to the double sign (i éotav 6 §¢15 6 £ywv tov iov peT 800 cuvBeiare)” while
in the outer circle it says: "One is the all, the source of all and the culmination of
all: if the all did not contain the all, it would be nothing. ™

This “all” has also been called chaos (“our” chaos), and egg—aov mpwtédyovov—
because it contains the unditferentiared potentiality of every development ot gen-
eration: {t sleeps in the depths of each being as a sensed myth, to use Qlympiodorus’s
expression, and it extends to the chaotic multiplicity of scattered things and forms
in space and time here below. The closed line O, the circle of Quroboros, also has
another meaning: it alludes to the principle of exclusion or “hermetic” sealing that
metaphysically expresses the idea of a unilaterally conceived transcendence being
extraneous to this tradition. Here the transcendence is conceived as a mode of being
contained in the "one thing,” which has a "double sign™: it is both itsell and
ultimarely the overcoming of itself: it is identity and at the same time poison, that
is to say, it has the capacity to alter and dissolve; it is both dominating (male)
principle and dominated (female) principle—xparoboa koi kpatovpévn—and
hence androgynous. One of the most ancient hermetico-alchemical testaments is
the saying that Ostanes conlided to Pseudo-Demaocritus as the key to the books
of the "Art”: "Nature rejoices in nature, nature triumphs over nature, narure
dominates nature” [ dtiots T ¢voer wpmeton, 1 pvoig ™G pvoty vikd, 1
¢tots THn ¢gioty kpatetl.™ But Zosimos says in the same vein, " Nature {asci-
nates [Tép]rs[], conquers, and dominates nature” and, he adds: "By the Sulfurs? are
the Sulfurs dominated and restrained”—a principle tound recurring throughout the
developmenc of the tradition, from the Turba phifosophorum® on.

There proceeds from this a whale series of symbolical expressions intended to
indicate the absolute self-sulficiency of the unique principle in every “operation”:

? Agarhodaimon, cited by Olympiodorus, CAG, 2.80; 3:27

 Marciano codex, ms. 2323, fol. 188b,

Y CAG, 2:43.

3This is a play on B£fov, which in Greek means boch “sulfur” and “divinity.” We are referring ro rhe
“tites,” the internal forces of things. These expressions, like those tollowing, have both 2 microcosmic
and a macrocosmiv sense,

8 BT 1:499; of  Rosinus ad Sarracantam cpiscopunt. in Artis aveiferae quam chemiant vocant (Bascl,
1572y, 1:288.
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Father and Mother of itself’ —avdtondropa xai abroptitopa—of itself it is the
son, by icself it is dissolved, by itself is killed, and to itsell it gives new life. The
"unique thing that contains in itself the four elements and rules over them,™ the
“mattet of the Wise,” also called their “Stone,” contains in itself whatever we may
need. It kills itself and then brings itself back to life. It weds itsclf, impregnates ieself
and dissolves in its own blood. ™ It js its own root—radix ipsius.

We must always bear in mind, moreover, what we 've already said: we are not
dealing with a philosophical concept, but with the traces of a nature sub specie
interioritatis, that goes beyond the antithesis between matter and spirit, between
wortld and superworld. And so Zacharias can say. "Il we declare our marter to be
spiritual, that is true and if we declare it to be corporeal, we do not lie. If we call
it celestial, that is its true designadion. If we name it certestrial, we have spoken
correctly. " The "egg,” which is the image of the world—xdouov piuore
receives, in the Hellenistic alchemical texts, the name AfBov 1ov oD AiBov,'! and
Braccesco explains: “This is stone {or being, form, corporeality, tangibility) and
not stone, it is found everywhere, is base and precious, hidden and visible to
everyone.”? “It is chaos or spiric in the form of 2 bady [the cosmos, perceived
nature], but nevertheless is not body.”? In one brillianc scroke, these enigmatic yer
itluminating words of Zosimos synthesize the knowledge of the marvelous thing,
via the double pathway and the double expression. lt is, again in the evangelic
sense, the hermeric Stone ol the "Lords of the Temple"—oixodsomitec—the
“Engineers of the Spirit"—@¢UAaé nvevpdrov.

Here then is the great divine mystery. the looked-tor object. This is the AlL
From it and by means of it everything comes. It is two natures, one essence:
because one is atcracted by the other and one is dominated by the other. This is
the luminous water (literally, “silver") that is forever fleeing from and actracted by
its own elements. It is the divine Water, which no one knew. whose nature is
difficult to contemplate because it is not a metal, nor the warter of perpetual
motion, nor a cotporeality. It iv indomutable. All in all, it possesses a path and a
spirit, and the power of destruction.

7 Corpus Hermericum, 4.5.8. Cl. Hippotytus, Philosophumena, 6.17
8 Morienus, Fneretens du Ror Kalid, BPC, 2:86.

? Triomphe Hermétique, BPC. 3:196. Cf. Rosinus ad Sarratantem in Artis auriferae, 1:325; Braccesco.
La espositione di Geber philosopho (Venice, 1351), fol. 25a; Turba phifosophorum, BEC, 217, etc.

W Philosophie naturclle des méraux, BPC, 2:523.

I CAG, 2:48.

12 Espositione, fol 66b; ¢f. R. Bacon, De secrecis operibus artis ¢t patura, BCC, 1:622.
YA | Fernery. Dictionnaire mytho-hermerique (Paris. 1758), 281

1 Text in CAG, 2:143-144.
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Five

Cbhe bermeTic
PRESENCE

nce the combination of corporeal and spiritual has been
understood as it must be understood —that is, not as two
principle parts (though one of them is called spiritual) of
a theoretical cosmos exterior to consciousness, but as a fiving process provided by
real experience—we come to another [undamental hermetic teaching: that of imma-
nence, the presence of the "marvelous thing” in man, the "living chaos” in which all
possibilities reside. The hermetic texts continually refer to this immanence in the
same terms, passing from a cosmico-natural meaning to an innet human meaning,
Stone, Warter, Mine, Matrix, Egg, Chaos, Dragon, Lead, First Matter, Tree, Spirit,
Telesma, Quintessence, Woman, Heaven, Seed, Earth, and so on, are symbols in
the hermetic cipher language thar refer, often in the same passage, to one continu-
ous object and thereby create an enormous difficulty for che inexperienced reader.
The literature is also clear about the “origin of immatence.” The Emerald Tabler’s
“Telesma, Father of all chings” is complemented by the redoubtable revelation of the
Corpus Hermeticum:* “Thou art all in all, composed of all powers.” Morienus, in
answer to King Kalid, explains: "Oh, King, I will confess the cruch to you. Ged, for
his pleasure, created in you this most wonderful thing,? and wherever you go, it will

" Corpus Hermeticum. 13.2.

2 This theistivo-creationist maorif, and various ochers similar to it in the medieval texts, are nothing but
2 concession to the dominating exoteric religious beliefs of the time.



be in you, and you will not be rid of ic. . . . You are its mine and storehouse, for it
is in you, and to tell the truth, you yourself are the one who receives it and gathers
it in. And whoever seeks any other stone in the Teaching will be deceived in his
labor.™ Ostanes, in the Arab text of Kitab el-Focul, says the same: “There is
nothing in the world as common as this mysterious ching: it is found in rich and
poor, accompanies the traveller and stays with one at home.™ And he adds: “By
God! 1 it were called by its true name, the ignorant would shout: "Liet” and the
intelligent would be perplexed.” Moreover: “The stone speaks but ye heed it not. It
calls to you and ye answer not. O ye sleepers! What deafness stops your ears?
What vise gtips your heart?"® The Cosmopolite says: “What you're looking for
is in front of your eyes; no one can live without it, all ereatures serve it, but few even
notice it; and everyone has it in his power."® And in the Seven Chaprers of Hermes:
“Thave come to tell ye what ve do not know: the Work is witl you and within you:
once ye find it in yourselves, where it continuously resides, you will possess ic
forever right there where ye stand.™”

The word heaven, of which it is said in the Gospels, "the kingdom of heaven
is within.” is also used {or the First Principle in the hermetico-alchemical tradition.
But for this there is, as we've said and will see, another even more frequent and
rypical symbol: warer. The mystical hermetism of Boehme says about it: “This
water endures chroughout eternity. It reaches every corner of this world and is the
Water of Life which penetrates beyond death . . . nowhere is it perceptible or
apprehensible {'difficult to contemplate,” Zosimos said}. But it fills everything
equally. It is found also in the body of man and when he thirsts tor this water and
drinks of it, che Light of Life shines in him.”® Thus is affirmed once and for all that
“man is the center in which everything winds up: the quintessence of the whole
universe is locked in him. He participates in the vircues and properties of all
individuals.”

But the body being the most concrete expression of the human entity, in
hermetism the same cosmic symbols also designate the "mystery” of corpoteal-
ity—and now we begin better to understand that which is "nearer than any other
thing,” which "all have before their eyes and ac their fingertips,” considered vile
by the ignorant and held by the sages as most precious of all. The Buddhisc

* Entretiens, BPC, 2:86, 87, 88.

4 Texe in CMA, 3:124.

3 Texe in CMA, 3:117, 124, Cf. Commentacio de pharmaco catholico (Amsterdam, 1666), 4, §8
® De sulphure (Venice, 1644), 208; BPC, 3:273, 279.

7 Text in BPC. vol. 1.

# ). Boehme, Aurora, 24, §38, 39.

9 Pernery, Fables, 172,
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saying: “This body, a mere eight hands tall, comprises the world, is the creation
of the wotld, the end of the world and the path that leads to the resolution of the
world” srrongly complements the Tabula Smaragdina: “Thar which is above is as
thar which is below, and that which is below is as thar which is above, for the
performance of the miracles of the one cthing.” This is expressed in the Greek
texts as: “Everything in the macrocosmos, is also in man"? and is echoed by
Bochme: "The earthly body you inhabit is all one with the totality of the
enflamed body (that is, the body living in the special state of the “fire” of the
spirit] of this world. "' Still another hermetic sentence: “Look, it is a unique thing,
having a unique root, of a uniqueness to which nothing exterior to it has been
added, but which in the working of the Art, many superfluous things have been
removed. 12

This fundamental principle of hermetism, as we shall see, provides various
orders of correspondence: real, analogical, “magical.” Certain structures of reality,
certain metallic states—conceived as silenc astral fecundations in the gremium
matris terrac—certain natural phenomena of the urano-planetary world, are con-
ceived as ossifications of forces that reveal their secret in corresponding stares of
the spirit thac lie sleeping in the heart of corporeality.

In the Orient they teach that by following the traces left behind in us by the
dtman we can attain the knowledge of the universe.!3 Agrippa, paraphrasing Geber,
expounds on the same teaching with equal clarity: "No one can excel in the
alchemical art without knowing the principles m himself; and the greater the
knowledge of the self, the greater will be the magnetic power artained thereby and
the greater the wonders to be realized. "'* “ Ambula ab intra” is one of the motroes
of the Commentacio de pharmaco catholico.

And this “interior way,” this wia sacra that begins with che “black hie-
ratic stone"—igpaTiktt Alfoo psdaiva the “stone thart is not a stone” but an
“image of the cosmos"—xdopov pipnra “our black lead” (all symbols of the
human body, from this point of view), and along the course of which will rise
up Gods and Heroes,'® “heavens and planets,” elemental men, metallic and

" Qlympiodorus, text in CAG, 2:100.

" Aurora, 24, §67.

2 1In Theacrum chemicum (Ursel, 1602), 1:855 et seq.
13 Brihadarapyaka-Upanishad, 1.6.7

" Agrippa. De occulta philosophia, 3.36.

' Lt is useful to recall chat the Romans ritually puc a black stone—/apis niger ac the beginning of the
Wia Sacra. The hermeric work in the Greek texes sometimes refers to itself as "the mystery ot Mithras”
and Mithras was conceived as a god, o hero, issuing out of a szone, who would subjugaze the Sun. Upen
"this stone”  evangelistically—must be built a "church”; while “lords of the temple,” as we have said,
were referred to as hermetic masters. We can go quite far with such meaningful associations
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sidereal'®—this path is enigmatically conrained in the sigil represented by
VITRIOL. explained thus by Basil Valentine: * Visita Inceriora Terrae
Rectilfcando Invenies Occultum Lapidem” (pass through the bowels of the carth
fearth = "the body ", and by rectifying thou wilt find the hidden stone). Eventually,
along that path the knowledge of self and the knowledge of the cosmos intersect
and season one another, until they become the one and the same marvelous thing,
the true goal of the Great Work. As above, so below. as in spirit, so in nature.
Within the human organism, as outside it, are present the Three, the Four, the
Seven, the Twelve; Sulfur, Mercury, Salt; Earch, Wacer, Air, Fire; the Planets; the
Zodiac. "The fumnace is unique"—attirm the Sons of Hermes enigmatically—
“unique the pach and unique, as well, the Work."” "There is but one Nature and
one Art. . .. The Work is all thete is, and beyond it there exist no other truchs."®

In the Hermetic Triumph it is said that “our Stone” exists, but that it hides itself
uncil the artist can lend a hand to Nature.'® The hermetic Are is to illuminare anew
the meaning of the analogies by reestablishing the reality of what they represent:
self-suffictent and not needing anything but self-sufficiency. To need nothing ac all
is the "unique thing"# itself, the “divine” and operative technique,"w€yvn Beic,
téyvn doypatixi.” The latter, “via che alfinity of natures, controls the natures
of like substances.”! For that which can be said with the greatest certainty is that
“the Work is a third world, like the ocher ewo, but with che forces of the
macrocostnos and of the microsmos reunited in ic."??

16 Cf, Boehme Avrora, 23, §83: [“So man will recht urkunden der Seernengebure oder Anlang, so muff
man eigentlich wissen dic Gebure des Lebens, weil sich das Leben in einem Leib gebahret, denn es ist alles
einerlei Creburr " (In order to know the origin of che stars or the Beginning, you must understand the
origin of life, and how life originates in the body. because in everything rhere is only one origination.j—
Trans ]

7 Peudodemocritean exes, CAG, 3:37

¥ Nowvem lumen chemicom (Venice, 1644). 62,

1 Texr in BPC, 3272

20 The many hermeric expressions refer to this idea  according to one of their principle meanings—thac
nothing can be added to the symbolic "matters”, thar they suffice to pertecr themselves and nothing
exterior ro them can confer that perfection; chat they contain in themselves the principles of all the
operations, Citing Morienus (Entreciens, BPC, 2:67) for all: “Those who have whar chey need in
themsclves (the hermetic masters), require nobody's help.”

A CAG, 2:200.

2 Livee de Ia miséricorde, CMA, 3:179.
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¢ wish to call atcention to one final aspect of
the analogy. According to the hermetic con-
ception, as the elements of the cosmos corre-
spond to those within man, so both the process of creation—and the process by
which man, chrough the Art, reintegrates himself wichin himself—follow an iden-
tical path and have the same meaning. The analogy between the alchemical Art-
ynueta- and the Act of the Demiurge—xoouomiia—goes back to the first Greek
texes of Pelagius, Comarius, Zosimos. We can easily recognize the phases of
Creation in the different phases of the hermetic work: the initiation experience
turnishes the key to cosmogony, and vice versa: according to the hermetic exegesis,
every traditional cosmogony and mythology has, among other meanings, an
explanation shaped and veiled by the enigmas of the different operations and
transformations of the Art.!
In order to make sense of this teaching it is clearly necessary to abandon the idea

Y Cf., CAG. 2:213-14. This idea is explicit in Crassellame. Ode alchemica (text in O. Wirth, Le
svmbolisme hermétique [Pards. 1909), 161); “Our Grear Work shows clearly thar God has made che
whole in the same way rhar the physical elixir is made.” Morienus, (Entreciens, BPC, 2:88) “Ir conrains
i ftsell the [our elements and resembles the world and the composition of the world. " C[. Della Riviera.
Mondo magicn, 46, 98 99, Philalethes, Introftus aperius ad occlusum tegrs palacium, chap. 5; Pemety.
Fables, 1:25; Hortulanus (Commentacio Tabulae Smaragdinae. BPC, 4, §11 "Qur stone is made in the
same way chat the world was creared.”



of the Creation as a historical tact over and done with in the spartial and temporal
past. We must conceive of it ay functit)m'ng in an ongoing state, mctaphysical in
its own right and therefore beyond space and time, beyond past as well as future,
which is more or less that same state that some mystics, even Christian mystics,
have called eternal crearion. On such a basis, creation is an ever-present evenr that
consciousness can always recover by actualizing irself in states, which—according
to the “principle of immanence”—constitute the possibilities of its profound na-
ture—its “chaos"—while in the cosmogonic myth, they are presented to us in the
form of symbols, gods, images, and primordial acts.? And given that the goal of
the "ambula ab intra,” of the hermetic "inner pach” descending to the "incerior of
the carth” is precisely that “profound nature,” this aspect of the hermetic teaching
is easily explained. And as the alchemists not only take the difterent phases of the
Hesiodic, ot even biblical, creation [or a paradigm, but sometimes extend the
analogy to the same episodes in the life of Christ and particularly to the Herculean
and Jasonic lahors, all of these to them are neither “historical facts” nor “fables”
bu allusions to extratemporal spiritual states and acts.

We must add to the above that this “living of the myth” has, in hermetism,
nothing even vagucly “mystical” about it. Aside {rom all that has been said, “living
the myth” means to arrive by means of symbols ac a perception of that metahistorical
order in which nature and man himself, so to speak, are found in a state of creation
and which, among other things, contains for us the secret of the energies that
activate within and behind visible things and human corporeality. We shall see that
none other is the premise in all strictly alchemical (ie., not simply initiatic)
operations.

For now we shall confine ourselves to pointing out the connection between such
ideas and the deepest understanding of the ancient traditions according to which
gods, demons, or heroes are the introducers to “physical reality” or to living
consciousness, of the mysteries of nature. Hermetically "to know™ a god is to

realize a “creative state” that is at the same time a mecaphysical significance, the
“secret soul” and the occule power of a specitic process of nature,

£ Hermetist, moreover. reaffirms the rradicional idea of che incernal unity of all myths, as expressed
by ] M. Ragon (De ki Magonnerie occulte et de linttiation hermérigue [Paris, 1926), 44); "On
recoguizing the truth of the alliance of the two systems. the symbolic and che philosophical—in the
allegories of the monuments of all ages, in the symbolic writings of the priesthoods of all nations. in
the rituals of the mystery societies  we nhtain 4 constant series. an {nvariable system of principles that
proceed our of a vase, impressive, and genuine superstucture. which is the only framework in whick they
can be truly coordinated.” Concerning the symbolic contens of the myth, we will limir curselves w0
reproducing just this one tescimony trom Braceesen (Fspositione, [ols. 77b. 42a): " The Ancieuts hid chis
science in poerical tables and spoke through similitudes . . . chuse who have no knowledge of this science
cannot know what the Ancients intended, whar they wished ro indicaze by the names of so many gods
and goddesses. or by their generarions, love atfairs and mutations. Nor should you imagine that moral
lessons are hidden in these [ables.”
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The ditferent references in the texcs to “genii,” gods, erc., which in dreams or
visions have revealed to the "Sons of Hermes” the secrers of the Art, must be
untderstood in the same sense.

Now we shall go on to consider the developments of the hermetic doccrine in
regard to the principles comprising the “one knowledge.”
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“CC[O(T)AD,” “UJ,ACGR,”
“MERCURY,”
ADO “POISON”

e have spoken of the €v 70 mdv. But we need

to begin by esrablishing the “chaos” or “every-

thing” aspect of the “one.” In the srricrest sense,
this is the First Matter: the undifferentiated possibility, the origin of all generation.
In hermetism. although the symbolism that designares it is rather diverse, it
recapitulates the symbols utilized by many ancient civilizations. [t is " Night," the
“Abyss,” the "Matrix”; the place of the "Tree,” and as we have also seen, the
Woman—the Mother, the “Lady of the Philosophers,” the "Goddess of sublime
beauty."" But the technical and specific symbols of the hermetico-alchemical texts
are, above all, those of Water and Mercury.

“Without the divine Water'—8efov Udato¢—"nothing exists"—o08ev éottv—
says Zosimos:? “it works every operation through its componencs [that is to say,
in that by which it rakes form).” Water of the Abyss—évafvaaaiov Uop,
Mysterious Water, Divine Water, Permanent Warer, Living Water (or Water of

! This last. in the third key of Basil Valentine (Aurefia occulrum philosophorum, BCC, 2) is offered as
the "Woman of the Sea,” and at the same time, refers to the "center of che Tree that is in the cenrer
of Paradise,” what "the Philosophers have sought so carefully”

L CAG, 2:144



Lite), Erernal Water, Silver Warer (Ddpapyvpov), Ocean, Mare Nostrum, Mare
Magnum Philosophorum, Aqua-Spirit, Fons Perennis, Heavenly Water, ete., are
expressions found everywhere in the texts. On the other hand, between the
symbols of the Feminine Principle and those of the Waters—"Mocher Earth,”
“Warters,” "Mother of the Waters,” “Stone,” "Cavern,” "House of the Mother,”
"Night,” “House of Profundity” or of "Strength” or of "Wisdom"—there is a
connection that goes back to the beginning of time.* And this is what hermerism
reclaims.

Meanwhile the Waters, the "Radical Wetness,” the "Lady of the Philosophers,”
Chaos, the £v w0 adv, the "mystery sought for eons and finally found,” etc. all
come down, alchemically, to Mercury. Everything is composed of Mercury (or
Mercurial Water), say the texts; it is what constitutes, they say, the Macter. the
beginning and the end of the Work.

We have mentioned another association: the Serpent or Dragon. This is—
kaBoAikdg G¢tc - the "universal” or “cosmic Serpenc” which, according to the
gnostic expression, "moves through all things." Its relation to the chaos prin-
ciple—"our Chaos or Spirit is a Dragon of fire that conquers all™--and o the
principle of dissolution® ~lefewoic—{the Dragon Ourobouros is the dissolucion),
goes back to the most ancient myths.

Hermetism, however, also uses more particular symbols tor this. Venom. Viper,
Universal Solvent, and Philosophical Vinegar designate the power of the undiffer-
entiated, at whose touch all dilferentiation can bur be destroyed. But at the time
we find the word menscruum to indicate the same principle and, as such—rhat is,
as the blood of the symbolic “Lady” which nourishes generation—it also takes on
the opposite meaning of the Spirit of Life, the "Fountain of Living Water,” the
“Life in the bodies, that which atcracrs, the Light of lights.™”

The principle in guestion, then, has a double meaning. It is Death and Life. Tt
has the double power of solve and of coagula: it is the "IPhilosophical Basilisk, " like
a bolt of lightning burning al! “imperfect meral” (Crollius); “Terrible Fountain,”
which if allowed to run over would lead to ruin, but which confers victory over
all things to the “King” who knows how to bathe in it (Bernard of Treviso). It is

*CILH. Wirth, Der Aufgang der Menschheit (Jena, 1928), and . J. Bachoten, Urreligion und antike
Symbae {Leipzig, 1926).

? In Hippolytus (Phifosophumena, 3.9; ¢f. 5.16), where the Serpent as che hermetic Mercury in Basil
Valentine is assimilated to the river by the spring char issues from the center of Eden. and secondly to
the Logos of John, whereby all things ate made (an assimilation that we also find in hermerism); for
Boebme Mercury is the Sound. the Verb, the "Word ot God, manifestation of the eternal Abyss”
(Auvrora. 4, §413, 44, De signarura. 8, §36).

3 Phlalethes, Jatroius apercus, chap. 2.

f Pseudodemacritean texts, CAG, 3:22

7 Syrian texts, CMA. 2:138.
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the Ruach, Spirit or Breath, the "undifferentiated principle in every individual™;® it
is the "black Lead,” and also the “Magnesia,” the “Quintessence,” that which can
do everything in all things—pHn Na pHsi —and thar to those who know -nown—
and who understand its use, it supplies Gold and Silver.”

In reality, by the same absolutely undifferentiated nature of that which it
signifies, the symbolism used by the texts for this purpose is unlimited. The
hermetic authors say explicitly that everything can be designated by anything—
including the most extravagant things—with the aim of misleading the ignorant.

What is of intetest, however, is how we relate these symbols to a spiritual state
under the guise of an experience: given that for hermetism one must consider true
what Aristorle said of the Mysteries, that perhaps one went ro them not to learn,
but ro acquire a deep impression from a lived experience—ov pa@siv, dAid
e AR
the same priniciple of which we have just spoken, that we find in certain kindred
currents of hermetism: “Warer that produces trembling"—gpixtov Gdop;'t "The
darkness is a rerrible Water!"—10 8¢ oxitog Udwp £oti poBépov:t? "Complete
power of violent agitation, like water in constant movement”; that which brings

It is in this sense that one musc understand che expressions relative to

“What makes permanent, frees what goes, destroys whar grows”; and in whose
image were made Cepheus, Prometheus and Japheth. " Bochme says it better,
"T'he essence is squeezed wholly out of death through the death process, which is
eftecred in the great anguish of the impressure where there is an exisrential death
rorment, which is the mercurial life . . . and this fearfulness comes From the
Mercury, or the anguish of deach.™* It's 2 marter of coming into contact with the
venom, with its dissolving force, as death, that breaks up the finite essences.

So, hermetic Mercury, the “Philosophical Basilisk,” that acts like a bolt of lightning
(recall the bolt that struck the Titans), corresponds to prana. the life force, whichin the
Hindu tradition is also called the “supreme cause of terror™ and “brandished fireball,”
which, however, “makes who knows it immoreal."* In Assyrian mythology, the god
Marduk has thunderbolts in borh hands when in combat against the Chaos monster,
Tiamat. This symbolic combat leads us to the next phase, that of separacion.

" Pernety, Dictiomnaire. 141

YL CAG 2:91, 94-96, 98, 144

10 1In Synesius, Dion.. 48.

Y The Grear Magical Papyrus of Paris, texe in Introduzione alia magia, 1:144([
L2 1n Hippolytus, Philosophumena. 5.19.

'3 Thid., 5:14

" Bochme, De signatura, 3, $§19. 20. [*Das Wesen gehee alles aus dem Tode durchs Sterben, welches
geschiche in der grofen Angse des Impressens. da efue sterbende Qual isc. welches das mercurialische
Leben fsr . und dieser Schreck ise avs dem Mercurio oder aus der Angst des Todes. = Trans.

A

¥ Karhd-Upanishad, 2.4.2
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‘ ‘ ature takes pleasure in itself” and “Na-
ture dominates icself.” Here is the possi-
bility of “nature” being desire, abandon-

mene to itself, spontaneity, and idenciticarion with self-gratification. At the same
time it is the possibility of saying no to itself, of manifesting itselt as that which
acts against itseff, that which dominates and transcends ieself, to the point of
actually making the distinction between that which dominates (“masculine,” ac-
tive) and that which is dominated ("[eminine,” passive), in which alone is found the
ancient chaotic nature. Such are, sub specie interioritacss, the two poles that in
splitting apart, release one from the other.

We can also say that in the One the All, the "One” and the "All” now crystal-
lize as two distinet principles. The "One” takes on the meaning of a center that
manifests in the heast of chaos (the "All") and alfirms itself there as a principle of
incorruptible fixicy, stability, and cranscendence. From the signature of O—"the
first matter” -we move on ro @, which is the ancient hieroglyph of the Sun. And
that which in the originating matter was undetermined possibility, a passive
potentiality for any quality, change, or chaotic transformation, is turned into a
quite different principle. which in hermerism corresponds to the feminine symbol

of the Moon @.



Sun @ and Moon @ is the fundamental hermecic duality. It can be said that the
Serpent, upon multiplying itself, has opposed itself to itself! and the principle
symbols that expressed themselves as the "prima materia”Woman, Dragon,
Mercury, the Waters—now serve only to express the lunar force. Separared from
the center, this force becomes a blind impulse and savage tlood. Its downward
direction is the direction of the "fall” precisely indicated by the alchemical hiero-
glyphic of the Water principle V. under thar aspecr identical o the Moon €.

The dragons (like the Bulls) become those which the sofar heroes- Mithras,
Hercules, Jason. Apollo, Horus, erc.—fight against. They are called by the alche-
mists, in the hermetic interptetation of the myth, "green” and “undigested,”
because they have not ver suffered the “maturation” or dominacion that will
cransmute them to higher orders of power. In place of the Primordial Woman, of
the solitary Virgin of the World, kdopiov kdpn, are introduced pairs in which is
expressed the duality of the Tellurian and Uranian principle: Earch-Heaven, " Above,
the celestial. Below, the terrestrial. The work is completed, masculine and feminine
helping together.”? Mercury is "fixed” and “coagulated”: such is the sense of
Flamel’s sixch figure, which is a crucified Serpent.’

If the Dragon figures again in the center of the “Citadel of the Philosophers” of
Khunrath, it is nevertheless a dragon that must be congquered and killed: the one
that incessantly devours itself. This is Mercury as burning thirst * covetousness,
hunger, blind drive for gratification® and thus the “viscous nature,” the principle
of identification and self-absorption nature “fascinated” and conquered by na-
ture.® Such is, macroscopically, the secrer of the sublunary world of changing and

" Cf. Bliphas Levi, (Hiscoire de la magic [Paris, 1922), 138): “Life is a serpent that incessantly creates
and devours itself. One must ignore fear and plant onc’s foot firmly on its head. Flermes, by doubling
it. upposes it to irself, and in erernal equilibrivm makes of it che talisran of his power and rhe glory
of his caduceus.”

P CAG, 2147
* Grille Je Givey, Musée des sorciers. mages et alchimistes (Paris, 1929), 398, 414, place 347

# Pseudodemocrizean texts. CAG, 2:20 For che symbol of the dragon that devours icself, see Ostanes
in CAA, 3:H9-20.

*In De signarura, 2, §7, Bochme speaks of a craving or will that cannot satis(y icselt outside of itself,
that is che property of a “hunger that feeds on ieself.” Cf. 3. §3: “This desire was present in the Nothing
befare icself, cannot louk for amything bevand itself, and cannot find anvthing in nature bur fesell " In
3, §12: "The desire leaps up out of the Abyss fel. the alchemical “water of the Abyss”] and in that very
desire we find the begimning of nature.” This touches on the symbol of the dragon that devours itself
and Mercury as "burning chirst.”

 Apart from rhe quotations and comments in the Pseudademocritean texes (CAG, 2:63), it is said that
Mercury binus with the elements and cannot be separated from them, which is why it is "dominaced
and dominating” at the same time (amalgamation). “Viscous™ soul is an expression to signify the
spiritiial state of man on which this foree acts. Fernery (Pcrionnaire, 202) speaks of a "Viscous
Hurnidity, ™ that is "the Mercury of the Philosophers,” whicl: is the basis for "all the individuals of che
thiree kingdoms of nazure.”
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becoming, opposed to the uranian region of being, of the discarnate stabilicy of
celestial natures reflecting the mode of pure spiritual virility.

Transposed to hermetic, metallurgical symbols, the principle of the Sun ©
cotresponds to Gold, that substance which no acid can aleer; and che principle of
the Moon @ corresponds to fluid Silver or Silver-Water (the ancient name for
Quicksilver or Mercury).

Under a certain aspect the solar principle can be refated to the color red and the
second principle to white, referring, then, to Fire and Light, respectively. Fire is the
proper virtue of the solar principle, not the fire of desire, generative ardor, or lust,
but the famma non urens, the nonmaterial principle of all animation.” Light, per
se, is mote closely related to the feminine, lunar principle as Wisdom which, with
respect to @ has the same nature as the light that the Moon reflects from the solar
principle.

There is a special alchemical symbol that is in part equivalent to the Sun,
arsenic, which is explained by the Greek word dpogvikdv meaning both “arsenic”
and "masculine” or "virile.”® Still another symbol is Niter or Saltpeter, whose
ideogram @ indicates the predominance of a phallico-virile principle (the vertical
b which curs chrough the “prima marteria” O. The symbolism of Niter {Saliccet)
is much used by Boehme, with which he expresses the “heat chat activates the
light,” the “active, boiling virtue" of the divine powers in opposition to Mercurius
or Sound (the corresponding Light principle), which is, we shall learn, the principle
of all individuation.

7 By virtve of chis fire, which is "a part of celestial homogeneity,” an “invisible spirit,” a "soul not
subjece tw the dimension of hodies,” 2 "miracle that only rhe Philsophers can recognize.” immense,
invisihle, apt by its virtue for action to be presenc everywhere, See Agrippa, De occulea philusophia,
1:514; Philalethes, Fpist. di Ripley. §§56, 57 Regulae, chap. 10

8 CAG, 2417 "Symholically. in enigma, arsenic was understood to mean virilicy.”
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FROZEND ADO
FLO®TIING KIATERS

nce the two principles have been separarted, the connec-

tion that can be made berween them is of two kinds: @

(the Sun, Gold) can be dommated by € (the Moon, the
Waters), or it can dominate them. In the tirst case we have the law of becoming,
proper to that world which, from ancient times to the scholastic era has been
appropriately reterred to as sublupary, and in the Hindu tradition, notably in
Buddhism, the world of samsara —which is the bermetic "dissolution,” the secrec
of those myths in which figure men and primordial beings devoured by dragons or
other natures personifying the wer principle of chaos (for example, the Egyptian
myth of Typhon-Seth and Osiris).

The second case refers to everything thar reflects the immovable @ having the
character of an (“exhaustively”) completed, perfected thing, and tw everything in
which exists more cosmos than chaos through the predominance of a law of order,
arganization, and equilibrium over mere change.

From this there follows, in patricular, a refation of the Gold principle —Sun, Fire,
Niter, etc—to everything that is individual and corporeal, in the sense of a signature
having the stable imprinting of a power; and of the Moon principle to everything
that is “volatile” and unable to grasp the "vital spirit,” the subtle energy of
transformations. Tn the literature we find a multitude of allusions confirming such
relationships—Frozen Waters and Flowing Waters: torces individualized and fixed
by the Solar principle, and forces in the elemental state. In Aristotelian terminol-
ogy, we can say that in general the Sun is “form” and the power of individuation,



while the Moon—which preserves the archaic Mother and Woman symbols-
expresses the “material” and universal: to the undifferentiated vitaliey, to the
cosic spirit ot ether-light, corresponds the feminine. Everything, on the contrary,
that opposes it as specialization, qualification, or concrete individuation reflects,
then, the masculine solar principle. Here functions that power of limitation, the
contracting virtue (the coagula in opposition to the sofve) to which this passage of
Boehme refers: “The universal divinity, in its most intimate and essential genera-
tion, in its nucleus, possesses a sharp and terrible asperity, which astringent quality
1s an excessive, radical, firm attraction . . ., similar to winter, when the cold is
bitter and unbearable, to the point of water being transformed fneo ice.™

The strange alchemical terms “cold tire” and “igneous cold” have an analogous
meaning;: the peculiarity of the Fire of the "primordial Masculine” as it opposes the
moist and savage quality of the "impure matter” and of the Lunar Dragon, is
precisely to be frozen at the same time. [t animates, and also dominates, binds,
projects a “tixation”; and from it detaches forms in which the Waters are chained
together by a law, tll chey culminate in the miracle of the Mysterium Magnum,
of a life with a central consciousness that says to itself: "1." In pages to come the
context of our discourse will show precisely how Gold or the Sun, in one of its
main practical senses, expresses what we can call the ego principle; whether it
manifest itselt in “earthy,” “vulgar” torm, (where it is only a mirror of the true Sun
projected by the fortuitous Waters of the “Current™), or whether it unites only to
itselt, or is pure, in the form of noble, living metal, and then acquires effectively
the value of “center” as in the primordial state. Such is the key to understanding
the operations of the Art according to the central meaning of the work of
palingenesis.

We should mention again that, in this context, the choice of the symbol of
the Stone for the human body acquires a complementary justification: the body,
as a completed, organized, and stable Nature is a "fixed” thing as opposed to
the instability of psychic principles and the volatility ateributed to “spirits™; so
not only is the relation of Sun, Gold, and Fire with the body (directly ot
through the equivalent symbols) very frequent, bur when the same spiritual
interior being has acquired the supernatural stabilicy of the regenerared, the
corporeal principles are elevated to a higher plain, and the “two are made one”
in @ “spiritual corporealicy”; and the word that serves once again to express that
corporeality will be this same Stone: the Philosopher’s Stone. The hermetic
imperative is: “Transform yourselves, ve dead stones into living philosophical

! Boehme, Aurora, 13, §§55, 57: [" Die ganze Guethede hac in ihrer innersten oder anfanglichen Geburt
im Kern gar efne scharfe, erschreckliche Shirfe, indem dic herbe Qualitat gar ein erschrecklich herb, hart,
tinster und kalt Zusammenzichen jst, gleich dem Winter. wann es grimmig kalt ist, daf aus dem
Wihsser Eis wird "—Trans.)
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stones"—transmucamini de lapidibus mortuis in vivos lapides philosophicos.?

In this aspect of its symbol{sm an intluence on hermetism is rather apparent on
the part of the spirit of the classical tradition. The value attributed in the classical
world to all that has form, that is completed according to a limit and a measure—
mépag; the contempt antimystically given, on the other hand, to that which is
indeterminate and indefinite—dmerpov—is reflected in the connection that hermetism
establishes between the principle of corporeality and the signature of Gold (Suny),
the most noble of nature’s elements. "To treat the Fire of Mercury [the fire-cesire]
with Fire, and unite Spirit to Spirit, with the aim of tying the hands of the Virgin,
of this fleeting demon,” is, in chis regard, an enigmatic expression, but then full of
significance for the Greek alchemists. Its sense will be seen with greater claricy in
what follows; and we shall also see that in every tradition of which we speak
“heaven” is used as a symbol for all the invisible, spiricual, and impersonal staces
and principles. It has the {eminine function with respect to the masculine one of
corporeality, with respect to the "dragon without wings” that contains the germ
of the Gold—or of the personality in a superior sense (the hermetic King).*

2 Dorn, Specufativae phifosophiae in Theatrum chemicom, 1:265-67
Y CAG, 2:206.

4 The wingless dragon is one that cannot rise up from the earth, thar is, it finds jrself joined to the body.
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SALCT
ADOD ThE CROSS
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n a Greek alchemical text we read "One becomes Two

and Two become Three; and by means of the Third,

the Fourth achieves Unity. Thus the two create noth-
ing but One."* The thoughts already expressed about the hermetic quality—® and
@ —lead us to the understanding of the “Third."”

If as we have suggested the law of "desire” and of self-absorption is expressed
by the descending direction of che symbol for water V, everything in the "one
thing” that is on the contrary oriented toward the principle of the Sun can be
expressed by the ascending opposite direction, that is, flame: whence the alchemi-
cal sign of Fire.”

Water V Fire A

But there is an even more schematic symbolism. The passive water nature of
the feminine principle as compared to the masculine can be expressed by a
hotizontal line —, which conveys the idea of "lying flat”; whereas the rising
direction of fire can be expressed by the vertical | | which comprises both the idea

! Philosophus Christianus, CAG, 2:404. The analogy can be cortoborated in an expression of Lao-tzu,
in the Tzo re Ching, 42.

? To this, incidentally, there is a strong resemblance of hermeric water and tire to the Hindu cradition’s
tamas and sarrva.



of virility and of stability -0 oTdg, “that which is standing.” The “two” that
become “three” are the two in their joining. And ideographically, that can be
expressed by the cross +, equivalent from this point of view to the seal of
Solomon (overlapping of A and V). Having said this, we can proceed with the
hermetico-alchemical symbolism.

The point of intersection, which is the "third” represented by the cross, can
have a double meaning: first the point of the “fall” and neutralization; second, the
active synthesis of both as male and female powers creatively united.

The first case defines the hermetic idea of the fixed(as opposed to volatile) taken
in a negative sense. This is the stare of petrification, arrest, suspension, and
stagnation devoid of life. [t is the "body” element in the widest sense where the
Gold, although present, is as restricted in its power as the opposite principle to
which it has reacted. It is the negative side of individuation with roorts in a state
of contrast between the two: the “two enemies,” the two dragons that devour one
another in turn, the eagle fighting che serpenc, ¢tc., according to the variations of
the ciphered language. It is that which we find in the ideogram of salt ©, “materia
prima” O qualified in the sense of stagnation as indicated by the horizontal. Tn its
more generally accepted sense, salt expresses the physicat state or world interpreced
as a srate or world in which the "corpses” of invisible battles, of cosmic interfer-
ences between powers are precipitated.? Here the body is equivalent to “sepulchre”
and “prison,” the symbaolic rock to which Prometheus has been chained in order to
purge the unfortunate tailure of the titanic audacity—equivalent to the act of
possession, to the primordial individuation that did violence to the “goddess.”

Adding to the "Third” the Two that hawe engendered it, we obtain the meta-
physical Triad, the bermetic notion thar proceeds trom the traditional general
teaching: Sun, Moon, and Earth—world of pure spiritual virility, world of plasmic
fotces and becoming, and wotld of bodies—and, sub specie interioritatis, three
corresponding conditions of the spirit. Three crowned serpents or three serpents
rising from three hearcs express the triad of Basil Valenrine; the three ears and chree
"vapors”—oiifaiat—of Quroboros; three serpents that emerge from the cup thac
the androgyne holds in one hand, while with the other she squeczes a single serpent,
in the Rosarium phifosophorum and in the Viatorum spagiricuny; a serpent with
three heads in the German edition of the Crede mihi of Norron; and thus we have
established che provenance of the triple dignity of the first master of this eradition,
Hermes Trismegjstus.

PCf Incroduzione alfa magta, 1:129-34; and reference could also be made to the Simonian teaching
(Philosephumena, 5.19) thar explains the particular beings as the result of crisserossing incerferences of
spiritual powers: their "types” (rimog, 186c) would be "seals” or “imprines” engraved by one on
another.
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n another of its aspects, however, the cross also leads

us from the “Two" to the "Four” by way of the beams

and quarters that result from che intersection. The
cross, then, s the cross of the four Elements: Fire above, Earch below, Air to the
right, and Water to the left.! The state of arrest and petrification, which is the
mystery of Salt, leads us beyond itself from Fire and Water to the signs that give
the hermetic sense of the other two Elements: Earth ¥ is a stoppage or syncope
in the direction of the “fall” that is characteristic of the waters V; and anatogously,
Air & is a stoppage or break in the ascending direction of fire A. So that from the
Two, through the Third (Salt), proceed the Four: the tetrad of the Elements.?

Fire A Water V Earth ¥ Air &

YU G Kremmerz, Fasciculo D defla Miryam ((Pamphler D], part of the secret teachings of this
concemporary group that upholds che hermetic cradition).

# For the analysis of che elemnents contained in the complete symbol of che cross, of. Della Riviera,
Mondo magico 24-28, 40 44; and ). Dec, Monas hiecoglyphica, passim, For the signs of the four
hermetic elements, of. also O Wirth, Le symbolisme hermétigue.



According to this aspect of the symbol, the central poine of the cross expresses
the point of unity of the four Elements, the originatng superior and anterior to
their four differentiations given by the four directions. Thereby it expresses the
Quintessence, the incortuptible and simple principle that, according to the tradi-
tion, is the subscratum, the principle of life and the nexus of reciprocal union
formed by the four elements.

Here we must point out that, like the elements, the hermetic Quintessence—the
equivalent of the Pythagorean 0Akdcg, the Hindu akasha, the Qabalistic avir, Taoist
chi, etc.—is not considered a speculative abstraction or some contrivance of the
“physics” of yesteryear, but a reality to which corresponds a specific spiritual
experience. And the symbolic central point of the cross, as soon as it is “known
to the magical hero and understood,” says Della Riviera,3 “becomes the root and
origin of all magical marvels.”

In accord with the more operative than speculative orientation of hermertic
alchemy, the sign < is rarely encountered in isolation. More often it forms part of
other symbols expressing the principles and powers that stand over the four
Elements, although it also enters into elemental combinations. Thus, for example:

Sulfur %4 Mercury ¥

This Mercury must not be confused, of course, with Original Mercury. It is a
Mercury that is still impure and "terrestrial.” Its symbol Y expresses the state of the
elements + in a nature Y subject to the lunar law of wansformations (superior
position of the Moon & with respect to the symbol of undifferentiated substance O).

The symbol for Sulfur 4 gives us, on the contrary, the condition of a Fire A
in domination over the elements (A over +). Sulfur 2 should not be confused,
however, with Sulfur in a pure or “native” state, which in the beginnings of
alchemy was given a different symbol ¥, the same as Aries, symbol of the
masculine principle of every generation and direct manifestation of the power of
Gold. Only to such a principle are expressions teterred like this of Zacharias: “The
Agent, whose nature shows the power and strength over matter to that which it
is united, is Sulfur”;* or again, "Sulfur is the principle that gives form."® The true
Sulfur “of the wise” is an incombustible Sulfur. And another impressive alchemnical
expression that indicates the unalterable quality of “nor catching fire” is this
celestial and royal barrier: “Qur sulfur is a sulfur thar does not burn and that Fire

¥ Della Riviera, Mondo magico, 39
* Phifosophie naturelle des metaux, BPC, 2:512.

5 Pernery, Dictionnaire, 270).
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(understood as an equivalent of "Poison”] cannot devour,"® The expression " fgfov
Gnvpov’ is seen in Pseudo-Democritus in connection with the formula: “Nature
dominates nature,”” and the Syrian texcs also speak of a noncombustible sulfur that
“artests the fugitive”;® it is a dominating activity, exempt from every instinctive
element or inner principle (spiricual Sulfur, says Philalethes) of action and kife, but
proceeding from the superiority and fixity of the solar center. On the other hand,
when Sulfur is designated by 4, it expresses, strictly speaking, the same power,
but already in an impure state, because it is chained to mazter and a form that it
still animates and in which it constitutes potentially the “divine” principle (the
double meaning of Befov, "Sulfur” and “divine™). And in addition, it is the teaching
of the whole tradition that "the perfection or impertection of metals [that is, of the
individualized essences extracted from the symbolic ‘mineral’ or Earth) is deret-
mined by the withdrawal or [by the state of] participation of their Agent, thar is,
the Sulfur.™

8 Text in CMA, 3:52; of. Femery (Dictionnaire, 469): the “Sulfur of the Sages” is "the incombustible,
the seed fIxed in matter, the crue internal agent.”

T CAG. 3:47. 373,
¥ CMA, 2:28
# Zacharias, Philosophie narurelle des méaux, BPC, 2:513
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efore proceeding we should pause a moment in our

correspondence of human nature to the principles we

have been contemplating in accordance with the pro-
nouncement: Everything that exists in the macrocosmos, man also possesses.”
Sulfur, Mercury, and Salt are found in the (trimundial) universe and in man, in
whom the three "worlds” are manifested as soul, spirit, and body. It should be
noted henceforth that soul and spirir do not possess the same meaning here that
they do in our time.

In this context the "Soul" is the supernatural element peculiar to the personality.
The “Spirit,” on the other hand, is to be taken as the whole package of psycho-
biological energies constituting something between the corporeal and che
noncorporeal and that together may properly be said to constituce life, that is, the
animating principle of the organism. Having said this, let us declare that man
carties hermetically in his soul, the presence of the solar and golden force ®; in his
spiric he carries that of the lunar and mercurial force ¥; and finally, in the body,
the force of Salt © is expressed—that is to say, directly linked to the “Fall” are
crucifixion and imprisonment, while with the *
power, "burning water,” fixed by spirjtual law. This is why Bernard of Treviso
says in Parole délaissée: “There is a trinity in unicy and a unity in trinity, and there
we find Body, Spirit. and Soul. And Mercury and Arsenic as well.” And Boehme
writes: "Everything that grows, lives, and moves in this world is in Sulfur, and

‘resurrection” comes subjugated




Mercury is its life. And Salt is the corporeal essence of Mercury's hunger.™

Such correspondences can easily be found in the texts; it suffices to bear in mind
the symbolic equivalences so far assigned and some others that can be intuited, and
to be on the lookout tor thase contexts where, under some other point of view, the
same symbols acquire a meaning that can sometimes take the direct opposite of
their usual ones.?

From the ternary correspondences in man we can pass on to the guaternary,
which refer to the Elements. First of all we must mention the power of the Earth
element. Here, to understand complerely, we need to recall everything thae has been
said about those neutralizations of opposing principles that create the “body”
aspect of beings. In one of its aspects, the opposition takes place between the
universal and the individual and causes a blockage of the consciousness resulting in
the perception of an exterior, material world.

In the “petrification” of the spiritual world created by the bodily senses, in the
breaking of contacts, in perception conditioned by the dualistic law of l-not-l
(which, as we have said. is the main obstacle to modern understanding of che
traditional sciences), it is the power of Salt that operates. But Salt, Body, Stone,
and Earth, in che aspect of the hermetic symbolism we are discussing, are equiva-
lents. So the power of Earth in man will be chat which forces on him, via the
physical body, the materialistic vision of the world.?

Y Rochme, De signatura, 4, §19: ["Alles, was da wiichst, lebet umd webet in dieser Welt, das stefer im
Sulphur, und im Sulphur ist der Mercurius das Leben, und das Salz ist im Mercurio das Ieibliche Wesen
seines Hunger. "—Trans.]

4 In one of the Azoth [igures that shows a man in the act of taking upon himself the whole universe,
Basil Valenzine reveals the true “marterial of the Opus,” and another figure in the same document labeled
with the [amiliar command, Visita ipteriora rerrae recrificando invenies occultum lapidem, gives the
explicit correpondences Sun-Fire-Soul, Moon-Spiric, Body-Stone. Cf. also Berard of Treviso, Parole
délaissée (BPC, 2:432), where Sulfur is indicated as the Soul, the simple element of the Stone (of the
human composite) separaced from all corporeal burdlen; also in De pharmaco cacholico (3. §16). "The
Philosophers, when speaking of Earth, meant by thar nothing more than the body, and by the body
nothing more than Salc™; and (5. 1L} “This [Mercury] fnvades and penetraces, as spirir, the other two
principles, Sate and Sulphur [read body and soul], shich it unites and controls constantly. by nacural
heat.” In the Triomphe Herméciyue (BPC, 3:302): “There are three ditferent substances and chree
principles of all hodies—Salt, Sulphur and Mercury. which are Spirit, Soul and Body.” The same
expression is in the Salrerio of Ermofile. CI. also Sendivogius (De sulphure, 173): "The bedy is Earth,
the Spiric Water, the Soul is Fire, i.e., the sulfur of Gold.” See also Flamel. Desir désiré, §6, and Pernery,
Dictiontiaire, viii. The texrs, as can plainly be seen, are quite explicit. It would be interesting to know
what those who reduce alchemy to "infantik chemistry” make of such statemencs.

* CLL R. Fludd (Utriusque cosmi historia 2 [Oppenheim, $6449) and de Givry, 5:204): The earch is
tepresented as the cencer of the sensible world, The five human senses which are the basis of sensorial
perception therefore correspond to it. We might aiso recall that in a manuscript of the [ourteench
century. arcributed 1o Horrulanus. the figura terrae is given by the opposicion of the two directions, ¥
and A thar are neutralized in the sign of the seal of Solomon (see CMA, 1:74).
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From this there follows a fundamental point: the ordinary man does not know
the other three Elemencs—Air, Water, and Fire—-as they actually are in themselves
-the common man knows only the ability to perceive what these Elements
undergo when they manifest through the Earth element—that is to say, as they are
eranslated in the processes of the corporeal perception. Water, Air, and Fire, as
everyone knows them (that is, as states of physical matter), ate no more than
correspondences—so to speak—tangibly symbolic of the true elements called “liv-
ing" by the hermetic masters. In themselves, they are other existential states, other
modalities of consciousness, quite separate from the body, that can transpose all the
principles of things according to their noncorporeal nature, just as in the corporeal
existence, in the retreserial body, all principles are analogously transposed and
known by their manifestations in the Earth element. In the most universal sense,
this carthing of the metals (i.c.. the individualized principles) is sometimes called
impurity, dross, or shadow.

The other elements beyond Earch, which rogether constitute the “Philosopher’s
Heaven,™ can only be apprehended by a consciousness different from that which
comes from the body, even if such consciousness has been perfected by all the
expedients of modem science. The principle of this other knowledge is "Like is
known by like,” and here again the premise is that in the essentiality of mar are
also contained the essences of all the other elements, that is, the potentiality of
other states of consciousness apart from that under the spelt of the Earth element.
And here we arrive at the quatemary classification of man in the wholeness of his
being.

4 Ct. Zohar, 1.39b, where the statement thar “The visible is the reflection of the invisible” means that
the symbolic "Earth” is the visible part of "Heaven,” that is, the visibility of the invisible. Pernery
(Fables, 1:60), defines Earth as "the material principle of everything that exists,” which irnplies also the
physical state of the ocher three elements as well.
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che “Four”
D MAD

he quaternary division derives directly from the already

explained ternary division, but within the middle term

Spirir, which {s the source of the subtle life-giving ener-
gies, we can distinguish between two aspects. The first refers to a group of forces
undergaoing the ascent of the “Body” principle, which are stuck to the Body as to
their lodestone and nourished by the Body as the flame is nourished by the
firewood from which it comes forth and which, little by little, it consumes. The
second aspect refers to a group of forces conforming, on the other hand. to the idea
of the “Soul” principle, which to a certain degree, transmits to them its “solar”
quality.

Alchemically speaking, the Spirit is Mercury. Thus, we shall also encounter
within the sign of this symbolic substance a bipartite division into Y and @ The
second of these symbols corresponds to the Double Mercury or Androgyne,
possessing the nature of fiery or burning Water, expressions that betray their
identity with the Fire or Soul principle. And in fact its symbol is obtained from that
of ordinary Mercury ¥ by the substitution of the sign of Aries T or Sulfur in the
pure state, for that of the rising Moon &2. Thus life forces are interpenctrated by
a masculine spiritual qualivy, which reveals the rising of ®, the Gold or Soul.
Having said this we can proceed to explain the quartering as follows:

In man, before everything clse, there is a rerrestrial being, also called a Saturnian
being, or simply Saturn. It is through him the “Earth” [orce acts, which determines



and maintains the density or heaviness (“our lead "—udA1Boc uérepog’—in a quite
specitic sense). This is the hard and tangible animal body and manifests icself
principally through the element of calcium (bones), and also through horny mate-
rial, cartilage, tendons, etc. Sub specie interioritatis this entity is seen as the power
of devouring and yearring (the voracious desiccation and greedy andicy of “dry
land,” in the alchemical jargon), the root of all thirst and desire. The titanic,
tellurian element that is spoken of in Orphism refers to this entity, which is also
the primordial principle of individuation. It is the "fixed” par excellence: and even
though it is the eternal matrix of individual bodies, at the same time, since they are
so ephemeral, it appears as the God who after having created them, devours chem.
It is the hermetic exegesis of Saturn’s double aspecr, king of the "Golden Age” (we
shall see that this is related, among other things, to the primordial spiricual state
ot corporeality) and devourer of his own sons.

In the second place we have an aquatic ("fluid”) or Lunar entity: that is, of
Mercury, or Mercury in a limited sense 8 and Moon. Here we must refer to the
general notion of the double: the Egyptian Ka, the "wind of the bones” and the Ob
of Hebrew esotericism, the Erruscan Jasa, the Hindu "subtle form” (stekshmasarira)
and préina, etc. It is the life of the Satumn-body entity, by virtue of which, it is
considered as the carrier of the various racial energies, the genetic inheritance of our
“primordial forefathers” (the relationship between the “double” and the totem
among primitives).” That {or which the first entity is the skeleton, for this second
entity is the white nervous and glandular system through which a plasmadic
influence is exercised. With regard to consciousness it represents the treshhold over
which the exterior penetrates into the interior: Mercury is the seat of the senses,
the mirror in which are illuminated the phantasms of things (whence its connection
to the power of the imaginadion),? both when they are produced through the first
being {normal physical perception) and when they are produced directly (paranormal
nsychic perceprion).

Then we have the Mercury united with the Fire. a more subtle "fluid” enrity,
less corporeal, more specialized by an intimate interpenerration with the sou/
principle, as we explained in discussing the € symbol. On che other hand, as fire
on contact with water results in the gaseous or airy state, so this entity, which the
ancients trequently designated as body or igneous form, we must recognize as the
correspondence to the Air element &, understood as a blockage of the pure Fire
power A The latter, represented by red blood, provides the vital or animal heat

! For the Black Tead of which "the ancients speak as the foundation chat underlies substance,” f
Zosimos, CAG, 2:223,

2 Cf. Lévy-Bruhl, Ldme primirive (Paris, 1927), 238-49.

* Whenee Agrippa (De occulta philosophia 2.28), has the imagination correspond to Water and simple
Earth feelings.
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and all power of movement, just as the preceding § is the principle of “etheric
light" diffused in the senses and vitalizing the white nerves.

Finally, we have the intellectual entity, which is the Sun and Gold in man. It is
the center @, the principle of spiritual stability, radiant and not inert, primary
origin of everything that through ¥ and ¥ arrives at the telluric union, to move it
and make it alive in a higher sense. In itself supra-individual, it gives rise to
individuality, the ego-function. It is the volg, according to the Hellenic mystery
conception; the first power of Fire (the "Fire of the Stone” of the Arab alchemical
texts), the “stable and nor falling soul” ot Agrippa.® In the Corpus Hermericum it
is called “incorporeal essence, neither moved by anrything, nor in anything, nor
towards anything, nor for anything, because it is a primary force, and what
precedes has no need of anything following”; "an essence that possesses its own
end in itsell"™ is identilied with this same principle.®

Such are the Four in man—and such are the seats wherein knowledge of the
hermetic Elements can take place. They have different forms, bur they are present
and active in man simultaneously, the first in a spatial way, the other three in a
nonspatial way, like different states of the body (in the ordinary sense) and of
physical martet. The notmal man does not have any distinct knowledge of them:
in him they are experienced in a confused way in a general sensarion (coenesthesis),
which is illuminated in the form of sensory phantasms and reflected images and
very rarely in actions of the igneous principle or of concentric (cyclopedic) solar
vision (referring to the "third eye” of Oriental tradition). It is the impure state of
the "mixed,” the obscurity of the "tomb of Osiris” (Osiris = @) and according to
the expressions of the texts, the indistinguishable quality of “our philosophic
chaos,” in which, whaoever surrenders hirnself to the hermertic Art, must extract the
individual natures spagyrically. Only then emerge the fout possibilities as glimpses
and reintegrarions in metaphysical contact with the Elements. It goes without
saying that the organic systems (skeletal, nervous, and blood) broughr into contact
with the different entities, are not these entities, but manifestations, apparitions of
them in the heart of the saturnian terrestrial being. In alchemical terms this last is
the “thickened” (ot gross); the conjuncrion of the rese is the “subtle” or "volarile”
(in the broad sense): Earth and Heaven.

So, "Like knows like.” Thus, as long as man is amalgamated with the Earth
entity, he will know nothing more than the Earth aspect of things and beings—their
physical and sense aspect. Likewise, in the funar entity taken from the "tomb,”

Y Ibid., 3:44.
*Ireated under The Virgin of the World, 3 {text in Mead, 239, 245).

¢ The lines ol chis four-part division [ollow Kremmerz, Fascicolo D della Miryam and [ dialoghi
sullermerismao (Spoleto, 1920), 67, 11, 116. We have chosen to give them directly, to make it easier
for the reader o find the best way o explain the meanderings of symbolism in che rexts.
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naked, he would know Water, not the vulgar water, but the luminous and perma-
nent Water of the Sages, and everything would be conceived as a kind of “Water”
(subtle perception); and the Air and things ruled by Air--“Eagles"—would be
known in the § entity; and finally, in its own center. reintegrated in the solar puricy
of ®, “soul standing and not falling,” a simple and universal vision, the "cyclical”
ot “cyclopic” vision would be enclosed in the interior of the “Fire Sphetes.” There
the Homeric “Staff of Hermes” would be in operation, at whose contacr everything
is transmuted into the state of symbolic Gold (in this context, this is the passage
from the common perception of the world to that of the—xdouos vontde—
intelligible world).”

A tinal point regarding the hermeric symbolism of colors. After black, which
is appropriate for Earth, the obscure Lead, and Saturn, we have the white of ¥ the
Maoon or Venus,® the red of @, and the golden color of ©. As we shall see, to each
one of these colors corresponds a phase of the hermetic work that focuses precisely
on the principle in question. Moreover, the symbol also encompasses the four
kingdoms of Nature, considered as symbols and manifestations of corresponding
forees. In the rellutic enrity man contains in himself the mineral kingdom; in the
lunar, “our Water” entity he contains the vegetable kingdom (whence the reason
for the permutation of the white color for the green of vegetability); in the igneous,

7 In the licerature the differentiacion berween ¥ and ¥ is often shown by the symbol of two "fumes”
or "vapors,” one white and the other red, or quite simply by ewo stones, one red and che other white,
which are liberated from the scone (the body), by the two trees, one lunar, the other solar (cf. the
Cosmopolite; Braccesco. Clef de Ja grande science, erc.), by the two Mercuries, occidental and oriental,
one of them Spirit and the other comresponding o the Soul. The last is poisan, unless mitigated—
" chilied "—by the other Mercury § (CMA, 3-208); poisan, devouring fire, and also ('romethean) vulrure
ate equivalenzs in the tradition, for which, c[. Corpus Hermeticum (10.17-18): "When the intellectual
principle [vole, ®] is liberated from che body of Earch, it is immediately reclothed in its tunic of Fire,
which it could not save (integrally], while inhabiting this Earth body, since the Earrh does not support
Fire . . . with the resufr char Warer [ § ] surrounds the Earch and forms a bulwark to protec ir from
the Fire.” CF. also Agrippa (D¢ occulta philosophia, 3:37) “The soul in irs descent reclathes itself in a
celestial and aerial corpuscle, which some call the etheric vehicle, and others the charior of the soul -
by means of which the Soul is infused firsc in the central point ot the heart, which is the center of the
human body, and from there expands into every part and memnber; which it does by uniting its chariot
with the natural heat [ § ] by means of the hear of the Spiriz generated by the heart; and by means of
this heat it is immersed in the humors [ ¢ through which it accedes to the members, in che same way
that che hear of the Fire atraches itself to the Air and Wheer, although reaching the Water [¥] by the
Air[ ¥ ]." For other references of correspondences with che blood, etc,, of. CMA (Sytian text) 2:315;
Livre dOstages, CMA, 3:120; Corpus Hermeticum, 10.13; Zasimos, CAG, 2:133; De signatura 11,
§10; Livre du mercure oriental, CMA, 3:212, ere. In Bochme we can point out a very expressive
symbolist: the echeric body § is compared to an "oil,” in which bums the igneous qualicy 4 becoming
splendor, light of life, “life of joy thar exalts everything.” Every sickness is but a " venernous corruption”
of this oil—upon extinguishing its light. the body decomposes. Concerning the "aqueous” alteration of
this oil by the "Fall,” abour which Boehme also speaks {De signatura, 6, §§3, 23, 25. 28, 7, §2); see below.

#On oecasion, instead of white we find green by chromatic analogy to the energies of vegetable life.
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the animal kingdom; and finally in order to represent himself and nothing but
himsel there is the intellectual or “incombustible Sulfur” entity @.

Within the framework of the world vision to which hermetism pertains, there
are simultaneously real, magical, and symbolic correspondences; kingdoms of
nature, states of matter, systems of corporeality, and human consciousness consid-
cred as different manifestations of the same metaphysical principles.
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Fourteen

. o+

Cche PLADECS

he same meraphysical correspondences apply to another

teaching that hermetism also shares with the most an-

cient traditions: that of the Seven—which prevails in the
symbolism of the seven planets.

Metaphysically, Seven expresses the Three added to the Four. According to the
established meaning of these numeric symbals, Seven is the manifestation of the
creative principles (triad} in relation to the wotld made up of the four elements
(3 + 4): the full expression of nature creating nature (natura paturans) in action.!
These seven principles are simultaneously internal and external,? residing in man
and the world in the visible and invisible aspect of both. Sometimes in the teaching
they undergo a duplication, which expresses the duality existing between the Sun
(“being") aspect and the Moon (“energy”} aspect of each individual power (whence
the hermetic symbolism of the two trees each with seven braches or seven fruits,
arbor solis er arbor lunae); or else the duplication is thae existing between the
septenary as it is in itself, and what the septenary becomes upon the intervention
of the “Fall” and the domination of the Earth element.

As for references, we can start with this from the Corpus Hermeticum: "The
intellectual entity, male and female god [che primordial androgyne composed of &

L CI. Livee de la miséricorde (CMA. 3:168): " The Opus is wrought through seven things: the spiritual,
the corporeal [ ® and € ] and their combination, detetmined in Air. Water, Fire and Barth.”

2 Boehme, De signatura, 9, §8: "In etemal nature as in external nature there are seven forms, which the
ancient sages indicazed by the names of the planets.” [Es sind vornehmlich sicben Gestalren in der Natur,
befdes in der ewigen duferen, danp dic duferen geben aus der ewigen. Die alten Wejsen haben den sicben
Planeten Namen gegeben, nach den sicben Gestalren der Nacur. Trans.]




and € ] which is Life and Light, engenders by means of the Logos, another creative
intelligence, God of Fire and Fluid, who in turn creates seven ministers, who enclose
within their circles the sense-perceived world. Their dominion is called eipoppévn
(Fate].® Here the last phrase sends us back to the tradition referred to by Plato as
the Wheel of Fate composed of seven spinning spheres, ruled by the “daugheers of
necessity.” The preceding distinction makes this necessity the work of a second
god, beyond whose realm, however, exists an even higher intellectual androgynous
entity. And in the function of this higher region can be seen the same seven
principles.

Besides, in that gnostic, mystery ambience in which the Greek alchemical texts
took form, it was customary to teach rthe existence of two sepeenaries, a lower,
called the “sevenfold serpent, daughter of laldabaoth” (a name for the “second
god”y and the other, higher and celestial, which in its torality could be made to
cotrespond to the eighth sphere (that "heyond the Sever”) or ogdoad.* also placed
by Plato above those of “necessity.™ The gnostic Valentinus calls it the "Heavenly
Jerusalem. "® A gnostic-hermetic papyrus conceives of it as the “Holy Name,” being
the seven Greek vowels taken as symbols for the “Seven Heavens,” while the
Eighth is the "Monad” or unity “of another kind,” which repeats them on a higher
plane; we can then establish a connection with the schematic of the eight-rayed
stars in the Chrysopoeta of Cleopatra” And vice versa we can consider, above all,
the highet septenary, and see in the last of the seven forms the substratum of the
inferior septenary, which is bomn through the symbolic "Earth.” It is in chis way
that Boehme sees in the seventh principle, “Nature,” the expansion (exterioriza-
tion) of the other six—the “body"” being the seventh, and the others being its “life”
(in a transcendent sense): “The seventh spirit is the spirit-fountain of nature. Once
engendered, it becomes the mother of the other seven. It comprises in itself the
other six, and generates them in turn {that is, manifests them in her own form by
making them manifestations in visible nature; for example, the seven visible
planets, which are the sense-perceived symbols of the invisible): since in the
seventh exists the natural and corporeal essence . . . In chis, one of the seven forms
of nature dominates the others, and each one collaborates according to its own

¥ Corpus Hermeticum, 1.9. For the sense of the Fluid and of che Fire, which is the substance of this
passage, cl. Hippolytus (Philosophumena, 6, §§7, 8: “Rivers have been designared as the moist element
of generation, and Fire the impetuous desite for gencration.” For the higher state, in this texr as well
as in the Corpus Hermericum, "a new man, who is androgynous” is also mencioned.

* [y Irenaeus, Adversus haereses. 1.30.5.

3 Plaro, Republic, 10.614C.

% In Hippolytus, Philosophamena, 6, §32; cl. §49 where the teaching of Marcus the Guostic ses forch

the cotrespandences to the seven Creek vowels,

7 Leiden papyrus W, in Berthelot, Incroducrion 2 [Erude de fa Chimie, 17; cf. CAG, 3:302.
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essential strength, naturalizing itself in the body according to its rank.”® "Body,”
here, of course, has o be understood in the broadest sense, in which the tangible
human body is merely a particular case of its own.

These same doctrines, presented in the torm of myths and descriptions of
cosmic entities, must be related to the meanings and possibilities of inner experi-
ence, especially with regard to the ditferentiation between the two seprenaties. We
can thus return to the hermeric text cited above® wherein it is said that man, once
awakened to a will to create, wants to bypass the limits of che citcles of necessity
and master the power residing in Fire. This is clearly a variation on the Promethean
myth, which also ends in a "fall”: the man who is “supetior to harmony [thar is,
to the universal order, the unity of the various laws and narural conditions), to
harmony becomes a slave. Alcthough hermaphrodite like the Facher and above sleep,
he remains dominated by sleep.™ But sleep is an esoteric word traditionally
meaning consciousness weighed down by the conditions of the animal body, in
antithesis to the symbol of the awakening of the initiate with the work of
destroying sleep (nidrabhanga in the Hindu texts), by the "skepless™ intellectual
nature—1 ¢tcrg dypurvoc—of which Plotinus speaks. As Buddhistic avidya, so
this symbolic “sleep” can be considered equivalent as well to "oblivion," the Greek
A10n, “lethe " Macrobius!! transmits the tradicion of the division of the “materia”—
BAn—into two parts, of which one, as ambrosia, is the sustenance of the gods, and
the other, as drink of the souls, constitutes the waters of the river Lethe, the warter
of forgetfulness; and this tradition clarifies the meaning of che teaching of the two
septenaries.

It is not a question of two really ditferent orders, but of the same realivy with
two different modes of manifestation.*? That which leads from one mode to the
other is the event referred to in the Corpus Hermeticum, the epilogue of which is
the "state of sleep,” "forgetting,” the loss of spiritual consciousness, the alteration
of the most profound principle.

This teaching is explained by a disciple of Bochme, Georg Gichrel, who speaks
of a fire (that is, an ego-power) that, when separated from the Light (chat is, [rom
the diffuse vitality), is turned into desire; this fire hotly devours all "oily wetness,”
by which the light is extingnished!3 and a black precipitation is produced (the color

® Bochme, Aurora, 11, §46; 16, §§5, #; De signacura. 13, §1.
® Corpus Hermeticum, 1.12.
0 Ihid., 12-15

" Macrobius, Commentarium in somnivm Scipionis, Evssenhardt. ed. (Leipzig, 1833), 8311,

121n the rraditions of Assyrian scock, the seven gods of the Abyss are distinguished with some ditficuley
from the celestiat deiries. Cf. Hubert-Mauss, Melanges d histaire de la religion (Paris, 1929), 114, which
demenstrates that it is a question here as well of a single order with rwo different kinds of appearance.

'3 See note 3 above.
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of Saturn, whose datk poinr, in an engraving of Basil Valentine, is precisely directed
coward the corpus principle). It is the "corruption of the luminous paradisiacal
body” that in sleep (Gichtel uses exactly this word) is replaced by the black
terrestrial body, “seat of an insatiable appetite, of sickness and death.” Gichrel
continues: inwardly dead, the Soul (that original Fire) is converted into “Hell,”
where eternal corruption takes place. “And then appear seven forms, daughters of
the Fire Dragon, Spirit-of -this-world, who are the seals that keep the non-regen-
erated from perceiving the Divine Fire, "

Transmitted as motifs in fairy tales and fables are dragons with seven heads
who guard “caverns” (that is to say, the accesses to the interior of the “Earth,” to
the depths locked in the corporeal) or “treasures” (Gold, or precious stones—in
alchemy and before that in Gnosticism, gems frequently signified “powers”).
According to Mithraism the soul, in order to free itself, must go through seven
sphetes marked by seven gates, each one of which is guarded by an angel of the
"God of Light,” an equivalence to the seals that bar rhe spiritual ascent to the
higher septenary (the seven "heavens™).!> To each gate corresponds a degree of the
Mithraic initiation, however, which confirms that it is not a question of theological
abstractions buc of allusions to transcendental forms of consciousness, which have
been paralyzed by the power that acts on those who have been conquered by

symbolic sleep.1®

" (. Gicheel. Theosophia practica, (1736), 2:50, 18, introd., 3:6; of. Bochme, {De signacura, 12, §30)
“The Tree is divided into seven branches: it is life. The curse of God has been cast over the seven furms.”
'3 As tor the two aspects of the higher septenary, 1o the @ or & aspect of each one of the seven
priaciples, the two cheruses of gods can be made o correspond—the first motionless and fixed { @)
and the others in movement (& ) with whom, according to the Corpus Hermeticum (10.7), the souls
that have reached immertalivy enrer into contact—and the firsc wilt consritute “the highest grade of the
glotious initiation of the soal.”

" Wt might mention an ilustration in the German edition of the Crede mihi of Norton, in which is
shown an androgyne sieeping in a locked garden and Mercury standing nearby. The opposite spiritual
condition is shown in a figure in the Rosarivm philosophorum (Ards aurdferae, 2:291), in which the
androgyne is shown over the Moon (thar is, Mercury) with a tree in his hand and two pairs of seven
truirs.
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Fifteen
The CeENTERS
OF LifFe

et us move on to the "Seven” in man. Whae the

hermetists call Spiric { § and §, the “life body”) -

corresponding analogically to the planetary region
intermediary between Earth and Heaven—also presents forces and structures
corresponding to cach of the planets. Plotinus himself taught: “There are within
us forces analogous to the powers of the different planets.” And thus we
come to the esoteric doctrine of the seven points through which the higher
powers enter into the corporeal context, whereupon they become vital cur-
rents and energies specific to man.? But because of the two-way direction
that each point of passage or "portal” affords, these seven centers, which
normally serve to convey nonhuman forces into human channels, can be taken
in an oppesite direction. That is, the flow may be turned back from the

! Plotinus, Enneads, 3.4.6.

20n chis basis a distincrion must be made becween the energies thac. though always immortal whatever
may he the body in which they act, are still universal or parricular depending on whether they are
exercised in "divine bodies” or in "mortals,” in which latter case they acquire che aspect of sensations
(Corpus Hermericum, xopm kdopov, 214-15). Della Riviera (Monde magico, 19) says that "Upeon
instilling itself in the individuals of each species, the divine virtue, o chose it has given life, heing, form
and| permanence, at the same moment loses its universal nature. . . . Wherefore, it will search usclessly
and vainly outside the Cenrer contained in the Center."




human o the nonhuman—which is equivalent to the aforementioned passing
through the seven gates, breaking the seven scals, ascending through the seven
heavens, and so forth.

To see this reaching in more complete and explicit terms, we have to go
back to the Hindu tradition where the centers are called chakras or "wheels”
{because of the spinning movement of the vitalizing energies that radiate from
them), and also padma, or "lotuses.” The lotus, however, like the rose in
hermetism (or “flower,” less specifically), is a symbol that we also tind in the
Chaldeo-Egyprian and Minoan traditions, where often enough it is associated
with the "key of life” and has the meaning of resurrection, palingenesis,
awakening; the "flowering” of the seven higher forms freed from the obstruc-
tion that the human Earth (the body) entails is the reconquest of the integral
and primordial being of Gold.?

The varieties of hermetico-alchemical symbolism in which, one way or the
other, the Seven figure, can be interpreted at the microcosmic level on the
basis of such a teaching. The references to specific points of the body so
rigorousty followed in the Otrient (references not crudely spatial, but of “funcrional
cotrespondence™), are rarelv encountered in hermetism. We encounter the most
explicit reference—conforming quite closely to the Hindu teaching in this matter—
in the fourth illustration annexed to Georg Gichtel's Theosophia practica. In
this illustration che coronal, frontal, laryngeal, cardiac, lumbar, umbilical, and
sacral regions are indicated by means of the hermetico-astrological ideograms
of the planets affixed at given points in each of these regions. Since the il-
fustration shows “the dark and terrestrial narute of man,” it represents the
inferior septenary. In this same depiction, a spiral extends {rom Saturn (sym-
bol of the basic corporeal and “terrestrial” condition in which the other plan-
ets or principles are manifested) in an enveloping movement passing through
all the other centers until it arrives at che heart, where a serpent can be seen
coiled around the solar @ principle. This is a representation of the process
of "falling,” which unwinds down to the restriction where the power of che
ego, far from the living Gold or Sun of the Wise, manifeses only in its vulgar
form of the human personality. In each one of the other centers an equivalent
loss of power occurs and, in fact, to each of the centers in the chart there
is given the name of a passion.

An equivalence to the Hellenistic doctrine is evident in the symbolic de-
scent of the soul through the planetary sphetes, from each of which the soul

¥ This meaning is hidden in the Jewish rite of the lighting of the candelabra with seven branches, while
the Seven Slecpers of the fable may signify the opposite meaning,
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takes on the garment of a given passion or the quality of the energies accord-
ing to its degree. The inner meaning is the same: the debasing of the powers
of the primordial man to dark, repressed, corporeal energies contained in the
subconscious and peripheral psychologisms—passive, broken off from cosmic
spirituality o the point where it is said: “This miserable soul, ignorant of
what it is, is turned into a slave of bedies of strange form, in sorrow, bearing
the body like a weight, not as one who dominates, but as one dominated.”

But now we can see what the return journey should be. described in clear
words by the Corpus Hermeticum:* once separated from the irrational nature
the Soul passes back up through the planetary spheres, “divesting itselt” of
whatever pertains to each of them, surmounting them, renewing the audacity
of transcending the Lotds of Destiny who had brought it to its fall in the
tirst place; and so arriving, “cloaked in its sole power.” at the eighth stage,
whose symbol is the region of the fixed stars, called the sphere of “identity”
or "being in itself”- kd® ¢dvO6—in contrast to the spheres overcome, which
are called those of "alteration” or “difference”—ward 20 £rnpov. There, beyvond
the Seven, is the place of "those who are,”™ those who have stopped “becom-
ing.” lt is at that point that we reach the possession of cthe transcendent
Knowledge. It is the moment of “birth according to essence”—1) olatadeg
yéveoig—and “becoming a god.” One is transformed into those beings -be-
comes them. Once “necessity,” which rules the lower spheres, has been iden-
tified with che current of the Waters, the symbols of this realization will be
the figures of those who have been “saved from the waters,” those who can
“walk on the water,”” those who have crossed the "sea” or the "stream” (and

+ Cf. ]. Evola, The Yoga of Power, 14001
* Corpus Hermericum, 10.8.
51bid., 1.22-26, 43.

7 In some texcs the seventh sphere, instead of the eighrh. expresses the same meaning; in relation tw the
aforemeniioned in the introduction (pp. 15-18}, the definition of the seventh state has a special meaning
and should be taken in the same sense ax that of "the one standing, who keeps standing and who will
go on standing” (Hippolytus, Philosophumena, 6.13). Some concurrences: an esoteric meaning of the
hiblical seventh day of “test” (the Imitfatic pax) atter the vther six of work; Horus, the God who
succeeded in definitively conquering che dragon Typhon is che efghth son of Isis, who sought the vitile
parts {the power of Osiris), dressed in seven black “garments.” Osiris, the “primordial masculine,”
quaztered or mutilated by the dragon and put back together again by Horus, can then compare himself
to the Vedic Prajapati, whe after having creared the Waters {Waters = Dragon) was assimilared by chem
(dissolution) and chen came out of them in the form of a golden seed (Rig-Veda, 10.121; 1.7).
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for this we can also call up all the varieties of navigational symbolism), and
that of swimming upstream against the current. This last, according to the
Corpus Hermeticum, is the means of reaching the state of “those who have
attained Gnosis™—ol év yvioer Gvreg—"where one is no longer incbriated,™
where inebriation signifies, obviously, symbolic sleep, forgetting, the power
of the Lethean waters.”

3. G, Postel, Clavis abscondieus, 15, 116, which speaks of the "law of grace which exzracred men
from the Warers of the world,” and refers co the symbuol of Christ, who "walks on the sea suscained
by his own power,” an identical expression to that used in the Corpus Hermecicum for those who reach
the eighth level.

¥ Corpus Hermeticum, 7.2 The same symbolism is quite frequent in the Orient. of. Dhamumapada (86,
348, 370) where crossing the stream is explained as czossing and passing beyond the kingdom of deach,
and where the ascetic who has overcome the tive obsracles is identified with the one who has crossed
the ocean; Surranipara, 3.6.36; Kacha-Upanishad, 1.3.2. The "upstream-swimmer” is a technical expres-
sion for that “purity” of the heare that has arrived ar the formiess states -arupa—(cf. Dhammapada,
218). From the Gnostic point of view, Jesus was considered one of those wlio "have raised themselves
against che stream” (Phflosophumena, 5.7-8). Cf plare on p. 192 of the Chymica vannus: a man i
preparing to cross a river arxl on the other bank are seen “winged” beings (Air stares); chere is also 2
ship en roure 10 a ficus secrerus. The two symbolic directions of the Warers are revealed in a Gnostic
commentary to Homer (Odvssey, 24.9-12). Oceanus, facher of the gods and ot men, ehbs and flows
back again; in falling he gives way to the generation of men and in rising, to the white scone (leucasia);
he brings in the gous, referred o as the "Seven Gods” and “the Andragyne Man in everyone” (in
Hippotyrus, Philosophumena, 5.7-8).
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Sixteen

CThe scven,
The OPERATIONS,
ADO ThE MIRROR

ow that we have outlined the doctrine we can begin to

cut a path through the complex symbolism of the

technical alchemical literature, which otherwise would

be almost impenetrable. We shall accompany the reader through a part of this
literary labyrinth in order to familiarize him with the secret language.

Ostanes! speaks of seven distillations necessary for obtaining from the serpents

of Mount Olympus and other mountains? the “Divine Warer” that kills the living

and revives the dead (the deep stages of consciousness buried in terrestrial form).?

L CAG, 2:261; 3:230

? Conceming “meuntain,” see page 130, note 3. The “serpents” here symholize che powers residing
within "Farch's breast.” The same symbolism can be seen in an illuscration of Abraham the Jew (de
Givry, Musée des sorciers, 397): a mountain, seven caves, seven serpencs; below, two grittons mutually
devouring nne another indicate the antagonism of the powers. about which we have previously spoken
{p. 40). and give origin to the body as petrilying neurralizarion; above, at the summir, is a tree with
branches of golden, rd and white flowers (awakenings in Yand § )

3 Bochme (D¢ signarura, 12, §31) says that the seven forms of human life are first killed and chen aroused
to a new life. In the images of Abraham the Jew (de Givry, 297). this killing is expressed symbolicalty
by "the massacre of the innocents:” seven children have been killed and their blood serves as the bath
“washing™) of the king and queen, @ and € Also it Hindu alchemy one is instrucred o "kill”




And Raymond Lully also speaks of the preparation of the water of life, which is
the "solvent” to be used in the work: “This menscruum is reccified [ — is replaced
by |, which = resurrection}* seven times, each time removing the residue. " Flamel®
advises that in order to purify the “leprous head of the raven” it is necessary to
enter the regenerating flow of the Jordan seven times. And Pernety” speaks no
ditterently of a bathing, adding that it is a question of passing through the seven
planets, realized by means of seven successive operations that conduct us through
different stages of Mercury. symbolized by the various alchemical metals, up to the
stage of Gold (the plane of “those-who-are,” beyond the spheres of change and
becoming).

In the Grear Book of Nacure a dyke is mentioned that holds back the waters
from flowing into a garden. The dyke is overcome upon the instruction of an infant
guide, "not the son of man,” who commands: "Strip off your robes,” which is
expiained in the seven grades of "expiation” to be discussed later.® And similarly,
in the Chemical Wedding of Christian Rosenkreuz by J. V. Andreae, we see that
the bridal candidates have to pass the tesc of the seven burdens, and then seven are
the scories of the tower of the royal palace where the resurrection of the King and
Queen ( @ and € ¥ rakes place. According to Philalethes, seven are the times thac
the doves of Venus must circle because “all perfection resides in the number seven”;
and elsewhere he mentions "the Mercury must be purified ac least seven cimes.
Only then is the ‘Bath of the King"” ready." And with the image of the bath we
return 1o the symbol of  washing, to which is submitted the one who, being King
by nature, must rule again.

In the Book of Fl Habir it is said: “Wash ye seven times the lime that is not
yet exhausted” (symbolizing the thirsty "dryness” of Water)”; I direct you to
work over the ashes [that which remains after the acrion of the purifying Fire]
subjecting them to hear and irrigation seven times [here we are dealing with the

the Mercury six times in order to transform che Copper into Gold. See I €. Ray, Hiscory of Hindu
Chemistry (London-Caleutta, 1902), 1. pref., 486; 2, pref.. 39-44.

% See page YOff.

*R. Lully, Clavicula, §16; cf. Theatrum chemrcum, 4.334.

& Livre de Synesius, BPC. 2.190; Flamel, Figures hifroglyphiques. (chap. 4), in BPC, 2:243.

7 Dicrionaaire, 301.

3 fealian edition, trans. Todi {(1921)7 8. 13, 20. Concerning the dam we can return to the cited tradition
(Philosophumena, 57) that speaks of a wall behind which is found the "inner Man,” who procesds
"from the primordial celestial Man, Adam," fallen into a work of mere clay and mud in which “he has
forgotten everything” (sleep, forgetring, etc.).

¥ Chemische Hochzeir von Chriseian Rosenkreus (Paris, 1528), 36, Bochme (De signatura, 10, §63) calls
the other seprenary the “diabolical castle.” which "the knight will destroy in the seven kingdoms

10 Philaleches, Fpise. de Ripjey. §51; Regulae, §5.
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other, celestial modality of water, which is used in ‘resurrections’). Oue of this the
ashes will be sweet, good and fait. And ye will no longer see death.”*! Sometimes
the seven indicates symbolic periods of rime (days, years, etc.), which often refer
to the sante order of ideas.

The seven gates of the Mysteries of Mithras are encountered in the Arabic
edition of the Book of Ostanes: in a vision occasioned by asceticism, fasting, and
prayer, there appears to the author a being who conducts him 10 seven doors
where, guarding the treasures of knowledge, is an animal whose own parts are
being devoured among themselves'? (as mentioned on page 34). This clearly
symbolizes the desire that feeds on itself, establishing by its presence the obscacle
to the realization of the transcendent states.!® And the seven initiations are seen in
the symbol of the seven steps in the Staitway of the Wise in an illustration of the
Amphitheatrum sapientiac of Khunrath, a work in which is also encountered the
symbol of a "philosophical citadel” with seven towers, corresponding to the seven
operations of the Art, with a dragon in the center, symbol of the prima materia.

in a mystical Syrian alchemical text, the usual veil of enigmas almost com-
plecely falls away when we come to the Mitror contained wichin a temple appro-
priately called the “Seven Doors™:

The purpose of the mitror was not to allow a person to contemplate himself
physically, because scarcely was the mirror put down, when the person lost
memory of his own image. The Mirror represents the Divine Spirit. When the
soul sees itself in it, it observes the shameful things in itsell and rejects them.
... Once purified. it imitates and takes as model the Holy Ghost; it becomes
spirit jeself; calm possesses it and it turns continuously to this superior state
in which it knows [the divine] and is known [by it]. Then having becorne
wichour shadow, it divests itself of the chains thar are jts own and those it has
in common with the bady. And what is the word of the philosephers? Know
chyself. With these words is conveyed the spritual and ineellectual mirror. And
what is this mirroz if not the primordial divine spiric itself? When a man looks
into it and sees himsell, he turns away from everything bearing the names of
gods and demons, and uniting himself with the Holy Ghost, he becomes a

perfect man. . . . e sees the God thac is in him. . . . This mirtor is situated

"W CAMA, 3:95 114

17 Cf. also CAG 2:287 88, 313. 337; CMA, 2:37. 38; Livre de Bl Hahir, CMA, 3:88.

1 CMA, 3:119-20; Cf. d'Espagner ( Arcanum hermeticac, BCC, 2, §52): "The garden of the Hesperides
is guarded bv a horrible dragon; at the encrance chere is a founzain of the clearest living-Water, issuing
from seven sources and pouring out in aft directions. Have the dragon drink chis water according to the
magic number of three times seven (the scven referring to che three principles) uncil, incbriated, he
divesrs himself of his soiled garment.”
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over seven doors . . . correspondding to the seven heavens, over the sensory
world, over the twelve houses {the zodiac or forces of animal vitality). . . . And
over them rises the Eye of the invisible senses, the Eye of the Spirit, which is
present and in all places. This petfect Spirit is seen in the power of which

everything is comprised ™

In sum: in hermetism, the numiber seven, according to traditional esoteric
teaching, expresses transcendent forms, nonhuman forms of consciousness and
enetgy that stand at the foundation of “elemental” things. The possibility of a
double relationship to these forms explains the docrrine of the two septenaries, one
bound to necessity and the other opening to treedom.'” The stare ot physical
embodiment in which man finds himself is tied to the mystery of this septenary
differentiacion and, through the “centers of life,” also contains the double power of
the keys of "locking” and "unlocking,” of the hermetic solve and coagula. Purifi-
cations, distillations, citculations, divestments. calcinations, solutions, ablutions,
killings, baths, rectifications, etc.. all relate more or less directly to the number
seven. in the technical hermetic literature they express the work assigned to the
powers through their transicion from one mode of being to another, which is
"nonhuman.”

And so we have moved from the doctrinal part of hermedism and entered the
terrain of practice. But before proceeding we shall set down a seties of ideas and
symbols that will allow us to clarify the essence of the hermetic work.

1 CMA, 2:262-83.

Y5 QL The Virgin of the World, 3 (Mead, 255): " The difference berween corrupeible chings and erernal
things, between physical and non-physical, is that the ones are subject tw necessity and the others exist
treely "
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ne view that is central to the Royal Art is that the

hermetist petforms certain operations by which he

actualizes and brings to perfection a symbolic “"Mat-
ter,” one that Nature has left imperfect and potential and which, withour this
assistance of the Art, would never be able to improve itself. This view refers to
everything the common man finds here below, but particularly to the importance
of that which, “unknown to earlier races,” we have mentioned in connection to the
specific spirit of the "heroic cyeles.”

Concerning the first point we can cite, speaking for all sources, the De pharmaco
catholico: "Nature rests and suspends the work on the Gold (in the sense of vulgar
Gold, interpretable as the state according to which the solar force is found in the
common man). . . . This is the highest goal of all mezals [of all the other natures
dilferentiated by the 'matrix’], higher and beyord which, Nature cannot by ieself
bring any metal.”? But “men can aid nature and oblige it to undertake something
beyond that atrainable by its ordinary activity"? w reach that goal Geber calls “the
extreme limit” and " che difficult thing” and " the highest thar man can desire, ™ The

! De pharmaco, 4, §2.
? Salmon, introduction w BPC, iii; of. Triomphe Hermétiyue, BPC, 3:243
¥ Livre de fa miséricorde, CMA. 3188, 185



alchemists thus establish a distinction berween that Gold which is a narural
production, and the other which is prepared by the help of the Arr and receives the
mark and sign of "the Masters of Power." Concerning this, Philalethes says
allegorically that if Mercury is found among merchants, the Sun or Gold, on the
other hand, is “a consequence of our work and our operation”; and who does not
know this " still does not understand the purpose of our secret work." As we said
at the beginning, the purpose of the hermetic Art is hot the discovery of Gold, but
its fabrication.

Having fixed this general point, we can understand the meaning of such expres-
sions as "death and resurrection,” “killing the living and reviving the dead,” and
others that constitute a leitmotiv of hermetism.

* Syrian texrs, CMA, 2:121.

5 Introitus apercus, §18.
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ShADOW1, AShES,
ADO REMAIDNS

¢

n order to return to life, the dead must die. The sym-

bolism of death, in general, can be referred to "sleep” as

we have shown, and since sleep or dreaming is the state
of ordinary consciousness within the body, that would seem to affirm the idea of —
in a more soteriologico-religions sense than initiatic—the body as evil, the fall and
negation of the spirit.

References to this are not lacking, to be sure. In the Corpus Hermeticum—to
begin with thar—the body acquires the label of burden or prison. And every soul
daes find itself so laden and enchained: “But even underneath this burden, the soul
scruggles and thinks, though these are not the same kinds of thoughts that it would
have it it were detached from the body™; instead of “energies™ it knows only
sensarions and passions that proceed from the body. lt is for this reason that as a
prerequisite for the acquisition of illumination or Gnosis, hatred for the body is
recommended. And it is said: “But first thou must tear off from thee this cloak
which thou wearest, this cloak of ignotance, origin of every evil, chain of corrup-
tion, tangle of darkness. living death, sensation's corpse, the tomb that thou
draggest along with thee, the robber in thine own house who through the things
he [oveth, hateth thee, and through the things he hateth bears thee malice.”* Here.

' The Virgin of the World, 2 (Mead. 214-15); Corpus Hermeticum 4.3, 7.2.
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in any case, the symbols of garment, cloak, tomb, death, and darkness (shadow)
ate clearly employed in the same sense thar they must be givern when they appear
in the enigmas of technical alchemical liverarure.

Here are some "shadow” correspondences: “The bodies [in the sense of the
subjects over which the Opus will be exercised] all have a shadow and a black
substance that must be excracted.” Speaking of the symbolical Copper—the red-
dish yellow "meral” nearest to being transmuted into Gold—Agathodaimon says:
"The soul is the most subtle part, that is, the tinctural spirit [which acts in the same
way a tint or tinceure diffuses its ‘color’ into all parts]; the body is thac heavy,
earthy thing pledged to darkness." Zosimos counsels to work it through until che
copper has no more darkness:* "Expel the shadow of the Copper,” repeat the
Arabs.® “The Copper has passed to white” [stage of § consciousness) and has been
liberated from the dark . . . stripped of its black color, it has abandoned its opaque
and heavy body.™® Comarius, speaking of a "datk spiric” chat oppresses bodies
repeats almost verbatim what is said in the Corpus Hermeticum. He says: "Body
[in the primordial sense], Spiric and Soul are all debilitated because of the shadow
that falls over them.” Pelagius adds that only when the Copper has become
shadowless can it “color” all kinds of bodies, something which, as we shall see,
coincides more or less with the goal of the Art.® Even more explicitly, the Cosmpolite
says that it is a question of clearing up the darkness and coming to see that Light
of Nature that has escaped our notice; because in our eyes, the body is the shadow
of nature.”

If cthese allusions were not subject to any deeper meaning, they would have a
suspicious character from the initiate’s point of view. Since the body. in a wide
sense, is the expression and at the same time the basis of individuation, it is a
question of overcoming an escapist and mystical-pantheistic tendency perraining
more to the world of religions than to that of the initiates. Bur a series of
expressions of very different spiric ate regularly found in the hermetic doctrine.

For example, for those of us who know what "Salt” is—what does an expression

2 Livre de Cratés, CMA, 3:35.
3 Stephanius (CMA  1.261); o note in B. Treviso, Philosophic des méraux, (BPC, 2:388): “The shadow
of the Sun is the embodiment of the Gold.”

T CAG, 3:1133; of. Psendodemocritean texts, CAC. 3:45. 49; and Pelagius, CAG, 3:246-47
3 CMA, 2141,

# CAG, 3.454. 459.

T CAG, 2:296.

% CAG. 2:257

$ Novum lumen chemicum, 65
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like chis, from the De pharmaco cacholico mean: "Withourt Salt we could not make
the Philosopher’s Stone,” or this: “Metallic Salt is the Philosopher’s Stone”? Ac-
cording to che symbolism of “"distillations,” the dregs are what remains after the
spirit has been extracted, thac is to say. they are the body, from which is also taken,
amoseg other possible meanings, the symbol of the "ashes”—by analogy, tha is, as
residuc without any more Fire. But the surprising thing is that “dregs,” "ashes,” ard
"semains” alike are valued as something precious that the "Son of the Art” must
guard against underestimating and throwing away, because it is precisely from them—
it is declared—thar the Gold is made, or racher, the ashes are the Gold, the true
Gold, not the vulgar Gold, but the “Philosopher’s Gold.” "I the ashes remaining in
the bottom of the tomb,” Artephius'® says, for instance, "are found the diadem of
our King.” And d'Espagpet says: "The earth at the bottom of the cup is the true
mine of the Philosophers’ Gold, the Fire of Nature and Heaven."!! Zosimos ascribes
to the residue of the burnt marters, the dross, the “power of everything [mavtog
évepysia)” and adds, "Know that the ashes constitute all che mystery, which is
why the Anciencs speak of the black Lead, which is the basis of substance.'? As we
know, such lead corresponds o the “sacred black Stone” which, according to John
the Alchemist,!* confers “skill” on the masters; it corresponds to Saturn, about which
Boehme says: “Paradise is still in this world, but man is very far from it, so long as
he fails to regenerate himself. And chis is the Gold hidden in Sarurn”;'? it cotre-
sponds to Earth, about which the Hermetic Triumph says: “When by distillation,
we extract the Water, which is the Soul and the Spirit (here Warer is an all-inclusive
symbol for everything thar is not Farth].'® the body remains at the bortom of the
vessel, as a dead Earth, black and vile, which nevertheless must not be disdained .
. the remains of Earth are converted into a true essence, and who would take any-
thing away from our subject, keows nothing of [hermetic] Philosophy. "¢, And we
also quote the words of the Emerald Tabler: “The power of the Telesma is not
complete if it is not converted into Earth.” We might also recall Olympiodorus:
“Dregs and ashes are the oracle revealed by the demons™; in the Book of EI Habir: 17
“The Redness [which is the final stage ol the process, equivalent to ® and 4 )
neither appears nor seems to exist outside these precious cinders,” and so on.

1 Livre d'Arcephius, BPC, 2:169,

" Arcanum hermericae (BCC, 2), §§22, 23,
14 CAG, 2:99, 213, 223.

13 Thid., 265

' De signacura, 8. §547, 48,

15 BPC, 3,302,

1 CMA, 3-96, 114.

17 [Thar is, the shapes and [orms and movements of matter apare from substance. —Trans.]
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Orher symbols have this same meaning. When che body is associated with
Gold, there will also be ateributed co the body a masculine value.'® And also: “Who
would become Master of the Work, and seeks anything other than this Store, will
be as one who wants to climb a ladder without rungs, and who, as that is
impossible, would dash his head to the ground.” In che same way, Della Riviera
has the “magical hero” derive from "Hera,” out of the Earth, which the Chymica
vannus describes as “the egg of the Phoenix."?

Alongside the idea that this individuation that is sustained by the body (the
black Stone is the basis of the substance) must be dissolved indiscriminately into
the All, chere are also other kinds of evidence. It is said of the divine Water that
it “dissolves and returns the metals to this crude state, but conserving them always
in cheir own specie (thac is, in their own individuality] . . . without these bodies
being destroyed in any way, except to receive a regeneration and new [orm, nobler
and mare excellent than they possessed before.”! It is not a question of “destray-
ing but of improving,” says The Thread of Ariadne.® "It is incotrect to call this
the transmutation of metals, because in truth it is a matter of the purgation,
fixation, coloration and perfection of imperfect metals.” And "ever if our Gold is
not the vulgar Gold, it is nevertheless found in the vulgar Gold”; the fruit of "our
work is extracted from ordinary Gold and Silver."** And in Pelagjus and the Lecter
from ksis to Horus it is said that Gold is che seed of Gold: as who sows wheart, has
wheat come up and harvests wheat,?* and so the "species” is preserved. There is
a continuity. The central modality of (& remains (which in its vulgar form is
manifested by the human personality), and the operation does not “alter"” it.

We meet the same idea again inn the symbolism of cthe circufations. The "vessel”
in which the work is completed—the aludel, the athanor—must remain hermetically
sealed until the completion of the Great Work. This has been laid down by all the
authors. But it follows then that the subtle part of the “compound,” also called
“angel,"* is separated from the dense and corporeal under the heat of the fire,

‘& (1. Philalethes (Reguiae, chap. 3): “Aside from Gold, which js the body and which acts as the male
in our Work” we need the Spirit, etc

¥ Eneretiens, BPC. 1.85.

2 Chymica vannus, 279, 281; f. Braccesco, (Espositione, {ol. 79a). “The zays of the heavenly bodies
are concentrated i oo Element with such virtue and power as in Earch, preciscly because Earch is the
true and solid recepracie of che celestial virtues and the center of their spheres ”

M Livre d Artephins, BPC, £21.

£ Filum Ariadnac, 38, 46.

23 Philalethes. Incroicus apercus, §§18, 19,

HCf CAG, 3.34, 258 Livre de Bl Habir, CMA, 3:115.
5 CF. Pernery, Dicrionnaire, 33.
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affording it no power to escape. Pressing against the upper wall of the closed
container, it is obliged to condense anew and return below, as a distillation thac will
act on the residue to transform it. It is a fundamental principle of the Art that che
spiric must not fly out and escape, under pain of losing what was supposed to be
achieved. Artephius says: "Do not let the spirit exhale, because if it escapes from
the vessel, your work will be completely destroyed."?

That is the reason why Fires that are too violent are ill-advised: because the
force of the spirits would break the vessel and every berefit would be lost;¥ because
of this, others insist likewise on the thickuess of the glass of the flask and on the
pertectly “hermetic” seal. And it is advisable to rush immediately to the aid of che
Body when the Soul is stretched by having loosened its bond: otherwise "the Soul
will abandon its terrestrial company to resolve into another element,? which is not
the objective that is being pursued. This is expressed in similar fashion by Zacharias:
"It is necessary to remain attentive and vigilant in order not to miss the precise
moment of the birth of our Mercutial Water, with the end of reuniting it with its
body, that until now we have called yeast or [eavening and which from now on we
shall call Venom."® The word venom refers to the point at which the principle of
the work is manifested as a transcendent and dissolving power with respect to the
personalized individual states. And Bochme says: "If the spirit flees from its prison,
lock it back in again."*

% BPC, 2:457; cl. Philalethes, Introitus aperrus, chap. 17.
¥ Filum Ariadnae, 82-83; Livre de E} Habjr. 104.

% De pharmaco catholico 2, §§3, 4; cf. 3, fl4. Equivalent teaching: "Take special care thar rhe diluvian
Waters do not suffocare the Fire of Barth” ( Triomphe Hermétique, 306). CE. Dialogue de Marie er Aros,
BPC, 1:79.

¥ Zacharias, Philosophie nacvrelle des mécaux, 2.524. CI. Turba, BFC, 2.7
3 Agrora, 10, §30.
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PhiLOsSOPDhICAL
IHCEST

rom all that has been said up to this point we can now
define the full intent of the hermetic enterprise in the
following way:

It is possible to cause consciousness to pass from an individualized state (which
is the condition of the body = ego @ as “vulgar Gold") to a nonindividualized,
unshaped state (Waters, Solvents, Mercury, etc.). The symbols of chis process are
liquefacrion, tusion, dissolution, solution, separation, and so on.! It is also possible
to confront this transformation in two distince ways: actively or passively, as
dominator or dominated, either according to 4 or to €.

This alternative underscores the main ditferences between mysticism and initia-
tion. In the first case a kind of indiscriminate, ecstatic nondifference appears as the
goal, the point of arrival, and salvation. In the second case, conversely, the goal is
a state in which an individualizing power, the same @ principle already manifested
in the human body as cthe "I" hidden in the shadows, is reborn and reaffirmed.

In order to confirm definitely that the spirit of the hermeric achievement
corresponds tully to this second possibility, an examination of the group of
allegories in the literature thac is concerned with symbolic connections between
Mother and Son, Feminine and Masculine, will be decisive. We shall begin wich the

! These last terms m the alchemical jargon should be caken in a double sense, including that which
obtains in expressions like “solving a problem” and "dissolving a boud.”



maxim of Philaleches that “the fixed becotes volatile for a while in order to acquire
a nobler quality the better to fix che same volatile again."® ln this case the
“volatile"-—equivalent to Mother, Womar, the Warers, the Moon, etc.—signifies
the Spiritus Mundi. the universal life-force. The "fixed"—which is the Son, the
Male, Fire, Sun, Red Stone, etc. - on the other hand, signifies the ego, the person-
ality, the Soul?

In general it is the unanimous opinion of all the hetmetic philosophers that a
"mortification” must intervene: a dissolving in the Waters, a disappearance into
the Moather’s womb that devours or kills the son, a domination of che Female over
the Male, of the Moozn over the Sun, the volatile over the fixed, and so on; buc all
that is simply a provisional condition for returning potentiality to the sog, to
enable him to reaffirm himself again over what has previously dominated and
“dissolved” him, to make himself "more perfect and greater than his parents.”

And it is here that dEspagnet says, “The Female ar first is stronger than the Male
and dominates him, in order to transmaurte him into her own nature. But chen the Male
recovers his vigor and in turn gains ascendancy, dominates the Female and makes her
like himsell.”* And the Turba philosophorum: “The Mather engenders the Son and
the Son engenders the Mother and kills her.” In other texts we encounter analogous
expressions: "When [ find myself in the arms of my Mother, united with her
substance, [ control her, | detain her and fix her.”® "The Water or Mercury is the
Mother who is taken and sealed within the womb of the Son. that is, of the Sun,
which came [orch from this Water."” The Female must firse be allowed to surmount
the Male, and then the Male the Fernale. ”® And Flamel adds, "Once the infant [created
by the Arc) becomes strong and robust, to the point where it can do batele against
Water and Fire [the force must be understood as thac which manifests in the
awakenings of Y and §; see further, pages 113-114 and 163-168], it will insert into
its own belly the Mother that had given it birth";” and so forth.

 Introteus apertus, chap. 1.

* The thing to understand about symbols is chat they sometimes have very different meanings, which
are not necessarily contradicrory hut may derive [rom quite different points of view. So the “fixed” can
symhalize the body in relacion to "volarity” and to the subtlety of the viral principles, hur ar the same
time, as in this case, it can also symbolize the Soul considered in jrs stabiliy and identity. in che face
of its constituting a stable poinc and a center contronting the wniversal Life and its undetermined
possibilities and also the becoming of the elements.

* In Pernery, Dictionnaire, 220.

§ Turba phifosuphorum, BPC, 2.19. Cf. the appendix known as LEpirre 4 Arisré.
& Setre capitoli dErmece, §4.

! Livre d Arcephjus, BPC, 2:131.

8 Livre de Synesius, BPC, 2:180.

® Figures hiéroglyphiques, BPC, 2.244.
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Of particular importance are the forms of this cycle of allegories wherein the
Mother—primary substance of every metal or individual being—becomes the wife
of her son. These forms speak clearly to us about the role and meaning attributed
by the hermetic tradition to the masculine diggity of the one who secks realization.
But the other forms of the allegory are also interesting, those that show us what
the expression of the mystico-religious or pantheistic solution in the symbol of
relationships against nature can be: the states in which the universal power-
substance, the “One Life,” dominartes the personality are equivalent to the Woman
who possesses the Man, the Son who retumns to the womb of his Mother, the
servant taised over his master, “Superior to him in all ways,”® and so on.

In hermetism these states do not consitute anything more than passing phases;
immediartely afterward the correct relations, those sanctioned by nature (after the
solve, after the "contact,” the coagula), are established. For all thac, they contirm
in so many ways the affirmartive and "magic” spirit of hermetism, for whomever
follows the work.

Still, the central question has not been sufticiently addressed. This “fixing” of
the Female or possessing of the Mother by every creature in order to return to
“Nature that takes joy in itself " to "Nature dominated by itselt,” which is peculiar
10 the male, may it not express, in the {inal analysis—as the equivalent symbol of
the theft of the Tree of Life does—the same act of personalization, whose result.
as we have seen, is the Body? And will we not find ourselves then in a vicious
circle? In fact, the texts consider the body to be the center of vulgar life shrouded
in darkness and death, something that must be overcome; et the body returns to
present itself as a necessary result of the coagula which, paradoxically, is the
terminus of the Opus Magnus. lt canriot be the same thing. Obviously corporeality
cannot mean the same thing in the one case as it does in the other, and so the
problem is to determine where the ditference lies.

10 Perpery, Dicrionnaire, 449,
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or this problem as well, we shall find the best key in a

previously cited text from the Corpus Hermeticum to

the adventure of the one who wishes to go beyond the
seven circles of necessity (see chapter 14).

What justities the prior negative expressions, from a mystico-soteriological
coloration that we encounter in the hermetic tradition, is niot so much the fact of
“individuation™ or "body” per se—that is to say, the qualification and organization
of what is undif ferentiated and indistinct, as the work of an active principle, 4 or
or ® or Y, reacting on the Mercurial Moistness and coagulating in an image, sign
of its power—buc a distincr relacionship to individuation and the body. Such a
relationship will be that which corresponds to a state of “love”—in the sense of
“identitication” and "amalgamation” (that is, in the same sense as the power, which
according to Hindu teaching, “thirst” and “desire” have)—precisely with regard to
the body and individuation. Such a state is one in which the Waters penetrate the
solar principle with a “superfluous moisture” to injure it, intoxicate it, darken ir,
and carry it away. They lead it to submersion and absorption into that which
already has recetved the impression of the form of its dominion, to attach itself to
it and no fonger distinguish itself, degenerating from its own nature and participat-
ing in everything and through cverything of its nature. It converts itself, so to
speak, inco the image of itself, an image that, as such, suffers the condition of the
thing in which it is manifested. Such a development immediately presents icself to




us internally in the myth of Narcissus. Narcissus is lured to “death” in the
“Waters” by an awakened passion for his own image retlected in these same
waters, and this "death” is the substance of that which men who are bound by
desire to the world of bodies and becoming call life.

In the introduction {see pages 11-12) we quoted a gnostic text in which we
recognize these same symbols: in the intermediate stage, prior to his reintegration,
it is said of Primordial Man that “"He stands upright here below, having been
engendered by the image [reflection] in the current of the Waters.” In a similar text
we read, "Recast in watery form, it [the soul] suffers . . . as the slave of Death.™
We have seen finally that Water, either as itself or as Mercury, s in a certain sense
understood in hermetism as hunger, desire, or burning chirst. And it is clear that
the myth of Narcissus also forms part of the hermeric tradition, and we have
pointed out the metaphysical meaning that it concains. The Corpus Hermeticum
{1.12-15) speaks of "a form of marvelous beauty in which all the energies of the
seven powers were united with the divine form.” There is an allusion to a vision
of this form in the Warer and in the Shadow over the Earth, and a love that is
manitested in “INature”; we are told how the same Primordial Man “upon perceiv-
ing in the water the reflection of his own form, was seized by desire for it and
wanted to possess it. The act followed the desire and so irrational form was
conceived. Nature possessed herself of her lover, embracing him tightly, and they
were united in mutual love.” Hence the "fall,” the origin of che “sleep,” the
submission to the tyranny of cosmic law—apuovia—on the part of whomever
was placed under it by dint of his own nature (see page 54). It is precisely to this
situation that we referred when we spoke of the bewitchment of the terrestrial:?
petrification, transtormation of the energics into passions and sensations, “Metal-
ness,” the veil of “darkness” and “leprosy.” the state of silence or the “vulgar” stare
of profound powers and principles in man, external conciousness tied down to the
physical world through the brain, etc.

"Man,” says Bochme,* "died to the divine celestial essence [about which he

' In Hippolytus, Philosophumena, 5.10; of. Heraclitus {frag. 68 Diels) “For souls, to become warer is
death.”

2 A passage from Plotinus (Enneads 6.4.14) explains the teaching: "It has occurred o the Higher Man
o want to be in addition someone else, and on encountering us . he has united himself to us and us
to him . . . As wirh one voice and wirh a single word, the ear that hears and receives makes anacher
elsewhere, because from that active power [of the spoken word] is born a hearing that has present in
itself this power in fits] action; so we have became two together, and no longer what we were apart
or what we have added, only that the higher man is "asleep and as though not present.” For the
corresponding myth in Buddhist teaching, cf. our work The Doctrine of the Awakening (Londor,
1951).

% De signarura, 14, §6; 15, §§6-8; 4, §28; 5, §15.
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speaks elsewhere as the ‘noble Gold of celestial corporeality’], because the inner
desire, having arisen from the fiery center? . . . inclined toward external temporal
bitth. S0 in man the divine essence, or inner corporeality, is converted into death.”
The same author then speaks of the alchemical symbolism of Saturn, to which we
shall return: presently. and says thar the body from thar time on remains in Satuen,
clad in miserable rags; the Golden Child is hidden by Satum behind a black cape.
It is the “tomb of Osiris,” the bady turned into the Sepulchre of the Living, The
primordial violence done to the Tree constitutes che cotporeality, in a transcenden-
tal sense, according to which the body is identified ot associated with Sultur, Fire,
and divine Gold. The symbol of transcendental man refers to that: he is the
Absolute Individual. But when the passion of the Primordial Waters rises again,
arresting the process, then he is Atds, the “"ear of com cut while yer green”; it is
premature death, the mutilation that causes Attis to be stetile—dxapros. This is
the mystery of the body in which man is found here on earth. The angels tell not
because they wanted to possess “women.” but because they had “desired” them:
it was the burning, fiery desire imprisoned in Adam, according to Gichtel,” which
deprived him of his spouse Sophia, thar is to say, which separated him from Life
and power.®

The ditticulry, then, is explaibed: In hermetism it is never a question of sepa-
rating from the Body in order to escape (the “spirits” must not flee, the soul must
not escape into the Air, etc.), but of separating in order to reestablish a causal and
dominating relationship of the solar principle, free of passion, with that to which
it has given form and which is now offered to it in its greater nonhuman powers
so that it can itself undergo a rebirth. From this is derived, in hermetism, a

*In Adam. says Boehme (Aurora, 11, §62). it was Nitre, or the active {orce of personalization, which
struggted wich the “Fountain of Life”

* Gicheel, Theosophia practica 1, §819 20; 3, §§66-70; 6. §§45-46. The symbolism of the magnet in
some cases can be applied to che power of the Body that has attracred the soul, tying it to itself. The
resulvant scate is equivalent o cthe zhamkara i Hindu cradition, by means of which the ego makes its
own the characeeristics that come to it from the Body.

5 A correlation between “thirst” or "desire” amd the failure of a “Titanic” adventure can be found in
Orphism. The inscription of the Lamina Turi Ireads. "1 am of your blessed race (Uranjan—épol yévog
oUpaviav, Lamfma Petelia). Bur Moira and the flashing lightning bole struck me and withered me.” The
sudden fulmination hurled at the Titans on the part of Zeus as well as the "aridity” causes the “thirst
that parches and consumes me” from the Lamina Perelia, which can be quenched only by the Warers
of Mnemosyne, reserved for initiates. Metaphysically to interpret such chirst as desire, however, one
would have had to recognize that it is not so much the effect as che cause of the Titans being ¢tushed
by lightning But it must be noted thar the hermetic “purification” thar ferches the primordial states
back from those it has degenerated is also sometimes called "fulmination” (cf. for example, Pernety,
Dicrionnaire. 175); the awakening of the cencral puwer thac aces in the Opus Magnus is often compared
to a "lightning tlash” that suddenly destroys every “impet{ect metal.” ie., every individual essence not
qualified to pass the cest thar it confronts now for the second time.
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“rranscendental realism” wherein the reversal of values peculiar to the mystical
language acquires a different and very special sense.

In the “image generated by the Waters” Primordial Man “stands on his own
feet,” but this is nothing mote than spectral support. Once identifying himself with
his body, man [inds himself defined by it. All his faculties of watchfulness, instead
ol looking ahead of the body, are looking back on it. And this is why only exterior
reflections arise from everything he comes into contact with. From this point of
view, Bochme rightly says “in that falcering Angel,” man, the body engenders che
soul; the tlesh, despite not being spirit, is the mother of the spiric.” It is a question
here of the Soul and Spiric of the "dead” and regarding which—from the modern,
materialist point of view—is the truer.

The “spirituality” of "psychological man™ is nonessential, contingenr, and there
are only too many circumstances that speak to us of this contingency, ol the
dependency of the “superior faculties” and individual consciousness itsell on the
body. The body is truly the root and origin of the soul and its faculties, but without
producing them directly; the situation is almost analogous to a drum that without
producing the sound jtself, is the necessary condition For the sound to be mani-
tested. And so also life, conscicusness and self-consciousness cannot be manifested
n man except through corporeal reality.

Occultly and hermetically considered, this reality is the place in which the
metals that seem noble bur are vile, in which the elements thar seem alive but are
really dead and sterile and disdained by the wise, are found in their true nature—
primotdial corporeality—except for a certain impurity, darkness, and moistness,
which it is possible to get rid of.

Such is the key to all those alchemical expressions that proclaim through
symbols the supetiority of the Body and present it as the true materia of the work
and the vein of the Gold. This is the reason that the De pharmaco catholico
exhorts the alchemist not to [ly off into the heavens bur to search here below, in
the humus, in “Earth.” Here is where the Stone addresses the personifications of
the vulgar [aculties: "Thou art not that Gold of which the philosophers speak. on
the contrary, that Gold is hidden within me. . . . Thy soul [that is. the living
principle] constancly resides in me, and is more stable and tixed than it could ever
be in thee . . . without me it is not possible to make perfect Gold and Silver . . .
nor could ye elevate yourselves beyond the state in which Nature has put you.™

And Zacharias says: “The Body has a greater power than that of the two
brothers we call Soul and Spirit,” and adds that when “what was hidden is

" Aurora, 16. §5, 21, §69

8 Triomphe Hermérigue, BPC, 3:185, 201, (I also the dialogue foltowing the texe. where the three kinds
of Gold are mentioned (3:231 ).
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revealed,” the Body has the power to fixate and reduce rhe Sou! to the Soul's narure,
“wherein it is to be made into Gold. ™ "It is necessary to animate the dead body
and resuscitate it,” says Albertus Magnus,!? "in order to multiply its power to the
infinite.” Thete are so any possible quotations in the same spirit that we would
have difficulry choosing among them.!! " Osiris is Lead and Sulfur”—Oo1pig éot1v
poAUBSoc xai Bsfov, says an Alexandrine text.!? Black Lead—the fallen body—
called the “tomb of Ositis,” is associated besides with the Egg that is the év 0
v, It is fixed in the "spheres of Fire” and attracts a new soul to ieself. And in
this, say the texts, consists the Grear Mystery.'s

¢ Philosophic narurelle des métaux, 4.331, 532.
10 Composicum de compositis, §5.

O Cosmopolite, Novum fumen chemicum, 10. 50-51; Livre d'Arcephivs, BPC, 2:134. 117; Pernety,
Dicrionnafre, 354f.

12 CAG, 2:88.
3 1bid., 98, 192, 160ff.; 43, 5.
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Twenty—One

SACURD:
IMVERTECDO GOLD

o bestow on these symbols a more concrete mean-

ing, we have to fall back on the quadripartite divi-

sion (discussed on pages 47-49). Magical Lead more
exactly corresponds to the terrestrial element, to the mineralicy of the body,
to that which in the body is obedient to the forces of the mineral kingdom
(the skeleton). And that is just where the primotdial state of the individual,
Osiris, lies sleeping—and Saturn also, who was the king of the Golden Age:
the metaphysical kingdom cottesponding to the state of being in the absolure
sense.! And if we remember that the calcareous element is expressed by the
skeleton, the correspondences established by certain ancient texts, via pseudo-
homonyms, the tiranic element, the earch element, and the calcareous element
are all very interesting. In one anonymous Greek text, Earth appears at the
end, and the operation pertaining to it is called the almighcy limescone.? And
Agathodaimon adds: “Such is the Word on lime, the omnipotent [or ‘titanic'—
titavog] lime, the invincible body, the only useful ching. . . . Whoever finds

L P Negri (Inrroduzione alls magia, 2:76H) has also indicated such a correspondence ecymologically.
breaking it inte Sat-urnus and conferring on the wrnus terminal che same value thar di-urnus and nocr-
wrnus possess, the rone sat coinciding wich the Sanskrit word that means "being” and which figures in
the Hindu designation of the corresponding "Golden Age” of Hesiod: Sarya-Yuga or Krica-Yuga.

2 Qeuvre des quarre éléments in CAG, 2:340.



it, will criumph over the incurable sickness of poverty—v aviarov meviav
véoog. But Plutarch informs us penia, “privation” or “misery,” is the materia
thar "in and by itself is [ull of need; it is satistied in tull by the Good, ever
inclining to it, tending to participate in its nature."* Poverty, the “incurable
sickness” is then the same stare of privation that in “the matcer” is the need.
“thirst," the "aqueous form"; and the Good is the actuality of the Absolute
Individual bound to the "ominipotent lime,” to the resurrecton and cransfigu-
rarion of the Titans. Once again we return to the same meaning.

Now thar said correspondence has been clarified, let us turn briefly to the myth
of Saturn. Sarurn also suffered emasculation, after which he hid in Latium but
Latium (from fatere) is nothing more than a duplication of the idea of hiding
oneself,” of passing to a state of latency or silence (nonmanitestation); we have
explained the emasculation as the deprivation of the power, which is equivalent to
the premature reaping of the corn and the biblical prohibition concerning the Tree
of Life. Other possible meanings ot the myth might be seen here in an allusion to
the transformation of connections that refer to Lead in the sense of a corruprible
body, which Saturn himsell devoured and destroyed.

Thus in alchemy we encounter a duplication: Saturn is the “ancient” and the
“divine” (or sulfurous) and at the same time it is invereed Gold—Lead—as the vulgar
body;® it is the father of our Stone and that of the Philosophers’—in which.
according to De pharmaco catholico, it s manifested as “cosmic spiric” with a
"body and spirit-nature comparable to Arsenic,” that is, to the virile power par
excellence. Bochme explains that Lead and Gold are produced in Saturn by the same

3 Thid., 285.

4 De Iside er Osirés §36. We miust undersrand “gond” in the sense of Platonic philosophy, thar is, as
completion, as mature complete and perfect in itself.

3" Lativm a latere,” Virgil, Aencid, 1.8 (Lacium, an ancient country in Traly, is ervmologically a place
of “concealment” or "retirement. "—Trans.]

b Syran texts, CMA, 2:158.

7 “Hic esc Pater er Marer ejus, sive lapis noseer et Philosophorum " (Codex plumbeum, reproduced in
Introduzione alla magia, 1:298). In the same codex is found the expression “leprous Geld,” referring w
Saturn, in which leprosy, the sickness rhar consumes, represents the sudden infection sulfered by the
Sun in the terrestrial body (cf. vulture chat consumes, thizst that consumes, ec). Tn a texe of [saac the
Hollander (reproduced by Revue Théosophique, [1927], 379 91) we read: "From Saturn proceeds, and
from Satum is made. the Philosopher's Stone. . . . There is no greater secret than chis: that this is found
in Saturn, since in the Sun [the vulgar Sun, thar is to say, in che intellectual faculties of external
consciousness] we do not find the perfection that we find in Saturn, Tn its incerior, and in chis all the
Philasophers agree, it is a2 most excellent Sun. . . . In truth, Satum iy the stone that the ancient
philosophers did not want to name. ™ "Nothing does it lack, bur to he cleaned of its impurity; its intenor
must he made exterior that fs to say, its Reduess must be broughr our and then it will be an excellent
Sun” (§§1. 4. 5, 16-17).
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power, and adds: "It is not death, bur an enclosure that represents the divine
celestial essence.®

A hieroglyphic appearing on the cover of the Twelve Keys of Basil Valentine
expresses the same idea: in this we see a Saturn crowned with sickle and compass
(symbols of the two powers: the sickle is dissolution and the compass is the power
“to measure,” to set limits, the coagufa) at the top of a symbol that com]i’)riscs the
different elements (or phases} of the Work. Immediately below Saturn, that i,
[atent (Latium), is 4, the symbol of Sulfur, which contains the Phoenix bird within
itself; it concerns the “Primordial Fires,” ot the first inextinguishable, ubiquitous,
superpersonal powers of animarion and individuation.

However, whenever the texts speak of the Sulfurs of Saturn or the like, it is an
alluson to these forces (or “Gods") hidden within the organs that they themselves
have formed in the "Earth”; uniting with which (as with their original members) the
power conferred by will—Telesma—what “is here,” will be made perfect. Wherefore
it has been said: "Let descend and everything will be fulfilled”— e Kk tw xai yevijoerar, 1°
and in the Book of Mercy: “Retumn the Soul to the Bodies: make your Souls perish
in the Bodies and purify the Souls and Bodies cleansing and washing them together.
Submit the volatized Souls to the Bodies from which they have escaped. ™!

The reason is thus clear for the importance attributed to the alchemical “ashes,”
the "sediment,” the capur mortuum or “precipitate,” to the terrestriality remaining in
the botrom of the vessel when separation is worked; which is why it is called “the
diadem of the king,” and why it is said that in the residue of “combustion” is revealed
the “energy of everything"—maviog évépyeia. What in appearance is the most
worthless of the four entities (see pages 47-48)—Saturn—is actually the most precious,
because it bears within itself the “traces” or “memories” or “signarures” of “the stare
of being"” (the Golden Age), while the other more subtle modes of the human enticy
correspond to states already derived from a disempowered condition. They are
allegorized in the hermetic interpretacion by the myth of the Ages of Silver, Bronze,
and Iron that succeeded the Saturnia Regna (" Saturnian realm”).*? “Paradise is seill on
this earth, but man is so far from it chac he cannot regenerate it unless he can reenter

8 Bochme, De signatura, 4, §§22-23. .

°Ct. Della Riviera (Mondo magice, 207-8): "MNow this Lead or Sarurn, is called Father of the other Gods,
that is of che other magic metals; given that all of them in the beginning were hidden in him: buc they
come to light during the construction of the magic world, being rendered manifest and visible by the
spagyric Arr of rhe Hero.”

10 Berthelor, Incroducrion 4 [étude de la chimie, 204,

! Arab texts, CMA. 3:160.

12 One particular meaning of “ashes” is that they ean be destroyed no {urther—chey ace the absolute
residue after the purifying action of Fire. Rosinus says: “This is the carth of your budy. the limic of thae
which is permanent " (Ad Sarratantam, in Artis auriferae, 2:183). From chis point begins the resurrection.
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it through his own reintegration. And ft is there that the Gold is hidden in Saturn in
despised shapes and colors and very different from its normal state."?

On the basis of such ideas we can now offer a synthesis of the condition of the
human being by means of the ideagram § found in Della Riviera,'* if we may so
incerprez it. The vulgar Moon and Sun (& and @ )—that is, the exteriorizations
of ordinary waking consciousness—are in ascendance (above) with regard to the
elemencal forces of the Body (symbolized by the cross + ), which, however, in
their depths ( P in turn is found under + ), are recapitulated by the primordial virile
torm, P, the sign already explained as Bgfov—Sulfur or Divine Energy—in a “pure
state.” With these three parts of the hieroglyph ( &, +, V) we can convey three
systems of the human entity, hermetically speaking. To the vulgar © and & (Sun
and Moon) correspond the head, with its cerebtal organ that plays the role of a
cencer of transformation of all perceptions into sensations and material images,
with corresponding subjective, emotional states.!® The waking consciousness does
not usually illuminate anything but what appears in this site.!®

As for the elementary Cross, +, it corresponds to the middle zone of the human
organism wich the center in the heart, which is equivalent to the center of said cross
and thence to the Quintessence, to the secret Heaven, the Water of Life, and all the
other symbols referring to the "Spirit” principle. ln a special sense, elemental "life”
is bound to this zone as vibrating or rthythmic life in communication with the
rhythms of the cosmic forces expressed in different ways within the physical body,
above all in the respiratory and circulatory systems. From chis region is now
excluded the ordinary consciousness; the processes that take place within it, it does
not know except through the “signals” given in the function of the higher zone
{images~emotions).}” The contents of this region are essentially made up of trans-
lations of processes that at first are produced nonmaterially in the mid-region,
manifesting forces still deeper.'®

1% Boehme, De signatura, 8. §§47, 48.
* Mondo magico, 24. The same symbol is in J. Dee, Monas hierogivphica,

3 Partjcularly, o the moon & corresponds the “image” aspect and to the sun @ the "emotional” aspecr
of waking life.

1 CI. Boehme, (Aurora, 25, §109): “The brain is certainly under the corporeal rule of chis world, from
which sense and instinct have been generated. . . . But the holy and true Spirit of man is generared in
the secret Heaven, in the Whter of Life.”

¥ From here another variant of the symbolism proceeds (cf., for example, Pernety, Dictionnaire, 322),
according to which the central site and the heart correspond to the Sun, whose lighr is reflected in the
Moon, that is to say, in the retlecrive faculties of che brain and in emotional repercussions. The Moon
then becomes an inclusive symbol for all the "vulgar” forms of the faculries. Cf. Zohar, 3.253b: "The
brain is che emblem of Water (= Moon) and the heart of Fire.”

¥ Cf. Bochine, Auroea, 25, §§201-2; "The brain that is in che head is a power of the heart: because
all the powers rise from che hearr ro rhe brain. The hrain in the head has irs roots in the heart.”
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So attest the ancient teachings, both Oriental and Occidental, concerning the
relation between the heart and the intellect: the dependence of the brain on the heart
is not one of “sentiment” (the heart associated with "sentiment” is a profane
notion), but of "nobler” forms of the intellective faculties that precede hierarchi-
cally their sense-perceprion through the brain. Hence Geber says: " The intelligence
has its seat in the heart, because that is what precedes all the other organs;*® it
supervises everything brought to man's brain. Withour it the brain could never be
awakened, "%

From the center of the Cross, which is the equivalent of the central and
immobile hub out of which the "wheel of the elements” rolls, we rejoin the third
region, the inferior region corresponding to Y. This is the site of the ronhuman
creative forces thart in the corporeal structure crop up from the power of sexual
generation, whose organs are situated precisely in the center of that which physi-
cally corresponds to chis region. [t is the foundation, the first root out of which
everything springs into action through elemental processes to be manifested in the
energics and internal and extemal forms of the pareicularized consciousness of the
individual. This is the dark world in an illustration of Gichtel's, called the “root of
Souls in the center of Nature"?'—dark insofar as it hierarchically precedes every
manifestaton (light). Here is the end poinc of the visita interiora terrae rectificando.*

We feel it has been apposite to add to the quaternaries these ternary correspon-
dences, because they help us understand certain special and rechnically important
aspects of the hermetico-alchemical teaching.

19 [t follows from this thar it is a question of the deep intelligence, from that which presides ac the same
processes of the organism, of which the waking cercbral consciousness knows nothing hy direct
experience. This was intuited by Nietzsche, when he spoke of “the grear intelligence of the bady” as
distinguished from che merely individual faculries.

2 Gebey, Livre des balances, CMA, 3:140,

% Also in the engravings of Fludd (Utrfusque cosmi hustoria) in the genicals appears the fnscription
Centrum. In other illustrations in the same work (de Givry, 5:200, 201, 203), where man appears
inscribed in circles that give prominence to his macrocosmic correspondences, the center of such circles
remains alse within those organs. CI. Agrippa, De occulta phifosophia, 2.27, tigs. 2 and 3. According
to esoreric Hindu reaching the seat of the rnot power—kundalini—called mtlzdhara, is located in the
Same region.

21n De pharmacn cathofico, 3, §17, one of the consequences of the visita is the knowledge of the genesis
of the "metals,” and the power 1o distinguish by experience "che perishable and elusive from the
iperishable and the permanent.” This is precisely che knowledge of rhe deep processes that conrain,
ay reality, whar seems accidental and phenomenal to the exterior consciousness
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Twenty-Two

Che Ficlo
ADO The secO

efore passing on to the practice section, we shall discuss
the hermetic symbols referred to as Seed, Field, and
Flowering,

The “Field” as Earth generally stands for the group of conditions and possibili-
ties contained within corporeality that is understood in an all-embracing sense. The
Seed is, first of all, vulgar Gold, which "separated from the Mine (Universal Life)
is as dead”; but when thrust into Earth, or the Field, and after putrefying, it is
reborn and brings o full flower the principle whose potentiality it held—whence is
drawn a further symbolism taken from the vegetable kingdom, which is born in
and rises up out of the “depehs” of the Earth: trees, flowers, gardens, et cetera,

Upon this foundation there appears to us, first of all, the inner meaning of the
correspondence between Saturn and the cultivation of the Barth and the Fields, for
which he was established as the god in the ancient Italic mychs: in the sense that
thar context of analogous traditions cannot bur confirm.* Concerning the symbol

!"This symbalism is also [ound in the Laws of Manu (12.42ff ) and in the Bhagavad Gita (13.1 -2) and
is explained in the following terms: "This body lor kaunteva), is called the Field . . . by che one who
knows it, and is called by the sages the Connuisseur of che Field. . . . The wisdom concerning the Field
and the knower of the Field | believe to be the true wisdom.” In the gabalisric tradition the initiates
("thase alone o whom the mysteries are confided ), are called “cultivators of the fields” (Zohar. 3.141b,
127b, etc.). There is no need to refer here to evangelical symbolism or to the Eleusintan rite in which
resurrection was represented by an ear of com.




in general we can cite the Hermetic Triumph: "The Stone is a Field that the Wise
cultivate, into which Nature and Art have planted che seed that must produce its
fruit.” We may also consider the eighth key of Basil Valentine, in which is seen
a sower, a cadaver stretched over cars of corn, and a man rising out of the grave,
with the legend: “A creature of heaven . . . dies and rots. Then the stars, by means
of the elements, will give life again to this putrid corpse, so that from it may rise
a new celesrial body. Once this is done, thou shalt see the terrestrial completely
consumed by the celestial and the earthly body forever in a heavenly crown of
honor and glory. ™

Alongside Bochme's words: “Sulphur is the material womb to which we must
recurn,” because "Everything that is embodied, whether spiritually or materially,
consists ot a sulphurous property.” we must add these two passages: “The grain
of wheat will not germinate if it is not thrust into the eareh,” and “Wherever the
seed, which is your Soul, is sown, there will the Body be lifted up.™ Flamel, afrer
saying chart the "Earth of the philosophers is theit imperfect body, and is called the
Mother, because it contains and comprises all the Elements,™ also speaks of a
sowing of Gold in the white tilled Earth.®

After the sowing comes the growing, symbolized by the seasons: afcer the black
winter {ollow the clear spring, red summer, and golden autumn, whereupon the
fruit is ripe and can be picked. These are the four traditional hermetic colors used
to designate the phases of the Great Work. The three last correspond respectively
to the resurrection of the states of consciousness or of nonterrestrial entities—%,
@, and @ —enclosed in the human Earth; and said resurrection in turn is equivalent
to the backward movement sub specie interioritatis through the three eras chat
preceded the “"Age of Iron” until we arrive at the golden age of Saturn.

In order tor the seed o bear fruir, as we have seen, the seed must die, break, and
be opened. Regarding this moment of crisis, the process is articulated by different
aspects, to which we will refer in a theoretical and symbolical scheme to be
continued in the section devoted to praxis.

4 Triomphe Hermétique, 283, 287,

* Dodici chiavi, 55. The same symbol is in the cighth key of Michael Maier.

* Bochme, De signacura, 10, §36; 8, §1; 10, §50. Aurora, 21, §49,

3 Désir desiré, BPC, 2:317, 315.

® The tilled white earth corresponds more exactly 1o che bady in the ¥ state. See below, chaprer 40,
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' Tventy-Three
The€ STIORD ANDDO
The RrROSse

e know now that “seed” and “vulgar Gold" represent

the ordinary personality. This is the “King that is not

king," because “standing upright” is precarious in face
of the strong forces of the body upon which—atter identifying with a particular
torm and the “Fall” -the law of the hermetic “Rulers of Destiny” goes into effect.
This principle, also called “excerior Sulfur,” continues in its way, however, to
express the principle of virility; in Boehme's terms, it is the “property of Mars”
united to the “sulfurous furor” in the “elemental [earchly] body.” To this can be
referred the Iron (= Mars) of the last of Hesiod's ages and the general ideogram of
virility and erect position, created by vercicality.

Bur in the stace of the fall we must also consider the instinctive and ardent force
of the animal nature transfused into the same soul. This is one of the meanings of
the Red Lion, or fiery Dragon. often justly associated with terrestrial man. The
hermeric “Kill the living™ refers as much ro this same force as to the Mars element,
and to the Gold locked in the prison of the sense of selt imposed by the body. To
this we must add the metaphor of beating, striking, and knocking down; and the
Fire of the Art that acts in this phase takes as symbol whatever instrument is
capable of inflicting a wound: sword, spear, scissors, hammer, sickle, etc.

"' C[. Rosarium philosphorum {in Artis auriferae 2:233), in which it is said that Mercury triumphs cven
over Gold, because it is what kills and what brings to lite



From the state of activity normal to the ordinary waking state, we then pass
on to the passive: the masculine |, knocked down as —, which is also one of the
Water (“dissolving") symbols, This is the sowing of the seed and its “death” in the
Earch. Wk might also obsetve that the horizontal that curs the vertical makes a
cross with it +, which is why some hermetic authors actually took the Christian
crucitixion itself as a symbol for the Work. And the more so since in this there
occurs a spearing in the side, that is, in the place where, according to Gichrel, the
serpent of the “Spiritus Mundi” imprisons the Sun (ego principle) in its encircling
coil; and since the side wound exudes white warer and red blood, which hermeti-
cally designate the two successive phases of the Work; and since before his
crucifixion, Christ, according to the tradition, suffered insults while dressed in a
mocking purple robe,? which Herod replaced with a white robe; and finally, the
crucitixion is followed by the “descent to hell.” to the bosom of the Earth, and then
the resurrection and ascension.

Ourt of the negative state —, the principle of virlity rises anew in a chird
phase in the form of pure and transcendent activity, capable of inducing a rebirth
in all the elements a metaphor for the exaltation, elevation, standing up that
can be expressed by a return to verticality | This same is the ascendent di-
rection of the forces of growth in the vegetable kingdom, which—alter break-
ing the Earth apart—are uplifted to the Sun as grasses and plants.® The Flower
is produced in the Air—-when we are in the other "philosophical seasons’—atrer
the black winter. The ripe fruit of autumn will signity the fixation of the
resurrected solar principle.

The Rosicrucian symbol of the Rose that blossoms at the center of the
cross (transformation of the interference of the two principles | and — from
the point of a [all and neutralization to a living and radiant point at the center
of the four elements) reveals the whole meaning. On the other hand, it also
pertains to hermetism: the Porta Ermetica of Rome leads directly to the “Ad
Rosam per Crucem,” and the Rose or Flower, a symbol also common to

7 We must recall here the alchernical allegory of Bernard of Trevisa, of a King cloaked in the “"purple
of a false royaley”, and that of Zosimos (CAC, 2:112, 116, 207) of the Man also dressed in red who
suffers the bath in a hlack solution togecher with "the buming of the blood and bones of the dragon.”
The red in this case is the color of the vulgar human Gold,

3On chis ct. A Reghini, Le parole sacre e df passa, 85-92; |. ]. Bachoten, Urreligion und antike Symbole,
1:275. 372, etc. Ler us emphasize, i passing, that che myths of emascularion may also be considered
from another viewpoint, wherein the virile pares signify vulgar Mars, rhe material aspect of force. Cux
and fallen to earth or into the sea, they produce, as 2 seed, a plnt (the almond tree of Actis) or a
goddess—Venus—under whose footsteps over the Earth, the flowers sprng up afresh. Likewise, the
Eareh produces vegetation from che blood of the bull sericken by Mithras, erc.

* P Bornia, La Porta Magica (Rome, 1915). 31.
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other esoteric traditions,® is encountered in the technical texts of alchemy.®

Continuing with the vegetable symbeolism, the development of initiation had a
characteristic expression in the lotus, a flower whose corolla O opens on a vercical
stalk | that rises up to and above the water level —, while its roots have grown
out of the abyssal mud of the Moist Earth.” Thus, together, we ger the hieroglyph
¥ which in Egypian hermetism signified “the key of life,” "living,” "to live,” with
regard to resurrection and immortalization: in a bas-relief of the Twelfth Dynasty
the “key of life" is delivered to a king by a goddess, accompanied by the following
words: “T give thee life, stability, purity, like Ra (the solar god], eternally.”

Wk can also cite in the hermetic work Arab alchemical texts concerning this
virtue of the scem | . In these is mentioned a "green thing, called myrtle, which
grows out in shoots from a base, called "stern of myrdle,” and it is said: "Mix ye
the stem with the Stone. . . . This stem will burn the soul and consume the
combustible imperfections of the Stone. It liberates it from all corrupring principles;
it recurnys e to che dead; and Fire has no further power over it.”" Turning to
Boehme: “The liberation-quality passes through the astringent quality [by being
assimilated by the contraction of the hard Earth), lacerates the body and moves out
of the body, outside and over the Earth and thus advances, tenaciously, to che
sprouting of a large stalk. . . . The qualities burst into flames on the stalk and enter
it:? they generate colors, in accordance with their kind.” Then on che stem a spadix
or “bud” appears, “which is a new [state of the] Body in the bud or spathe, similar

> In Apuleius, one who has degenerated into an animal is restored to his original stare by means of a
rose; in Cacholicism, Maria, fanuz Coeli, is called the Rusa Mystica; in a medieval poem, 1 Fiore
{CF.Vatfi, }i linguaggio segreeo dei Fideli dAmore [Rome, 1928], 49, 119) there is mention of a kiss o
the rose given with arms forming a cross. In chis work of Valli's, (p. 249) is che drawing of Francesco
da Barberino, wherein among the personages ascending in pairs (men and women) the seven steps
leading to the Androgyne, the first couples are represented as being stung by arrows, while the last bear
roses. And "Amor” in [s tlight to the Androgyne, also bears roses. Cf. The Mystery of the Grail, and
also Charbonneau-Lassay, "Le symbolisme de la rose” in Regnabir, no. 10, (1926).

& Cf., tor example, B. Treviso, Phifosophic des métaux, BPC, 2:428; Zacharias, Philosophie naturefle
des métaux, 536, 337; Livre de Cracés in CMA, 3.56; Boehme (De sigparura, 8, §52; 7. §36, 13, §35):
“The outer Body is nothing more than a clump of brambles in the center of which, however, roses could
blossom”; “roses that bloom after wincer”; “Tn the same way that che flower rises out of the earth, the
image of light tises afrer death”; "Subjugate the Ego and prosper like a [lower in the divine spiric”; ere.
7 In the well-known Hindu mantra, Ot mans padme, “Om, the jewe! in the lorus,” che jewel is a mineral
symbol thar may welt be likened to the Philosopher's Stone. Cf. also Brihadaranyaka-Upanishad, 2.3.6.
“The aspect of the incorporeal spirit is like a wongue of fite or like a fotus Hower, or like a sudden flash
of lightning.”

8 Livre du mercure occidencal, CMA, 3:215.

? Corresponding o the esoteric Hindu teaching is the blossoming of che loruses {sphota), that is, of the
“centers of life” (cf. p. 564) in the vertical dimension vis the path that the ascending current of
tegeneraion (the stem) takes. CL | Evola, The Yoga of Power, chaprer 10.
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to that which plunged its roats into the Earth in the first place, but which now has
taken a subtler form."’

For more genetal associations with flowers, resurrection, or alchemical spring-
time, we can but repeat the impressive words of Ostanes referring to the “scrange
and terrible Mystery"”; “When the highest descends to the lowest, and the lowest
rises to the highest; when the blessed waters descend to visit the dead stretched our,
enchained, cast into the darkness and gloom of Hades; when the Pharmakon of Life
reaches them and awakens them, taking them out of sleep, right where they are;
when the New Waters penetrate . . ., rising in the midst of Fire. . . . The waters,
on reaching them, awaken the chained and impotent bodies and spirits . . . | litcle
by little they are unfolded, ascend, redressed and are seen in living and glorious
colors, like flowers in spring."'!

These are the variations of a primordial symbolism linked to the vegerable
kingdom, in which the Tree also appears, though understood in a different way;
primordial, we say, because in the Hyperborean and Nordic-Atlantic tradition the
rune,Y thar is, "Cosmic-man-with-upraised arms” (see page 11, note 39), and the
Hermes (of Cyllene)—which also had the value of “resutrection,” “opening mouch,”
“rising sun,” “Light of the Fields"—is ideographically equivalent to the symbol of
the “Tree.” This "Tree” is born of the Stone or “Rock” and in one of its variants
gives rise to the hieroglyph that in Egyptian signifies the “double,” that is to say,
the subtle states of corporeality, the hieroglyph, Ka, rendered by the two raised
arms .12 To hermetism, the convergence of all these elements organized into a
single understanding and transmitted across the centuries is perfect.!?

© Aurora, 8, §48, 52, 56.
W CAG, 2:292-95; of. Zosimos, CAG, 2:122-3
2 Cf H. Wirth, Der Aufgang der Menschheir, 99, 208, etc.

!4 Ler us nore in passing chat the vegerable symbolism of the Tree can be extended tn rhe " garden” and
the "forest.” The first, whose imporcance in the biblical and koranic scriptures surely escapes no one,
is [(requently encountered in hermetism as the “garden of che Philosophers” and "garden of the
Hesperides,” concerning which and speaking for all we can cite Perneey and d'Espagner (Dicrionnaire,
207 and Arcanum hermeticae, §§52, 33), for the imporranr references to the dragon who guards i, to
the symbolical colors of the flowers to which che “Fire of Nacure” gives birth assisted by the Arc. and
finally, ro a Fountain of the clearest waters gushing our of seven: springs. In the Koran (2:25), the garden,
under which streanis run, sdll contains the fruits "by which it was nourished in the beginning,” and the
worthy who will dwell in it erernally will find therein “immaculate, uirouched wives,” which meaning
will be understood if we return, for example. to che “Women” for which the angels descended.

The Sword and the Rose = = « + & & &t « ¢ 4 &t v v v v « v « =« «..80



P s . . L

Twenty- Four

SCTEM, VIRUS,
ADO IROD

he Greck alchemists have a technical term that ex-
presses the power of the “stem,” that is, {d¢ (ios). And
fmaig (fosis), therefore, is the result of rhe action of the
10g. The i6¢ in itselt has the same sense as virus, and joss is the state of virulence,
understood as the active and specific property that leads in certain metals to their
oxidation. On the other hand, oxidation is usually accompanied by a rusting in
metals, and che reddish color of the rust provides an allusion to the solar virile
nature of the new force manifesting in the meral! This is why iosis has been
assigned the sense of “purification” via “separation,™ that is to say, of an energy
that recovers its orginal power by separating from the corporeal amalgams. The
violent aspect of transcendental force that emerges ac the moment of separation is
given the value of "poison” or "dissolving acid,” which at times goes by the same
term, josis. Having alluded to rust and oxidation, we wish to tun to another
variation on the vegetable symbolism: upon being oxidized and expetiencing iosis,
certain flowers are produced in the metals, the equivalent of symbolical corollas
that blossom on the “stem.”
In this sense, iosis is a "virulence,” that is, virilicy. Note, however, that if i6g

! The symbol of tust was kepr alive in all the successive alchemical lirerature and, in general, must be
interpreted precisely on the strength of its reddish color.

*Cf. CAG, 2:176, 196, 198



is the equivalenc of virus, from the root vir (cf. Latin: vis, vireus), it is identical to
the Sanskrit virya, a technical term of the Hindu doctrine of regeneration whose
sense corresponds entirely to what is hidden in alchemical {osis, In reality, viya, in
the Hindu doctrine, and especially in Buddhism, is chat purely spiritual energy that,
once isolated, is capable of reacting on the habitual functioning of the elements,
setting in mation an action that is no longer a part of nature and that is a result
of the “unnatural Fire” and the “Fire against Nagure,” whose meaning actributed
by the hermetic texts we shall explain below. In order to isolate the virya, an energy
is necessary that is capable of suspending desire (canda riddhipadah), after which
is awakened the spiritually virile power that brings che elements of the human being
1o a state no longer in flux (virya riddhipadah).’ The rising of the stalk over the
Water and the Earth, and its blossoming hermetically adumbrate these same
meanings.

The virile character of the power at work in the resutrections (virus, virtus,
virya, vis, vir) suggests thac in hermetism the elements, although in their vulgar,
dead, or terrestrial state, constitute an approximation or a transposition, often felt
to be most apt for the preparation of the Philosophical Gold, By chat we are told
that Mars (god of iron and war) is a metal from whose “tincture” (or tint)—if ies
extraction be obtained (that is, if one manages to separarte the virile-warrior element
ot man from its corporeal condition)—one could obtain Gold.? Braccesco returns
time and again to iron: “Iron is called man [viz], because he has a flexible soul and
a healthy spirit, because his root is pure; he is young and strong because he is hard
and strong.” “On Mars,” he says, "depends the perfection of the elixir,” given that
it possesses “the power nearest to conversion into Elixit”; it is a "fixed Sulfur”;®
its property is not found in any other substance. “In its lime, it dominates Fire, and
fs not dominated by it . . ., but, admirably, it reposes in i€, rejoicing in ic.”

Senior also has the symbolic Iron say: “Tam Iron, the strong one, hammer and
hammered, all good comes through me; and Light, the secret of secrets, by me is
gencrated.” Because it possesses a stronger will than other bodies, it has been
chosen by the Wise.®

Naturally, as encountered in man, Mars has impure parts: it is prone to “com-
bustion,” tesists "fusion” too much, and "lacks lustre” (Francis Bacon, Geber); it
must be washed and “subtly criturated.” Nevertheless, the "heroic” power, the
spiritual-warrior virtue hidden in the symbol of this metal and god. is recognized

$CL T Sccherbatsky, The Central Conceprion of Buddhism (London, 1923), 30; C. Puini, Introduction
to the "Mahaparinirvana-Sucra” (Lanciano, 1919), 1t-13.

# Bochime, De sigrarura, 8, §32.
3 Tor the meaning of this expression see pages 42-43.

® Braccescu, Esposicione, tols, 65a, 58a, 38b, 39a; cf. 63a.
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as one of the best principles and “prime matters” for the Work:; it can do no less
than confirm the sprit of that tradition to which this same Work pertains and
about which we have already spoken.

In conclusion we must add that in more recent times, the symbolism of the
philosophers has particularly turned to the hardness and infrangibility acquired by
iron wlhen treated by Water and Fire: we refer to steel. The Cosmpolite compares
the “Steel of the Wise” to the symbolic virtue of the Magnet, which here is
understood as the transcendent “hardness™ of the dominating Spirit and incombus-
tible Sulfur to which the mercurial forces in a state of freedom are atrracred and
submit, as the female to the male. And Philalethes says: “Qur steel is, in the end,
the true key of the Work, without which it is completely useless to try to light
the lamp or the philosophical furnace. It is the vein of Gold, it is the purest spirit
of all. an infernal and secret fire, and it is, also, in its way, excraordinarily volatile.
Tt is, in sum, the wonder of the world and the focus of the higher virtues by inferior
beings."”

Now it only remains for us to see in detail the operations on which the
toundation of such power must be completed in order to atrain that prodigious
existence, which beyond all the allegories and enigmas, the hermetic masters
promise us as “heits of the wisdom of the centuries.”

7 Introftus apertus, §3.
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Introduction to Part Two

The ReALITY
OF PALIDGEDESIS

efore we engage ourselves in the practical details of the
“Royal Art,” we need 1o decide on the most exact
terms £o convey the character of irs reality.

It would be very tar from underscanding the essence of the Arc if, misled by the
analogy of mystical and religious expressions, such as “death and resurrection,”
“rebirth,” "mortification,” and so on, one were to believe that it all comes down
to something “moralistic,” vaguely spititualistic, or merely mystical.

And in fact, to some degree, almost everyone tends to adopt such a view,
because of such expressions. But we have said from the beginning that the very fact
that the hermetic doctrine has always and continuously been disguised, even in
periods when to speak of palingenesis “mystically” did not constitute a heresy,
indicates that in reality something quite different has been involved: something
that in itselt again demanded that law of sifence, which had been so rigorously
observed in the pagan mysterics.

To indicate (see the preface) the derivation of the hermetic cradition from a
primordial “royal” and “heroic” vein is itself enough to explain its concealment in
the period when Christianity dominated. But the fact is, there is also another
rcason cncapsulated in the maxim, "The Sage, in his wisdom, should not disturb
the mind of the ignorant.” This is a maxim that had to be observed even more
rigorously in a time when the number of "ignorant” had come to be almost total.

To account for this, we must go back ro a tundamental traditional teaching
already cited: that of the rwo natures.
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There is the nature of the immorrals and the nacure of the mortals; the higher
region of "those who are” and the lower region of "becoming,.” The idea thar these
two branches could have originally been one single thing (according to Hesiod's
thinking, by which "one is the lineage of men and the other of the Gods, both
proceeding from a single macrix”) and that che duality is simply the consequence
of the fall of the one and the ascension of the other (according to the hermetico-
Heraclitean conception of the god as an "immortal man” and of man as a "mortal
god"), did not keep the differentiation {rom being intrinsic and essentially twofold.

Passage from one to the other was considered possible, but exceptional and on
condition of an essential, effective, and positive transformation from one mode of
being into the other. This transformation was acquired by initiation, in the strictest
sense of the word, By initiation some men could escape from one nature and
achieve the ather, ceasing chereby to be men any longer. Their arrival at the plane
of another form of existence, constituted an event on the new plane exactly
equivalent to generation and physical birth.

So those who were reborn, were regenerated. In the same way that physical
birth involves the loss of the consciousness of the higher state, so deach implies the
loss of the consciousness of the [ower state, with the resule that, to the degree o
which all consciousness of the higher stace is lost (that is, and according to the
terms we already know), to the degree in which the “identification” (the "self-
absorption”} occurs, to that same degree the loss of consciousness of the inferior
(human) state caused by death and the disintegration of the support of such
consciousness (the body) results in the loss of alf consciousness in the personal
sense. In the erernal sleep, in the larval existence of Hades, in the dissolution—which
is thought to be the destiny of all those for whom this life and the forms it takes
constitute the beginning and end of everything human—in alf this only those will
escape who, while still in life, have learned how to focus their consciousness upon
the higher world. The Initiates, cthe Adepts, find themselves at the end of this road.
Memory—dvauveoig—according to Plutarch, having been acquired, they have
freed themselves, they have broken their chains, and wearing crowns, celebrate the
“mysteries” and consider the masses of uninitiated and “impure” men on carth o
be asleep, all crammed together and stuck i mire and darkness !

To tell the truth, the traditional post mortem teaching has always emphasized
a difference between survival and immortalicy. Various forms of survival can be

! In Stobaeus, Flor., 4107 According to the Corpus Hermericum (22.3), man has the hope of immaor-
talicy. It is sald that noc all haman souls are immerzal, but onty those chat become daimons (107, 19)
The decisive thing iy their level of ilentificarion with the lacter. Pythagoras would have admitted that
“the soul in some cases can become mortal, when it allows itself to be dominated by the Erinyes, rhac
is. by the passions—and makes itsell immortal again when freed of the same—which are passions again”
{Hippolytus, Phrihsophumena, © 26).
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conceived that are more or less contingene, passive, and conditional survival tor
this or that human principle or complex. But this has nothing to do with immor-
rality, which can only be thoughr of as "Olympian” immortality, as "becoming a
god.” Such a conceprion prevailed in the Wesr up ro Hellenic antiquity. But directly
out of the doctrine of the "two natures” proceeded the knowedge of the destiny of
a death, or of a larval and precarious survival for some, and a conditional {on the
condition of initiation} immortality for orhers.

[t was the vulgarization and abusive generalization of a truth valid exclusively
for initiates—a vulgarization that began in some degenerate torms of Orphism and
was soon [ully developed by Christianity) that was to give birth to the strange idea
of an "immortality of the soul,” and then extended unconditionally to the same for
all souls. From that moment until today, chat fllusion has been perpetuated in diverse
forms of religious and “spirirual” thought: che chimera that the soul of a mortal is
immortal: that immorzality is a cezrafnry, not a problematical possibilicy.?

Once the false notion was established and the truth perverted in this way.
initiation could no longer be presented as necessary; from that moment its value
as a real and etfective operation ceased ro be understood. Litele by lictle, all truly
rranscendental possibility was forgotren, and now when men spoke of “rebirch,”
it had dwindled into a sentimental fact with metely a moral and religous meaning,
into a more or less undefinable "mystical” state.

From then on it would have been futile to try to suggest. during the centuries
dominated by such an error, that "something dilferent” was possible; thae that
which some considered a sure thing and others an arbitrary hope was acrually a
privilege bestowed by a secrer and sacred Art; and it would have been useless to
try to explain—just as in the deterministic world of matter and energy, so in the
opetarions of this Art - that morality, faith, devotion and all the rest are ineffectual
weapons against human trailry. “As the gods must one be, not as good men. it is
not that one must {ree oneself from sin, but chat one must transform oneself into
a god—that iy the goal,” Plotimus had already said?* To declare the relativity of
everything that is religion, speculation, and human morality from the standpoint

£ As for Christianity in its less popular forms, it presents an aspeer of the rragic doctrine of salvation,
which te some extent preserves an echo of the ancient truth: the idea—pushed o extremes by Luther
and Calvin that man on earth stands ar the crossroads berween Satvarion and erernal damnation. This
point of view, if tved inrensely and coherencly, could create the conditions for liberation at the moment
of death or in pose-moreem states. {CF. Evola, The Yoga of Power and The Doctrine of the Awakening)
Amang aurhenrically rradirionat forms, chere is an especially esoteric Tacism, which has professed meost
clearly the doctrine of conditionat immortality and the only onc possible. Sce the introduczory essay
w our edition of the Tao re Ching of Lao-tzu. T libro del principio della sua azione (Milan, 1959).

* Enncads, 1.2.7; 1.2.6.
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of realiry in its transcendence of all morral construction;* to speak of the divine as
of a symbol for the other state of consciousness; of the coming of a Messiah as
of the melior spes nourished by those secking initiation; or w speak of the
“resurrection of the flesh” as of just another symbol for the regeneration of the
same principles of the organism that can be realized while we are still in lite—to
make such attempts would henceforth prove to be vtterly useless.

And how would it have been possible to avoid the most tragic misunderstand-
ings if these same words and primordial symbols now degraded by religion had
been employed? Much beteer then to speak of Mercury and Sulfur, of metals and
puzzling things and impossible operations, better to attract che greedy attention
and curiosity of the "puffers” and "charcoal burners,” of those who then gave birth
to modern chemistry; and best of all, in order to keep others from suspecting that
the rare and enigmatic allusions were actually metallurgical symbolism referring to
things of the spitic, to pretend, on the contrary (as those positive souls who write
the history of scieace still believe to this day), that it was nothing more than a
mystical allegory for metallurgical questions and the workings of natural and
profane science, standing in opposition o the supernatural terrain of faith and
dogma.

As far as we are concerned, on such grounds, we can understand the occulration
and even deplore the fact that it doesnt go far enough to impede, in our time,
certain “spiritualistic” interpretations of alchemy which, while not [essening the
naive incomprehenson of historians of science one bit, have raised it to a mystical-
moralistic plane—and even to psychoanalysis—and thereby simply made it worse
tor those who do not want to jump from the skillet into the fire.

On the contrary (and perhaps we have said as much already [p. 77] abour the
faculties or “vulgar” metals that have presaged it), pethaps the very ones who
positively believe that every psychic and spiritual faculty is conditioned and

* From the point of view of rhe profane disciplines it is expressed rhusly it an Arab alchemical wexu:
“He who knows this [ous] Science, even supetficially, and who deserves to be ane of its adeprs, is
superior even to those spirits who are the most distinguished in all the other sciences. In fact, any man
mstructed in any science whatsoever, whe has never consecrated a part of his time ro rhe study of even
one of the principles of the Work, m theory or in practice, possesses an zbsolutely inferior intellecrual
education. The most he can do s ro align words, combine phrases and definitions from his imagination.
and to investigare things that have no existence of their own, but which he scill believes exist ouside
himsel{” (Livre du mercure occidencal, CMA. 3:214). Even Aristole, although considered "the most
brilliant of nonluminous beings," could not have compared himself w0 those beings who have reached
the incorporeal stace (Syrian rexts, CMA, 2:264). And in the Corpus Hermericum (16.2) it is said: "The
Grreeks, (O King, have new kinds of language to carry on arguments, and their philosophy is a buzz of
words. We, hawever. do not use words, but the great voice of rhings.”

% This is whart the psychoanatyst C. G. Jung has done systematically in his work, Psychofogy and
Alchemy, on the basis of the "unconscious,” of “profections of the unconscions” and the like.
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determined by empirical [actors (organic, hereditary, environmental, erc.) and who
since Nietzschean nihilism have been led to the idea of the relativity of all values,
as well as thar greatest of renunciations, the “renunciation of belief "—perhaps such
persons ate better situated today to understand the effective reach of the hermetic
and iniriatic work.

Here “rebirth” is neither a sentiment aor an allegory, but a concrete fact that no
one can understand who has not passed through the Mystery, Its true meaning—
as Macchioro justly points outP—mighe just be glimpsed roday, if at all, by
abandoning mystico-religious conceptions and tutning to whatever remains among
the primitive peoples of the wortld, as a degenerated residue of a superior primordial
reaching. “For them,” writes Macchioro, "palingenesis is not an allegory, bur a
reality so real that frequently it is considered a physical and material fact. The
mystery does not aim ro teach but to renew the individual. There is no need to
justify or impose the renewal: palingenesis occurs and that is that.”

And in the same way that if the necessary circumstances were present to
produce some physical phenomenon, the phenomenon would reliably be produced;
so, when the necessary conditions to produce an initiation are provided, the rebirth
is just as reliably produced—independently of any guestion of worthiness. Tt is as
though in Eleusis, if it could have been affirmed, coherently, chat a bandit was an
initiate, then he participated in immortality, while an Agesilaus or an Epaminondas,
if not an initiate, would after deach find no better destiny than any other mortal.
If already, in those days, a Diogenes could be scandalized by such an idea, how
many more today would be prepared to agree with him!

Those who have, instead, abandoned the unrealistic conception of the
noncorporeal and who at the same time are capable of considering the spiric as an
objective {orce -an active force, reacting, necessitating, determined, and determin-
ing—would nor tind the thing to be more against nature than if today we were to
submit a bandit, Agesilaus, or Epaminondas to a high-tension wire and find that
the current would certainly not forgive Epaminondas and Agesilaus for their virtue
and electrocute only the bandit. because of his crimes.

fv is proper, then, for the hermertic Art, as for any other initiation—whether
orienral or occidental—to turn the individual from “human values” to the problem
of the spirit in terms of realicy. But chen the individual finds himself contronting
his body, which is the fundamental nexus of all the conditions of his state. The
consideraton of the connecrion between the ego principle in its double form of
thought and deed, and corporeality (in the complete sense of this term), and che

# V. Macchioro, Herachicos (Bari, 1922), 119-20.
“ Thid,
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transformation of said connection by means of well-defined, practical, and neces-
sary acts, even though they are essentially interior, constitutes the essential core
of the Royal Arr of the hermetic masters. The latter will be directed first of all to
the conquest of the principle of immortality, and then ro the total stable nature, no
longer transitory or deteriorating the elements and functions by which the human
manifestation is established within the realm of becoming. Flamel says: "Our
Work is the conversion and change of one being into another being, as from one
thing into another thing, from debility to strength . . . from corporeality to
spiricuality.”® And Hermes adds, "Convert and change the natures, and you will
find chat which you are seeking ™

All that remains is to study the single operations themselves that technically
comprise this Grear Work.

* Blamel, Désir désiré, §6.
% Ibid.
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| Twenty— -F-i\'fe'
CThe
SCPARATIOD

he testimony of the literature agrees that the first step

in the hermetic Arc is the separacion. In the ciphered

language it is designated by a greac number of expres-
sionts, sometimes with the intention of conlusing the profane and sometimes to
indicate the various aspects that comptise it. We shall have an opportunity to see
for ourselves why rerms like separation, dissolurion, extraction, preparation of the
Mercury of the Sages, preparacion of the Corrosive Wacers, Death, reduction of
the prima materia, washing, coniuncto, denudation, etc., are all equivalent.

We shall establish the technical problem in Sendivogius's terms, according to
which the atcanum of the Work is conrained in the Sulfur of the Philosophers,
which, however, is found in a “darkest prison” whose keys are guarded by Mercury.*
Mercury, in turn, is under the custody of Saturn. Tn order to understand chis we have
only to relate such symbols to the meanings of the various entities wichin man,

The task is to emancipate the subtle form of life (Mercury) that unites Soul and
Body from Sarurn, which is the physical body itself, and which in the process of
identification with form actraces and fixes to itself the Mercury in its individual
character designated by § (as opposed to ). Among the various meanings of the
hermetic allegory. Saturn amputating the feet of Mercury (chis is found, for
example, in Abraham the Jew) is just this. Mercury is thus converred into an

I Sendivogius, De sulphure, 157, 471, 196, 219,



individualized Mercury, not free to choose his own individuality, but bound and
hobbled against the possibility of taking any other form of life than that of a
particular designated life. This is the sense in which Mercury is under the custody
of Saturn.

The bondage of ¥ is transmitred o §, and so the activity that now provides
a glimpse of the influence of a higher principle Y remains channeled in the
pathways of the body and submitted to conditions the latter dictates. This is how
the “ego” principle, or Sulfur, continues to be controlled as well, to the poine of
being permanently housed in the form of a given individuality, that is, the individu-
ality of that particular physical body. Mercury then, possesses the keys of this
prison, subject to Saturn

Hermetically speaking, separation means the extraction of the Mercury from
the Body. Once the action of the animal organism on the vital force has been
suspended, the other principles are virtually free as well. For chis reason it is said
that Mercury is the only key “capable of opening the locked Palace of the King”
or as Philalethes also says, “breaking the barriers of the Gold."® Thanks to the
separation Mercury is again liberated, returned to the state of vital, unlimited
possibility (it is this that is known as "conversion in the First Martter”). And now
the internal Sulfur finds the way open to every transcendenc activity or transfor-
mation.

Such, then, is the blueprint, which a few texts will contirm. And now we are
in a position to understand better what it means to "purify and animarte the
common Mercury.” In terms similar to Sendivogius, Pemety speaks to us of a
hidden Fire burning inside the nacural Fire (this is che deepest stage of the ego force)
that is to be reanimated by liberating it from the prison in which it has been locked
up: “The Body is the principle of fixation and deprives the ather cwo principles
(Spirit and Soul] of volatility [the possibility of freedom that is characteristic of all
noncorporeal staces); the Spirit [i.e., Mercury] provides the encrance by opening the
Body; and Water, with the help of the Spirit [by Water, here, we need to

2 Cf. the passage of Della Riviera, (Mondn magico, 19) wherein it is said chat the divine vircue, on being
diffused into individuals, "loses at that very moment its universal nacure . . wherefore it is useless to
look far it ourside the [crue] Cenrer within che limieed [consequently human) Center. This Center is char
which has been called the Cavern of Mercury; and the Spirit is no other than the gift hidden cherein:
and vltimarely this same Mercury is the son of Maya, identified, in the ancient theology: with the earth
itsell.” Cf. Bochme, De signacura, 8, §34: [“Der Kiinscler soll techr verstehen, wo dic Miglichkeit leige
als im Sulphur (der die Grundlage aller Operationen ist). Saturnus kale ihn und den Merkur in sich zu
hart gefangen; so thm aber der Kimstler zu Hilte komme .. so wird er stark und wirfe Sarurnum weg
und offenbarr das Kind.” (The artist must knew sulfur well. It is the basis of his operations, and he must
liberate it and the Mercury, who are prisoners of Sarurn. Onby chen can the Child be manifested.)—
Trans.)

¥ Sahmon, introduction to BPC, cxvii.
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understand that which by 'dissolving’ the Spirit, returns it to freedom) fetches che
Fire from its prison, and is the Soul.” The same auchor says specifically, "The
whole secret of Hermetic Philosophy lies in keeping the Mercury pure [so to speak],
in the state in which it was found before being mixed with any other metal [before
being specialized as life bound necessarily to an individual being]. This is the
Mercury-principle, which must be distiguished from vulgar Mercury, which is
lifeless outside the Mine [outside the universal possibilicy, now that it has been
arrested by Saturn], because its inner Fire is dormant and cannot act lin any
supetnacural way] if it has not been put into action by the Mercury principle.™

We have seen that desire is what has bound life to a body in the sense of having
“fallen.” And we have also spoken of the traditionally established connection
berween the desire principle and one of the meanings of the Whter symbol. So now
we are ift a position ro understand what Flamel means when he exhorts us to drain
off the Warer (Mercury): which means to remove the symbolic humidity which
represents the desire-force, " until it has taken root in its own element [reintegration
into its original state through the suspension of desire].” Similarty, other authots
speak of a preliminary realm of Fire bent on destroying the “superfluous humidity”
and seeking the dessication and "calcination” of the whole substance. The Livre de
IAlun er du Sel says that the process consists essentially in extracting (from the
body) the pernicious humidity and infusing inco it, a contrary fiery wetness—
humiditas jgnea. “Then the Water will be spiritual and have the power to trans-
form one Nature into another Nature."””

Again our system runs straight into Philalethes who speaks of a “Passive sulfur,
occurring in Mercury (the ego-force left wancing behind by the vital principle when
it is fixated in che Body] which should be active and effective . . . thence it is clearly
necessary to introduce a life principle—but of the same nature—which resuscicates
the life thar is hidden within it and which is as dead at the core.” At this point the
Magi “mixed lite with Life [that is, after separating the vital principle, they re-
united it to its original trunk], moistening the dry, animating the passive by the
active, and finally, resuscitating life by means of deach ™

In the next chaprer we shall clarify the proper meaning of chis “deach.” But for

* Pernety, Dictionnaire, 403.
S Ibid.. 294; of 296,

& Flamet, Désir desiré, 313. We can now abso cite d Espagnet {Arcanum hermericae, BCC 2, §50ff.) who
says that Mercury has two inherent defects, one deriving from earthiness. which was mixed in with
congelation (rhat is, individuation). and the other from hvdropesis, involving an impure and crude
Water (that s, which is still in irs primary szaze of chaos and thirst) and which has entered into the
flesh.

7 Flamel, Désir désired, 313.

% Philalethes, Inrrofrus aperros, §11.

102« « ¢ v e e e e e e e e e e e e ChebermeticRoyalArt



now let us note again the complementary symbol of “moistening the dry,” which
is contrary only in appearance to the draining of the Macter. It is still a question
of the desire principle that in one case is considered under the symbolic aspect of
Water, of Chaos, of "Nature taking pleasure in itself” and “fascinated by its own
elements”; and in the other case, on the contrary, it is taken as the dryness inherent
in chirst, as the desiccation and contraction that the impure and devouring Fire
produces in the Life principle. This is why it is also prescribed “to irrigate the
Earth, rendered dry by the action of the Fire, by means of a Water of the same
nature [that is, which has been purified by separation).” Thus the pores of this
symbolic Earth are opened, and the " Thief will be obliged to flee with his artifices
of iniquity.” Here the "Thief" stands tor the gnostic "counterfeit spirit,” the Hindu
"ego of the elements,” thar ego which is but a creature of the body. “The Waret
will be purged in this way of its leprosy and dropsical or super{fuous humor [this
is the excess of the moist principle over the golden, an excess that constitutes the
consuming state of—leprosy—of desire] by adding the true Sulfur. Thus wilt thou
obtain the Fountain of Bernard of Treviso.™

We shall return to this fountain later. In it we can recognize the fons perennis of
the classical Mysteries, the fountain of that Warter which, evangelically, quenches all
thirst and confers the fife erernal. But here we now perceive the symbolism of the
Two Waters, corresponding to the two regions, that of being and of becoming. This
is the life-force as it manitests according to the requirements of one framework or the
other. The separation, says Amold of Villanova !¢ produces the “Divine and lmmu-
table Water” (the "permanent” ot "etetnal” as opposed to the law of the lower region
of changes): an operation that simultaneously is brought inte contact with the
thawing of the ice to the fluid state of the warer, that is, in che alchemical “solution.”

Here then is the explanation of the convergence of the various symbols: to sepa-
rate trom the body means to cause the life-principle (Warter or Mercury) to pass on
to the unindividuated state; as passage from the “fixed"” stage to the "unfixed” there
is the "solution”; as libetation of that which the body has locked up, hidden from
itself, there is “extraction”; as returning to the original state chere is “conversion into
the prima materia” and " concocting the Mercury of che Wise”;* and, finally, coniunctio,
when the twao states are hypostatized and in the transformation one sees the unifica-
tion of the specialized life with the immutable life which, however, is not external to
it but stunned and inebriated in the root of the former.

Y tbid . §6
9 Arnold of Villanova, Semisza semitae, 18; of. Flamel, Désir désiré, §1

" Cf. Triomphe Hermétique (BPC, 3:141): "Mercury is called Spirit of the Philosophers because anly
the wise know the secret of converting it into spirit fiberating ir from the prison of the hody, in which
nature had locked it.”
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Twenty— Six

ocATh ANDDO The
BLACK TWIORK

nce the influence of the physical body on ¥ has been
suspended, its influence on the psychic and mental
principles of the person, having their foundacion in §,
is also suspended at the same time. At this moment we come o that crisis €0 which
we referred when we spoke of the symbolism of the seed, which "must die in che
Earth, in order to come to fruition.” All the common faculties—even the sense of
the ego itself—are affected by it. Here appear alf the symbals already assigned to
philosophical Mercury as a weapon that wounds, scuns, and kills: dissolving water,
poison, philosopher’s vinegar, viper. Then the nigredo appears, the "blacker than
black” color of putrefaction or hermetic "mortitication,” sign of the first effective
change in the entirety of the symbolical “substance,” which passes to the horizon-
tal position —, corresponding naturally to that which has been struck down.
To explain this experience in general rerms without resorting to esoteric teach-
ings, the simple fact itself suffices that when the activities of the external waking
consciousness in the ordinaty person have been reduced, the collective conscious-
ness is likewise reduced. Said reduction, in its successive stages, is parallel o the
progressive separation of the Mercury principle, which when disengaged, ceases to
perceive images from the exterior world. If the normal man is able to orient himself
at all without the direct support of these images, he finds himself in a state of
reverie, and chen in the dream state, in which the energization of the imaginary
activity, dissociated from the external senses, is accompanied further by a reduction
and emprtying ol the consciousness of self. When thac alienation increases, sleep



comes and then consciousness is abolished. Farther beyond lie trance, lethargy, and
the cataleptic state. Farther still, when the separation is complete, he enters into a
state of apparent death, and finally into the state of the dissociation of the
organism no longer held together by the vital force, which is to say: death.

Such is the phenomenology of the “separation” and the dissolution when it
appears spontaneousty, passively, and negatively whether in man's ordinary night
ot in the great night, or when it is invoked by special substances, such as drugs,
anesthetics, and poisons. These are all genuine states and conditions of being,

Now the whole secret of the first phase of the hermetic Opus consists in this:
in working in such a way thar the consciousness is not reduced and then suspended
at the chreshold of sleep, but instead can accompany this process through all its
phases, in complete awareness, up to a condition equivalent to deach. The "disso-
lution” is then made into a living, intense, indelible experience, and this is the
alchemical "death.” the "blacker than black,” the entrance into the "tomb of Osiris,”
the knowledge of the dark land, the realm of Saturn. of which the texts speak.

The sense of the secret operation in the classical mystery initiation that assured
the mutation of nature and immottality is no different.

“Man’s soul at the moment of death,” says Plutarch,! “experiences the same
passion [(#d:8og] as those who have been initiated in the Great Mysteries; the word
carresponding to the word, the deed to the deed [redevtév and tedeicBad.”
Initiation is celebrated as a voluntary death and as a gratuitous salvation, according
to Apuleius.? Boehme would say: "Death is the only way by which the spirit can
change form,” specifying that by means of a wilfing spirit it can traverse the “fiery
death. " The whole ditterence is that the "philosophal death”—meors philosophorum—
is active: it is not a question of a body which, upon disineegrating loses its soul,
but of a soul so concentrated in its power, that it unmakes the body. Porphyry says
it in the clearest possible terms, adding that it is not absolutely true that one death
follows the other; that is to say, that the common death must be {ollowed by
liberation and transtiguration (the “spiritualist” theory) or that initiatic death must
tollow physical death.* None of this has anything to do with mystico-sentimental
states nor with “mortification” in rhe ascetic or religious sense. It is a question of
a state of spirit, but not separable from any real moditication of the bonds between
the different elements of human wholeness.

" In Stobarus, Flor., 4.107; cf. Porphyry. Sententiae, 9.
7 Apuleius, Metamorphoses, 11.21.
4 Bochme, De signatura. 14, §73; 15, §51.

* The Latin text of Porphyry (Sententiae 9) is: " Mors duplex: ajrera quidem aeque omnibus nota, ubi
corpus solvieur ab anima; aleera vero phifosophorum, quum anima solvitar a corpore- nec semper alrera
altetam sequitur.”
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But the adventure is not without risks. Tt can happen that any alteration, the
process of which is not completely under one’s control or is influenced, for
example, by an ill-timed ego reaction, establishes between said elements ab-
normal or fragmentary connections, to which—if the ordeal is not mastered—
there cannot less than correspond diminished or abnormal forms of the faculties
of awareness. Artephius says that along with the "solution” and the "black
color,” there is produced a “discontinuity of the parts.” In effect, the disinte-
gration of the "composition” or “mixture” of its elements is provoked. with the
result that whoever confronts the experience and during the whole time it lasts, is
in constant danger of death, or at least in danger of all those disorders (schizo-
phrenia, amnesia, stupefaction, confusion, epilepsy) thar can result {rom the re-
lentless separation of the vital energies from the organs and bodily funceions to
which they correspond.’

When, however, all the changes of state have been carried out and maintained
without losing control or consciousness, and the separation has acrually been made,
the beginnings of the new birth have been ser in motion. "The (initiatory] genera-
tion is realized when the Materia is in complete dissolution, which [the Philosphers]
calt pucretaction or blackest black ™

Among the many references to “meortification” we can cite the words of Basil
Valentine’s Azoth, plate 5, the picture wherein we see an old man in decomposition
locked up with a raven (the technical alchemical symbot for this state) inside the
“philosophical egg” surrounded by Fire, in the act of exhaling two spirits (the subtle
principles, "Spirit” and "Soul”): "My surname is Dragon. T am the runaway slave,
and they have closed me in a grave in order that I might be rewarded with the royal
crown and | can enrich my tamily . . . My Soul and my Spirit abandon me (these
are the two exhaled spirits, the two clouds, one white, the other red, that must be
extracted from the Stone). . . . May they not forsake me forever, but let me see
the Light of Day again, so that this Hero of Peace,” whom the world awaits, can

come out of me.”®

S CE. Introduzione alla magia 2:305-14; Some effects of the magical discipline: the separation of the
“mixrure.”

& Pemery, Diccionnaire, 18%.
7 Pax, in the sense of the ending of a symbolic "war” underraken by the hero.

¢ ln BCC, 2:214. For this phase the symbol of the “sepulchre” is frequently used. The "black,” in
connecrion with Saturn, Lead, and Chaos, is called the "Grave from which che spirit nust exit in order
to glorify its body” (Salmen, introduction ta BPC, xv). In the Viatorum spagiricum is seen a coffin in
which are the King and Queen (the vulgar forms of @ and of @) with a skeleron of Mercury alongside,
and we find it again in che Margarita precinsa and in the edition of the Rosarium contained in the Arris
auriferae, in Flamel, ecc. The expression is chatacterisric: “Here is a grave containing no corpse and a
corpse not in its grave. The corpse and the grave are the same thing.” (in Theatrum chemicum, 3:744).
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"The dissociation,” Flamel explains,® “is called deach, destruction and perdi-
tion because the natures are changing form: undergoing calcination and denuda-
tion.” Other authors speak of a great eclipse of Sun ©@ and Moon@, beyond
which chaos obtains,!® specifying that the black and dark color expresses the
state of the body when the soul has been snatched away, necessitating an inva-
sion of a “white smoke” (incorporeal aerial state} into it, which multiplies the
Waters.!! For the direct “experience” let us again tum to Boehme: “Being is
liberated, or liberates itself from death with an agony experienced in the great
anguish of impression [cf. Plutarch’s ndfog), which is the mercurial life {lived in
a free state); and in this pain, the nitrous terror [the terror is 'chat which comes
from Mercury or the anguish of death,” while Saltpeter is the principle of indi-
viduation], brightens like lightning, Immediately liberty returns to itself and the
being plunges into the dark and austere anguish,”'? corresponding to the color
black, which, on the ocher hand, Synesius calls: “The black Earth, or raven’s
head, called dark Shadow: on this, as on a tree trunk, the resc of the Magisterium
has its foundation.™3

We can say, then, that the power at work in this phase is the same as that which
is called forth in the phenomenon of death. It is clearly expressed by an Arab text:
“The Dragon, that produces the various colors [symbals of the successive phases
of the Work], is che very one that would have been faral to your existence and
would have separated your Soul from your Body.”* Here is a comparison, also
found in the esoteric Hindu teachings: Aum is the manera' of the serpent power
(kundalini) used by the yogins to open the “threshold of Brahma™ and to cause to
tlower the “centers of life” in regeneration—it is also the mantra of Marcya, che
God of Death, "Be attenrive to Mercury drawn from Arsenic—wamns The Book
of El Habir—because it is an igneous venom that dissolves all things."® "The

® Figures hiéroglyphigues, 231.

1 Philalethes, Incrodrus apercus, §20

Y Morienus. Entretiens, BPC, 2:140.

12 De signarura, 3, §§19, 20 "Das Wesen geher alles aus dem Tod durch Srerben, welches geschicht in
der grofien Angst des Impressions, welches das merkurialische Leben ist; allda geschiehet der salnitrische
Schrack als ein ausfahrender Blicz; dann die Freiheir scheider sich ailda in sich selber und isc doch das
ingezogene Wesen aus der Lust der Frefheit. mit im Begrd! des Inzichens in der herben, strengen,
finsteren Angst biieben."—Trans.)

1% Livre de Synesius. BPC, 2:186.

4 CMA, 3:74.

15 According to Hindu tradition, maneras are formulas which when pronounced under definice and
supematural spiritual conditions, have the power to evoke and actuate supersensual forces, Cf. Evola,

The Yoga of Power. 1081,
% CAMA, 3102
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Mercury burns and kills everything,” is repeated by others.!” But then we are given
the prescription, “To mix the metals in their due proportion with Mercury and to
continue until the result is converted into an igneous venom."®

And again: "the Philosophers called chis tincture Sulfur, Suffurs, Consuming
Fire, blinding ray, stone of the sling that shatters and destroys the Stone, leaving

a pE‘T]“I‘lZL['lE['lt scar ()f tl’]i’_ fl'&CtUl’E.”Ig

¥ BCT, 1:458.
'8 [ fvre de Cracés, CMA, 3:54; of. 67
19 Livre du feu de Ia pierre, CMA. 3216,
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Twen’cy— Seven

.

Che TRIAL OF
The voio

which the rest of the operations are mere "woman’s
work™ and “children’s games”: so strong is the irrational tie that binds all the
elements rogether in the human “mixture.” The authors exhort tenacity, constant
patience, and tireless application; they counsel against haste and repeat that “any
precipitousness is of the devil”; we must work, they say, without becoming
discouraged, with ardor, but withour letting ourselves be carried away, lest the

‘ ‘ eparation,” according to the alchemical authots, is "a
most difticult thing, a labor of Hercules.” compared to

Work that has begun be ruined.!

The difficulty is the breaking into and opening up of the Gold, that is, in the
setting aside of che personality. For it has been said that it is harder to undo the
Gold than to make it.? The second difficuley is to preserve. in the midst of this
descructive stage, no martrer what happens, a "quintessence,” an active, subtle and

LCL, fot example, Pernety, Dicrionnaire, 360; Livre de EI Habir, CMA, 3:103; Paracelsus, Thesaurus,
in Poisson, Cing traités, 86; Turba philosophorum, BPC, 2-22; Dialogue de Marie er Ares, BPC, 1:80;
Geber, Summa, BCC, 1:521; Filet d Ariadne. 84; Sendivogius, De sulphare, 157 In the words of Geber
{Lrvre de fa clémence, CMA. 3:136); "I recommend you to act slowly and with precaution, not to hurry,
bue to follow the example of Nature.” Such at example can also be interpreted as accention o rhose
processes in which the scparation is produced in natural wavs (sleep, etc.; see below).

* De pharmaco catholico, 1, §8; farcher ou (12, §2) they speak of che Soul and Cosmic Spirt Tocked
up in the Gold as a center in its circle & and say: "The magical Elements open the solid body of the
Sun, and make possible the exeraction of the Soul and Clarified Body.”

.......... O 11



essential principle from within chis same Gold. The vulgar Gold is found and
preserved mostly in fixed natures and it is very difficult to reduce it to a state of
"dissolution” without its losing its inner, buried principle, or “Soul,” as well.

To depart from the metaphor: as long as external consciousness linked to the
brain and setrled in the organic individuality prevails, we feel ourselves to be a
person, “I,” but we are barred from the ocher, deeper states of being. Bur ler the
Gold be broken -"put to the sword,” “crushed,” “pulverized,” or “flatcened thin "
etc., (all equivalent expressions in the ciphered language)—and one passes on o
these noncorporeal and “fluid” states. [t is ac chis time chat a negative condition for
the sense of the ego is encountered. And hardly have these states been encoun-
tered—the inner experience feels as if chere is no ground underfoot—when there is
an instinctive, irrestistible reaction, an automatic fear-response that suddenly startles
and jerks us back to the point of departure—to the “fixed,” to the "body” or
“Earth"—and the gates are shut again.?

We must therefore proceed pariencly, persistently, and subtly, learning the
symbolic “science of balances" or "dosages,” that is, the quantity of activity and
passivity necessary to use and equilibrate; filing down litcle by little the “Iron"™ in
order to avoid those automatic jumps mentioned above, that would hold back the
process of separarion—but ac the same time raking care that there remains a
sufficient quantity of the solar  element in order not to end up in diminished
forms of consciousness, which would tead not to the hermetic realization but to the
negative states of trance, somnambulism, or mediumship.

S0 we can have some presentiment of what we have been told: of the weary
peregrinations and running through the darkness, of the fear and trembling, sweats
and horrors, before coming to see the Light described in the mystery literature;® and
we can see what the passage through the elements would be, after reaching the
confines of death and crossing the threshold of Proserpine,® and what might be that
analogue of Earch dissolving itself in Water, Water in Fire, Fire in Air that is
mentioned in a Tibetan texr as the experience that comes immediately after deach.”
There are successive losses of solid support (Earth, ie., the body) that distinguish

31 dare say. chere is no reader who has never experienced those abtupr jerks ar the moment of falling
asleep, exaccly as if che ground under him suddenly gave way. A reaction of this kind at the beginning
of the separation is spontaneously produced every nighe in sleep.

* This clarities o some extent what is meant when in the lirerature we read about receptacles in which
are deposited "fron [ilings.” The various quantities of the substances, with their dosages, etc. refer in
general to the inner science of the combinarion of spiritual states represented by merals or other
substances.

5 In Stobacus, Flor., 4107, cf. Aristides, Fleusis, 256.

¢ Apuleius, Meéramorphoses, 11.23.

"Inthe Bardo Thido! (The Tibetan Book of the Dead) trans, by Lama K. D). Samdup (London, 1977).
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the phases of the detachment: losing the sense of Earth, and suddenly fecling the
Void—being precipitated or dropped—finding oneself as if dissolved in a great sea
or in a dizzying expansion of the Air.® And the Red Lion, that is. the irresistible
and savage instinct of the animal ego’s self-preservation, has to be "reduced to
extreme weakness,” in order to pass such trials and complete the final process of
“mortification” and "separation.™

Everything said up to now enables us to understand a wide range of symbols
and alchemical allegories that disguise similar experiences: birds with wings that
carry other birds withour wings in order not to “lose the ground under foot”; seas
through which, one is carried to and fro; currencs that one must swim agains; falls,
aerial caprures, erc. We shall leave it to the sagacity of the reader who will find all
this in che texts, to take it sub specie interioritatis and undersrand.

8 CI. R. Steiner, Das Iniciarenbewuficsein (Dornach, 1927), 64-69, 114-18, etc. A mysterious correspon-
dence of Agtippa, concerning a neoplyte who also wanted "o explore his abyss.” gives this inscrucrion:
"Cast him out to test space and lec himn be carried on the wings of Mercury from the Auvseral w the
Boreal Heavens”; (from the introduction to the italian wranslazion by A. Reghini of the De occufra
phifosophia, 1:xxvi).

® Philaleches (Incroitus apertus, §25) speaks of a discipline “incended to strip the King of his golden
vestments [ineaning vulgar Gold] and to engage the Lion in such combat as zo reduce him o extreme
weakness . . . then the realm of Sarturn appears. . . There is no further sign of life in the mixzure. This
sad spectacle and image of eternal deach is all the more agrecable for che Arist.”

The Toial of the Vaid - = =+« « + = = ¢ o v o Lo v & o ¢ oo o111



Toenty-Fight
Cche fFLighT oF
CThe ORAGOD

¢

n addirion to the dilficulty of the "opening,” in retaining

consciousness and suppressing the reactions that would

return one to the animal body, there is the danger of being
overwhelmed by the experience icselt, of failing to master the use of the "seed” or
"subtle essence” of Gold, which we have to know how to extract and preserve: for it
is like the bursting of a dam.! Everything thar has been in a state of slavery and
suspension as Mercury or fixed life, locked in the body, now, alter the separation, finds
itself in absotute freedom. This freedom is a necessary intermediary experience, and is
a matter of determining up to what point the consciousness can support the unex-
pected change of state and actively transform itself so as to maintain a continuity, and
to assimilate it precisely ay liberation.

Anyone who has always dwelt in darkness, if suddenly subjected to a very
brilliant light, could well be blinded. In the same way the fully liberated power of
life could prove lethal to one who knows life onty as a mixrure of death and sleep.

[ is because of this danger that the alchemists recommend our constantly taking
care that the “subtle” not escape trom its "vesse!” and dissolve in the Air.? Bernard

! deographically, this is earch W thar unbinds and frees itself from immobility and rhus we have ¥,
the Waters.

2 Cf CAG, 2:431: "The operator needs a subtle understanding in order to recagnize rthe spiric which
has exited from the body it he is to mzke use of it and by surveying its guardianship, reach his goal—
taking carc that when che body is destroved. the spirit is not also destroyed ar the same tme.
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of Treviso explains it in these words: "This Fountain has a terrible power . . .
cerrifying because if it should become enflamed and {urious it would engulf every-
thing and if its waters were to escape we would be lost.” Tt is necessary to possess
the dignity of that “King of the Land” in whose name alone, says the author, the
Fountain is reserved and who, is so strongly fortified thereby that “none can
conquer him.” And so the already difficult trick of closing one's eves and fearlessly
letting whatever happens, happen, is complicared by another subtle and equal
necessity: one must kil as well as be killed, and "fix” what is flecting,

Flamel, in commenting on the eighth of his hieroglyphic images, in which we
see 2 Red Man planting his foot on a winged lion who wants to carry him off and
ravish him, says char this is the "Lion that devours all metallic nature [alt individu-
alized nature) and changes it into its own and true substance [nonindividualized,
libetaced],” and that can gloriously transport the Red Man beyond the waters of
Egypt—that is, from the waters of corruption and forgetting.* We must awaken
the {orce bur not ler it unsear us. The characteristic depiction of this ability is
dramarized by the myth of Mithras who seizes the bull by ¢the horns and does not
[et go despite the animal’s mad stampede until the bull, exhuasted. gives up and
altows himself to be led back to the "cavern” (the alchemical texts speak speciti-
cally and frequently of Mercury's cavern), where Mithras gives it death. After its
death there follows the symbolic emerging of vegetation from the earth, sprouting
from the blood of the sacrificed animal.

Basil Valentine agrees, using more complicated symbolism: “One who is curious
to know what this 'All-in-Everything’ is [said to be the goal of the Art) must give
the Earth great Wings [equivalent to the flight of the Dragon, the stampede of che
bull, the arousal of the Serpent, etc.], and must rise up and fly over the mountains,
up to the firmament; then he must clip his wings by dint of fire, so that he falls
into the Red Sea [here, fire and Red Sea are symbols of the intervention of the
principle of affirmation), and drowns.”

Bur in the reciprocal killing and being killed, both natures are changed into ane
anocher, utterly interpenctrating. So that sometimes we speak of union and sepa-

The operacor has consummated his task not when it has been destroyed, bur when he has penecrated
inro the depths of the Metal.”

¥ Bemard of Treviso, Philosophic des méraux, BPC, 2:388-89.

Y Hlamel, Figures hidroglvphiques, BPC 2:239. The waters of Egypt also represent "the routine thoughts
of morals.”

* B. Valentine, Dodici chiavi, 21. Pelagius (CAG. 3-260) says thar “the dissolution in the divine Water
is called josis because ios—poison, active torce. virus—resides in it potentially and then becomes active
(the awakening and flight of the dragon).
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ration as though they were synonyms.® We now find ourselves at one of the firsc
phases of the tormation of the hermetic Androgyne, composed of Sulfur and
Mercury. The "two enemies” are embracing one another. The two serpents of the
caduceus are intertwining themselves (male with female} around the rod of Hermes.
In the Divine Water or Mercury of the Wise begins the state of unity, which is
the true "First Matter” from which it is possible to obtain all the "Elements” and
"Kingdoms” of the Great Work. But the work is arduous: “We must understand
thar we are in the midst of a terrible labor, trying to reduce to a common essence—
that is, to wed the two Natures [active to passive, individual to universal)."”

When the “black” has reached its limit, when immobility is complete, and when
everything seems deprived of life and sound as in chaos or in “Tartarus"—then the
Earth is known. But in this desert of death and darkness a splendor announces
itself. Tr is the beginning of the second Kingdom, that of Jupiter who dethrones
Black Saturn and is prelude to the White Moon. Dawn (" The Light of Nature”)
breaks. The water of death becomes the Warter of Resurrection. Once the body has
been dissolved and that darkness dissipated that (according to the Cosmopolite)
represents the body to the human eye, and once the “pores” (gateways) have been
opened—Nature begins to operate and the Spirit manifeses itself in the merallic
"congealed” body.®

This is the "White Opus,” the albedo.

# This is matrimony—the action of the wingless dragon that carries along the one who has no wings,
and who in rurn reeurns the former to Barth (Pernety, Dicrionnaire, 219). R. Lully says that the "hlack”
is made of Sun and Moen. indicating an immediate unjon of the two so complere chat in future chey
can no longer be separated. Concerning the dragon (here conceived as especially regal and celestial) and
itz flight, we can note that it consritutes a frequent enongh symbol in Chinese esoterism. And there are,
as well, particular analogies becween the allegory of the Michraic bull and che fllustrarions of esoteric
Buddbism (ct. Evola, Poctrine of the Awakening).

7 Zosimos, text in CAG, 2:217

* In the words of the Cosmopolite, Novem lumen chemicum, 10, §50.
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Twenty-Nine

The ORrRy PACDH

ADO
The ®1etT PACTh

efore moving on to an examination of the hermetic
symbols of the albedo we need ro say a few words
about the techniques for bringing about the experience.
Essentially, there are two: we can proceed by directly provoking the detachment,
such that as a consequence, the individual faculties conditioned by the body and
brain are suspended and thereby the obstacle they constitute is overcome; or, we
can proceed from said faculties, submirting them to an action, such that as a
consequence, the possiblity of detachment and resurrection into Life are virtually
assured.i
In the first case it is primarily the force of the liberated Waters thar is used. In
the second, however, it is that of the “Fire” or ego that acts upon itself. We can
refer to the two ways respectively as the wet path and the dry pach. In the terms
of the secret hermetic language, in one path one is burnt by water, in the other,
washed by fire; one liberates us from slavery by freeing che lite principle ("Our
Mercury™); in che other the principle of life liberates itself from slavery by its own

! This is not unrelated to what has been said in the Livre de la miséricorde (CAMA, 3:182): "for the
subtilizarion some employ exrernal procedures and others penetrating procedures.”



power. Among the many possible meanings of the two hermetic paths, dry and
wet, the following predominate.?

In his Liber singularis de alchimia Barchusen says. among other things, that the
dry path is characterized by the direct action of the naked “Fire” and by an absence
of the "black,” which expresses mortification. This is also associated with the
method that employs the so-called double Mercury, which is androgynous or
counterbalanced. “Some,” says Salmon * “use a simple Mercury [wet path); ochers,
like Bernard of Treviso, a more active double Mercury, obtained by stimulation,
adding a vivilying Spirit to it, a Gold artificially prepared.”

Symbolism aside, the absence of the "black” of which Barchusen speaks alludes
to the possibility of working in a way that avoids ctises, jerks, and abrupr changes,
obtaining chereby as far as possible a continuous process of transformation: that
is, by the use of a principle that is not only a Mercury having the raw power of
life, but a Mercury thar, being animated by a certain Gold broughr to a given degree
of purity (its “artificial” preparation), is now ready to participate in the double
Nature that is the aim of the Work.

Ideographically. the succession of |, =, and | (see chapter 23) would not be
obtained, but instead, the gradation of a "double substance” +, in which predomi-
nates the active principle whose starting point is in the waking consciousness (@),
The center of action then is not 8, which is too far from the limit thar ordinary
consciousness can teach directly, but rather €. With this Mercury, which now
contains the Fire within itselt, it can go on subtilizing and puritying—wichout
reaching the “black™ first and then the “"white,” but having from the start a much
higher degree of luminosity and a certain condition on which it can be made to
work without the ascending and descending phases of separation, maincaining ieself
instead, always in full and acrive consciousness within the body and corporeal
systems to which the different powers correspond.

In the dry path the difficulty is the overcoming of the barrier set up by the
ordinary faculties with no further help than these same faculties, which—it cannot
be denied—implies a special privilege, a kind of natural “dignity.” or prior initiation.
In the wet path, especially when the means used are violent and external, the
greatest problem is to maintain the consciousness, which has been brusquely

? Among the merhods indicared by the Greek alchemists to obtain the Mercury, those that proceed by
desulturization (éxfelev of cinnabar (sulfur of mercury, whose red color expresses here, in the familiar
symbolism. the active and intellectual qualities of the ardinary personality), or by heating the metals
with Vinegar (dissobvent), canstiruce the wet path. Those, on the orher hand. whe resort ro preparations
of nitre—virpélarov—belong to the other path. (The purifying power of niter @ is indicated in
Jeremiah 2:22).

3 jntroduction ro BPC, cxi. Cl. Pemery, Dicrionnaire, 34; eguivalent to rhe double Mercury, the hassem
of the Arabs. symbolic alloy of Gold and Silver, which is where we are direczed to begin.

B L NI T T T T T ChebeﬂheﬁCRUyﬂ}Aft



deprived of "fixed” support—the body. The ditticulty in the dry path is all the
greater when our sense of individuality has been more developed, with that pre-
domination of the cerebral faculties so characteristic of Qccidental modern man.

For ancient man, for the Oriental, and in general for every being whose mind
is still open or semi-open to the noncorporeal world, the wet pach has offered and
continues to offer more immediate possibilities—owing to a lesser dependence of
the deeper organic circuits on the control and fine tuning of the brain. On the other
hand, in this case a supreme effort must be made if the accomplishment is to remain
active and not fall into passive mystico-ecstatic states.*

In the dry path it is a matter, above all, of destroying by means of an
appropriate, rigorous inner discipline, alt the infections that the amalgam with the
hody has evoked and fixed in the subtler principles of life, and by means of which
the body exercises its power over the superior nature. This requires asceticism and
purification, but in an analogous spirit to that of a person who has carefully
gathered all the necessary ingredients for a physical phenomenon to take place.
Asceticism in this case is the equivalent of an exercise and a technique: that is why
certain rules of life are prescribed thac if carefully observed, result indirectly
(passing through &) in certain modificarions in the subtle elements of the human
being that are propitious or indispensable to the Work.?

Thus, a hermetic master will not say that to feed an inclination, for example,
toward concupiscence or hate is something “bad” (whoever wishes is free to do so),
but that it is contradictory for a person to intend to indulge that freedom and at
the same time aspite to anything that the direction of the energies set by greed or
hate has made impossible.

And a hermetist wilt ask only that what is desired and the implications of that
desire be well understood. Moreover, the full waking consciousness and the direct
action of the ego are to be maintained in a clearly moral discipline, and when certain
conditions and gualities of the Soul have been established and reduced to a habitus
by virtue of constant practice, the corresponding modifications are transmitred
trom € to §. Then, if the right path has been taken, one can better decide what
is necessary as a favorable provision for the “separation.”

N

P (L neroduzione alla magia, 2:3526F; 3:161t.

# The correspondences established by the esoteric Hindu teaching between the seven virtues and rhe
seven passions and the seven cencers of lite—like those berween other groups of moral qualities, positive
and negarive, and the currenrs (madr) rumming ot of each of them—may serve to provide a basis for the
practical development of chese ideas,
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bermeTicC
ASCCTICIsM

¢

n Greek alchemy we [ind the general conditions for the
practice to be purity in heart and body as well as
righteousness, dispassion, and the absence of greed,
' says Lippman,! "is
worthy, and only the worthy becomes a participant in the grace of The Above,
whereupon in the deepest recesses of the soul, in true dreaming and visions, his
intellect opens to the comprehension of the Great Mystery of the Egypuan
Priests—which they communicated only orally (or enigmatically, so as to disarm
the demons)—and turns the Sacred Art into child’s play. And Zosimos says:
“Repose the body and calm the passions; if you yourself control yourself in this
way, you will atcract the divine essence to you.” “Be ye pure of women,” a Syrian
text teaches, "cleansed of every spirirual and bodily defect and make a vow of good
will."™?

Others* demand a wise and penetrating genius, a body in which nothing is
lacking to enable one to operate with a sound judgment and subtle, though natural
spitit, free of every tortuosity and impediment. In an Alexandrian papytus one is

envy, and selfishness. “Whoever develops these qualities,’

VE. O. Lippman, Entscelung iber Ausbrefrung der Alchemie (Berlin, 1919), 34.
2 CAG, 284

3 CMA, 2:1.

* Arnold of Millanova, Rosarium, 1. §5; R. Lully, Theor. test., 31.



put on guard against the dermon Ophiochus who “puts obstacles in our path . | .
now producing negligence, now fear, now the unexpected, and in some cases
punishments and afflictions, with the sole purpose of forcing us to abandon the
Work." According to Geber,® the obstacles arise either from the natural organic
weakness of the operator or from the face that the "spirit is too full of fantasies
and passes easily from one opinion to the opposite; or because he doesn't know
exactly what he wants and cannot decide.” The secret chemic language also
trequently expresses the duty of creating a pertect balance between all the “recti-
tications™ (ot principles of purified and strengthened being); a balance allowing the
attainment of a center in the Self, which is the only place the operation can begin.”

In modern authors we can find analogous prerequisites: a great physical and
intellectual equilibrium; the state of perfect neutrality such balance augurs; a
healthy body, without appetites or desires, being at peace with oneself and
others and with the things around one; making oneself absolute master of the
animal envelope in order to make of it an obedient servant to the psychodynamic
authority that must purify itself of every obstacle; to liberate whatever may be
necessary.®

Eliphas Levi repeatedly wams that we must make use of every hour and
moment; we must rid the will of any dependency and accustom it to domination;
we must become absolute master of the self, learn how to deny the call of pleasure,
hunger, and sleep and be unmoved by success or failure. Life must be given over
to the will directed by one thought and served by the entire nature to submit in
every organ ro the spirit, and by sympathy to all universal forces corresponding
to them. All the faculties and senses must participate in the Work; nothing must
be left inactive. The genuine spirit must have secured itself against all danger of
hallucination and terror, and so find us purified inwardly and outwardly.® The
ancient teaching was that the Art engages the whole man—ars rorum requiric
hominem. The first condition, says Dorn, is the integrarion of oneself: “to become

one.” "Never look outside for what you need, until you have made use of the whole

of yourself.”?

¥ Leiden papyrus X, in Berthelor, Ihtroducion, 19.

® Geber, Summa, in BCC, 1:520, and BPC, 1:90.

7Cf. Geber, Livre des bafances (CMA, 2:147): "The balance of the natures is indispensible to the Science
of Equilibrium and the pracrice of the Work.”

*So Kremmerz describes the bermeric preparation in La Porra Ermetica (Rome, 1905); Avviamenco afla
scienza dei magr (Spoleto, 1929); Commencarivm, nos. 4-5, 6-7 (1921).

* E. Levi, Dogma and Ritual of High Magic (1921), 243-45, 264, 271, 279-80.

18 Physica Trithemii in Thearrum chemicum, 1:472. {This quorarion from Dorn appeared in an earlier
edition of The Hermeric Tradition: “Ex alits numquam usum facies quod quaerss nisi prius ex & flae
untm.”—Trans.]
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The alchemists teach that the impurities, in addition to being of Earth (the
body), are also due to Fire, and that we must remove, not juse the dirt, but the
combustible parts from the substances !! These are the instinctive and impulsive
elements of the personality: animosity, irascibility, fiery passion—all the forms of
vulgar and impure Sulfur deriving from the hodily nature.*? We have seen, in [act,
that the subtle human form, the body-life mediator between Soul and Body,
consists of two elements, one subject to the telluric influences §, and the other to
the sulfurous influences &: purification requires the neutralization of both inllu-
ences, and for that a preparation is necessary that reduces the terrestrial as well as
the combustible. For amplification of these ideas we can refer to Geber and Albertus
Magnus, who have more fully expressed them, although always in the usual
evasive cipher language 12

In general two kinds of impurity, "leprosies,” or infirmities of the "metals” are
to be distinguished: one called original, curable only by effective separation (from
the condition of the body); and the other elemental and quadripartite, is immediate
material for wotk on the dry path. Negative qualities are to be stabilized within
the spirit analogous to the four Elements; and for cheir treatment is prescribed a
kind of conversion from one into the other. The superfluous Water will be dried
and activated by the Fire; the (vulgar) Fire weakened to the point of being
incapable of combustion or “viper attacks,” whatever change of state may take
place—then it must be congealed and reduced to the subtle and corrosive virtue of

L Geber, Summa, 1. §4; and in the proem: “What is cast off by imperfect bodies and withour which
they cannot receive pertection, is . . . useless Sulfur and impure earch.”

12 Cf. Pernety (Dicrionaire, 243-46): “Sulfur excernal. dry and separable from the true substance of the
merals [j.c., of the vulgar ego] suffocares the inner and deprives it of its activity; and mixing its own
impurities wirh those of Mercury [as ¥] produces che imperfecr nrerals”

¥ Geber, Summa, 3, §§1, 2 (BCC, 540, 541). “Sultur or Arsenic (bearing always in mind the [Greek]
homenymy in which arsenic significs virility), which it resembles, have in themselves the same two
causes of corruption and {mpurity. One is rhe inflammable substance, and the ocher the faex (dregs) or
earthly impurities.” The dregs—he adds—impede the fusion and penetration (which is the solution of the
fixed, in order to reach that tor which the fixed constitutes an impediment); the inflammable substance
cannort sustain the Fire (the emotions, the impulses, and rurmoils proceeding from the depths) and in
consequence canhot confer the fixation (that is, maintain the domination on the part of the ego as
ancombustible Sulfur). The Mercury also Las two forms of impurity: an earthly impure substance (the
body) and a superfluous and volazile humidity or fluidity (desire or insrabiliry) that is evaporated in che
Fire. bur without burning (it s the dissolucion in the negative sense in the act of separarion, where on
the contrary there must intervene an active, i.e., inflammatory qualicy). Alberrus Magnus (Compositum
de compositss, §1) speaks of Sulfur's medes of existence, two of which constiture impurities (combus-
tible and liguid). while thar of the third is separated from rhe others and preserved: “rectified by
resolution, it vields only a pure subscance containing in iesell the active (perfecrable] force nearest to the
meral.” The central nucleus (@ or 4) of the operator is unveiled.
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Water;!* the Earth quality, made “porous” and subtilized, must be converted into
Air; finally, the ungraspable, ditfused and mobile Air quality must be coagulated
and fixed in one solid property like that of Earth.

Geber submirs, on this basis, actual details and procedures of value as “medi-
cines” for each of the seven merals.' There s a whole series of suggestions that
indicate adaprations, dispersals, readaptations, and transformations of psychic
powers and actions that, correspondingly, the spirit must execute upon itself. The
discipline is applied to the senses, the will, and thought, [rom top to bottom, in the
dry path.

The inner and outer asceticism fortifies and simplifies the ego principle; this
greater force, which has been awakened in the center, reacts on thought and
imagination, subjugating them, controlling them against all the influences they
endure while passing through the lower and dark side of the unconscious. This
mental control acts in turn on the sufferings and appetites, tranquilizes the inner-
most being, cleansing. brightening, and subtilizing the perceptions, So, through -3
the path to the | @ is opened as far as 8. 1[ no further hindrances or obstacles can
be found in the mind, heart, or sensibilities, when every reason [or alteration or
disturbance has been removed, its action can proceed to the Mercury or life
principle immediately after contact with the body g and through the isolation ot
the peripheral sensitivity, attempt to obtain the separation and extraction. Then,
beyond the progression ol the aforementioned equivalent states in the common
man—sleep, dreamn, and lethargy—at the very last the light will appear.

Y Cf. Livre de Bt Habir (CMA, 3:103): "How can weakness constrain the scrong? This is possible
because the weakness is s¢ only in appearance—tested, it proves strong. stronger chan anything that
appears strong, . . . That which resises che Fire is strong only in appearance, while the other, which
is volatde and seerns so weak, is actvally the stronger.” We should recall here what Lao-tzu said
concerning the analogy with the subtle and invincible virtue of water.

¥ Geber, Summa, 3, §§1. 5. 9, 10, 12. The seven metals can also be interpreted as svmbols of
characteristic human types, to each of which is adapred, according to its own nature, a specitic medicine
and method.

[ormetic AsceticsImm« « + 5 « = o o« o o o o o s+ « « s « <« » 4121



--------------

The PACTDh OF
Che BREeATh ADO
The PATDh OF
CThe BLOOOD

e hesitate to mention one of the practices used

in the initiatory schools as the fulerum for

making the potential separation into an actual
one. The reason we avoid it is chac it is not possible to draw it directly out of
the hermertico-alchemical texts, which speak constantly about the regimen of
Fire—that is to say, the dosage and inner conduction of the spiritual force in the
Work—but are silent about the means of accomplishing this. (What might seem
to allude to this refers strictly to chemical symbolism and tells us very little.)
Mirrors and other objects, however, have served in magic as devices for fixating
or neutralizing consciousness and objective petception by means of the visual
sense for separation and contact with the ethereal light.! In Hindu yoga special
forms of mental concentration are used, sometimes assisted by symbols ot adapred
magical formulas. Orher schools use different methods, but we must always bear

! For the technique of the “mitror,” see Introduzione alla magia, 1:85ff.



in mind thac all of these are simply aids or stimuli for an act of the spirit.

The fact that § is the point of departure for the dry path, and that therefore
& manifests in the organism through the respiratory and blood system, will suffice
to enable us to glimpse two keys and two points of leverage for those who
understand. On the other hand, we already know the importance that respiration
(more directly controllable by the ego than the blood system) has in Hindu
esotericism, as it did in ancient Egypt: cthe concentration on the subtle force hidden
in the breath (prinag), according to the yogic teaching, constitutes a way of
achieving and “purifying” the Y. But alchemy itself is not lacking in allusions to
this possibility. The De pharmaco catholico, for example, teaches us that Mercury
is specifically supported in the lungs by means of the element of Air—which
“pervades and penecrates, like the spirit, the other two principles, Sale and Sulfur,
that is, Body and Soul, and that it unites both, firmly linked by natural heac”;? after
which it is not difficult to understand on what the "Fire” has to act in secking to
undo and alter said union.

Passing to the second key (which in certain methods is a further development
of the first), chis is acquired by concentrating on the blood, which can be attained
by the sense of body heat. In this respect, the hermetic allusions are more frequent
in expressions that are to be understood simultanecusly as real and symbolical.

The Arab authors have spoken of a “decomposition that by gentle Fire trans-
forms the nature into a blood.™ And Morienus says: “The perfection of the
Mastery consists in raking the united bodies . . . Now it is the blood that
principally and strongly binds the bodies; because it vivifies and unites with
them."* And Pernety: "The solution, dissolution and resolution ate truly all one
with subtilization, The means for achieving it according to the Arc is a mystery
that the Philosophers reveal only to those whom they judge qualified to be initiates.
It cannot be realized—they say—excepr in its own blood"; blood that the same
author relates to the "Aqua Nostra, which composes our own bodies.™ “In the
three solutions of which I speak,” says the Hermetic Triumph,® "Male and Female,
Body and Spiric, are no other than the Body and the Blood . . . The solution [in
the sense of} the Body in its own blood is the solution of the masculine by the
ferninine and that of the Body by its Spirit. . . . You will try in vain to make the
perfect solution of the body, ff you do not return the stream of its own blood back

2 De pharmaco catholico, 3, §1. Cl. Introdvzione afla magia, 3:11. Still more explicit is Pernecy.
Dicrionnaire, 6, and Fables, 1:96.

CMA, 3:440.

* Entretiens, BPC, 2.97

¥ Pernery, Dicrionnaire, 467
b Triomphe Hermétique, 283
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to it, which is its natural menscruem, its Woman and its Spirit together, that to
which it is united so tightly as to constitute nothing less than one and the same
substance.”

Dorn’ says, “From the pale body we separate with the blood, this Soul, which
is such a prize for us that we consider all bodies vile"; and {or Braccesco, the
incorruprible and quintessential Materia that we must extract [rom the corrupted
elements is drawn from human blood;® and in the Greac Book of Nature, the
tnctura microcosmi magistere is explained as “humnan blood for making the lamp
of life.” Finally, in Artephius che " Water that changes Bodies into Spirits, strip-
ping them of their corporeal grossness.” the “Sanguinary Stone” and the “power
of the Spiritual Blood, without which nothing can be made,” all go together."

The symbol of the crossing of the Red Sea, likewise employed in hermetism,
can be introduced into this same order of allusions: especially if we recall that in
some gnostic schools, whose symbols we have drawn parallels with those in
hermetics on several occasions, it was taught that "to come our of Egype means
to come out of the Body” and "o cross the Red Sea is to cross the Waters of
corruption, Waters that are nothing less than Chronos,” explaining thar "that
which Moses calls Red Sea is the Blood.” and declaring with authority that “in the
blood flashes the flaming sword barring access to the Tree of Lite."

So we come to the idea of an operation and transformation that is found in the
subtle principle of the blood by virtue of the Art, whose sense once mote appears

11

7 G Do, Clavis, 3, §14.
* Braccescn, Espositione, fol. 774

" Trad., 120; ct. 117, IHere we must keep in mind rhe traditional iniriate’s symbol of light as the "life”
ot the body

W Livee d Arcephfus, BFC 2:128. On reading that this is also "the living Whrer thar irrigates the Farch
to make it germinate,” ane is sportaneously reminded by way ol chis spiritual bloed, of thar other
spilled by the dead bull of Mithras, which on talling to earth produces the same etfect. CLL Livre de Ef
Habir (CMA, 3:92): "It is imporzant for vou o know the power of this eternat water . because ics
power is that of the spiritual bloed. When introduced into the body . . . it transfurms the body into
Spirit as ir is mixed wirh it, and borth things then become one . . . The body which has given birch to
the Spirit becomies spiritual and takes on the color of bood.” Cf. also Della Riviera (Mondo magico,
60-t): "And as che blood is the seac of the vital spirits, thereby it conrains in itselt the spiritual lite of
everything, Tr is chis bleod thar Orpheus is talking abous in the Lapidary, when he says that the blood
of Racurn fallen to earth, is conyealed in Stone: these words contain, and perfectly embrace, both narural
magics, thar is. the theoretical and the pracrical at the same time . . . L stands to reason, we read
yabalistically, that the magical blood provides us with the health of the vital spitits; because it contains
said quintessence .. Moreover, this blood is called rhe Milk of the Virgin. the Virgin being understond
as the Moon.”

1" Bernard of Treviso, in his Sugno verde (Green Dream). speaks of a sea. red for being of blood In it
Hoacs an island having seven kingdoms, whicher the author is transporred by a whirlwind.

2 In Hippolytus, Philosophumena, 5.16; 6.15, 17
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10 be a repetition of the "heroic” adventure. Bochme, after declaring that the Fire
of human life resides in the blood, speaks of a second blood that must be introduced
into the choleric human blood and into che fire of death (created by the "Fall”) in
order to extinguish it.** All this must be connected to the "Red Lion” who is o
be brought to exhaustion; wich that ios or virus thar is a red rust, negatively
speaking, that must be taken out of the copper; with the birth of the Son that in
a livdde while will acquire form and surpass the father (the operator who has
produced him), breaking the igneous essence that is the head of the Serpent, and
passing through the death by fire;! with the liberation of che "tenebrous spiric” full
ol vanity and softness which, "when it dominates the bodies, prevents them from
receiving, the whiteness”;*> with the greed of Mercury that it is necessary to
destroy and of which it has been said: "The cleansing is an appetite that feeds on
itselt . . . and produces in the Four Elements [of man) an analogous spirit, with the

hoiling saltpeter whose principle is the humid element."®

¥ Bochme. De signarura, 11, §10

4 Thid, 4, §24

¥ Comarius, text in CAG, 2:296,

Y Boehme. De signacura, 13, §34; 14, §47 When ir is said char all vegerative life. that is, ¥, consists
ot desire (De signarura, 6, §1). it refers to that infecton tansmicted by the lunar principle whence
<lemental greed iy derived and che blind instiner of preserving che animal bodv. We may also recall by
this the eros, which according to Plotinus (Enneads, 3.5.7). is engendered by the reflection of the "good”
in this world, miscaken as the good in onesclf.
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Thir’cy-Two

The heARrRT ANO
Cche LighcC

s in physiology, so in hermetism: the heart and the

blood ate connected to one another, and the transfor-

mations and evacuatjons of the blood are centralized
in the heart. At the center of the elemental cross as at the centet of the Body in
the “white” work. the heart is where the “life-bestowing light of the Quintessence”
APpEArs.

Let us arcend to Gichrel: “The Work takes place in the heart and here the
gateway to the heavens [i.e., to the occult states] is most violencly attacked. The
soul seeks to withdraw its will from the outer constellation in order to turn to God
at its center; abandoning all senses and passing through the eighth form of Fire
[which lies beyond the lower septenary and hence marks the boundary between the
natural exterior world and the intelligible inner world—see chapter 15], which
requires a relentless effort, the sweating of blood [the "Herculean rask’ of 'separa-
tion'}, because the soul must now struggle against God [in order to maintain icself
and not “be dissolved’ in the light} and it must struggle at the same time against
man [in order to overcome the human condition).” The same author says that "the
life of the Soul rises out of the eternal inner fire,” which has its center in the heart
and is swallowed up by “the fiery Dragon”; he speaks of a Holy Life of Light.
hidden, inactive, and invisible 1o ordinary men, but when it is awakened it annuls

! Gichiel, Theosophia practica, 2 §5; inrroducrion, §4; 1, §53



the dark Fire, producing in cthe innermost heart a spiritual light so bright char it
breaks the chains forged by the ancient Dragon around the Solar principle.? This
light, according to Gichtel, is ultimately related to Water and to the Woman, the
Virgin, Sophia (- Wisdom), which “drags the Soul completely out of the Body and
makes it cross a sea of fiery water,™ whose correspondence with Bernard of
Treviso’s Sea of Blood, and with the symbol of the Red Sea, is obvious.

Also for the Cosmopolite, Water is {ound in the center of the heart of the
symbolic metals.* In the Book of Clemency the inner voice that manifests as a
revelatory vislon declares "I am the light of thy pure and dazzling heart.™ And in
the Corpus Hermeticum one is exhorted to be sober and "open the eyes of the
heart,”® which can be compared to intellectual rebirch—vogud yéveoic—the equiva-
lent of the rebirth from the Water or [rom the Virgin and is completed in the
awakening of the consciousness belonging to the “middle place” (see pages 82-83).

In any case, the agreement of the hermetic teachings on this point with that of
other initiatic teachings is clear. In the Upanishads, for example, it is said that the
union of the two gods—the right-hand god, who is the flame, and the left-hand
goddess, who is the light—into an androgyne is accomplished in an "ethereal space
of the heart”; wherein "the spirit maintained by knowledge, all light, all immot-
tality,” by "the seer unseen, the knower unknown,” shines in man at the interior
ol the heart. For the heart is the dwelling place of the spirit, where—at the breaking
of the chains of every bodily thing in the state of sleep—it becomes light itself.”
Purusha, the “Inner Man,” vigilant over the sleepers (the "perennial guard”), the

“Thid, 2, §86, 12, 13, 51, 54. Cf. Boehune, (Aurora, 25, §98; 11, §468, 70): "Heaven is hidden in the
heart™; " The gazes of Heaven are opened in iny spirit; whereupon the spirit sees the divine and celesrial
keing, not outside the body—but in the bubbling wellspring of the heart the fghtning strikes, releasing
115 {lash in the sensitivicy of the hrain, where the spiric contemplazes . . for the flash begins in the heart
and rises up to the brain, through the seven fountain-spirits, as chough it were dawn, and this is the
goal and the enlightenment.”

¥ Gichrel, Theosophia practica, §§98, 99. Gichtel, in describing the experience, says: "Suddenly my
spirit received an impacr and T fell o earrh " (3. §30), which would be interesting o compare with che
expressions concerning the deach of the heart that figure in the secret language of the so-called Fideli
d'Amore: in the Vita Nuova, “Love” awakens the sleeping “Lady” and gives her Dante's hearr to eat -
and in Lapo Gianni, when the "Woman" appears bringing “health,” “the heart that was living, dies.”
CLL L. Valli, i finguaggio segreto, 159, 277); of. the hermetic maxim, "Kill the living, resuscitate the
Jead.”

* Novum Junien chemicum, 4. §24. Dante (Vita Nuova, Z) speaks of "the Spiric . . that dwells in the
maost sectet chamber of the heart.”

" CMA. 3:135.
" Corpus Hermeticum, 4.2; 7.

" Brihadaranyaka-Upanishad, 4.2.2-3; 2.5.10; 4.3.7-9; 2.4.15. In the final passage, the spirit that has
passed inco the state corresponding ro sleep. and which is called “Grear King Soma of the white robe,”
zan be compared to the hermetic afhedo.
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“intelligible, sleepless nature” is the true light and ambrosia: he who has been
extracted from the body like a dagger [rom its sheath, rakes his “permanent
dwelling place in che hearc.”®

The relatonship established by this teadition becween the scat of the heart as the
Dominator and to the “dike that conrains the worlds within certain limits, so they
do noc fall back into chaos,™ is reflected in the gabalistic expression: “The heart
in the organism is like a king at war.”' On the other hand, the association in the
Qahalah, as in some Chtistian medieval manuscripts, between the heart and sym-
bolic “palaces” or “remples, ! can throw light on the places wherever we {ind these
same symbols used in the hermetic tradition.

We can also refer to the general traditional doctrine according to which at the
moment of death, or mortal danger. or extreme terror, all the vital energy diffused
throughout the body rushes to the heart, whose corona begins to radiate with a
supernatural light, through which che spirit "escapes.™? This said, it is enough to
remember that in principle the process of injtiation is the same process that in
others procuces death. This reconfirms che link between the center of the heare and
the "place” where the new development will occur, the place wherein the initiate
will reach the "triumphal death” that wins immoreality and recovers the possession
of the "Tree” and the "Woman.” Once the chains of the heart that “keep the
unregenerated [rom seeing the light” have been broken and contact has been
established with that for which the heart is a symbolic correspondence in the
physical organism, an uprooting takes place, a subtilization, a breakthrough, an
illumination in the sensation of the blood by which is obtained thar “spiritual
blood,” without which, Artephius says, nothing is possible. It is the androgynous
Mercury par excellence who, on the dry path, has the power of the "Living Water
to irrigare the earth and make {t germinace.”

8 Karha-Upanishad, 2.5.8, 2617 Cl. Bhagavad-Gita. 13.15; 13.17
? Brihadaranyaka-Upanishad, 4.4.22.

W CE for example, Bonaventura, Vitis myscica, chap. 3; John Chrysostom. Homdlies, #4.9; Zohar,
1.65; and the words, as well, of Milarepa (from Vie de Milarepa, trans. |. Bacot, 141, 173, 226): "1 kneel
down . . . in the mountain monastery thar is my body, in th? temple of my breast, ar the summir of
the rriangle of iy heart.” "Tn the desert grotto [L[ the cavern of Mercury” and the "cavernous” chamber
of the heare). | shall transform the transmigrarion in Yibetarion. Tn the monastery of thy bady—thy
serong soul will be the rtemple wherein are reunited the gods joined by illumimation™; ", . . the holy palace
that is the region of the pure idea” [cf. the “palace of the king” of Philalethes).

W Sepher Yerzirah, chap. 7
"2 L Agrippa, De osculra philosaphia, 3:37, Brihadaranyaka-Upanishad, 4.3.8; 4.1.2,
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| T.hirty—r[;hree

OCSHUDATIONS
ADO €ClLirscs

o a certain degree, the work of asceticism and purifi-
cation is also a condition for the "wet pach" by way
of “preparation.” It so happens that every psvychic
clement remaining atter the “separation™ acquires the capacity to transtorm the
most profound powers that manifest themselves. We encounter them polarized
according to their nature. So. if the appropriate preparation has not eliminated the
dregs of the passions, sensations, inclinations, and irrational complexes tenaciously
rooted in the penumbra below consciousness, the result will be an inordinate
cmpowerment of all these elements, which will then be transformed into so many
ifferent channels through which will violently course elemental energies never
~ctore imagined. Hence the saying: “Fire increases the virtue of the wise and the
sorruption of the perverse.” In the field of cognition all vision will be deformed,
abscured, or falsitied, if not replaced by mere hallucinatory projecrions of subjective
:mpulses and complexes with repercussions in the organic functions. Every danger
rhat can overload the circuit with a high voltage chac will limit resistance and the
capacity for transformation is concentrared in the force field.
All this must be expected if the “mortification” has been insufficiently rigorous.
For this reason, the alchemists exhort us to beware of the rosy and golden colors
cthat may appear after the black but before the white: they indicate a residue of the

- Livre de Ia clémence. CMA, 3136
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ego quality (in the negative sense, as human ego in the animal body), that may alter
the experience to follow; the true red color (active reaffirmation) must appear after
the white, as only in the white can the new condition of existence be reached.?

On this subject Della Riviera says that it could happen that, once the Vulture
ol the dry and arid Earth? has obeained a part of the “virgin’s milk reserved for
feeding the delicate, newborn infane,” marvels and astonishments take place:
“Eclipses, new darkness, futious winds, hurricanes and venemous breezes, which
may cause you to chink that they are neither infusion of the Soul nor an illumina-
tion of the Body, buc death and destruction for both.” Only after the heavens return
to calm, will the earth depart from night, green and flowering: and the symbolic
Child, divested of his many~olored garments, will assume a pure white atire,
“symbol of celestial purity"—the albedo—after which wilt follow the royal purple
and imperial sceptre.* Andreae also mentions an unleashed wind and a darkening
of the Moor, and Philalethes points out the malignity of Air (in the no-longer
earthly state) and the formation of dark clouds that are cleared by the Waters
{purified) up to the lunar whiteness.®

The Greek alchemists mention magical conjurations—daipovordnavet-—tha
they use for paralyzing the demons that might wish to prevent the divine Water
from transmuting Copper into Gold;” demons that, aside [rom possible references
to effective operations of ceremonial magic, have the same symbolic value as the
onrush of unclean animals to drink the blood of the bull struck by Mithras. Only
by scaring them off does the miracle of vegeration continue, which said blood
causes to spring trom the Larth.® In the hermetic interpretation of the classical
myths this is the labor that Hercules must fulfill by killing the Harpies, black birds

#R. Bacon, Specelum alchimiae, §6; cf. Albertus Magnus (Compositum de compositis, §5); "Whiten
ve the black earth before adding the fermentarion [the acrive, or red. principle] . . . Sow ye your Gold
in the Whire[ned] Farch.”

¥ This vulture, hidden in the Barth, char is in the Body, can be compated to the Promethean myth: it
is the stolen, or mfinjze Fire (in hermetism the soul is called Prometheus as often as infinste), converred
into the principle of thirsc thar consumes man in his fall, when he finds himsclf chained to the rock or
Stone that is "fixed” in the body, and deprived of the Living Water. The “Vulture thae shrieks from
the mouncaincop” is 2 frequent allegory in alchemical texes. Symbolically, the mountain expresses the
highest state that can be atcained while remaining on "Earth,” and rhe Vilrure of the Mountain aspires
1o Hy into the Air and promises the supreme prize to cthe one who suffers him and restores to him che
“liquor” (dEspagnet).

* Della Riviera, Mondo magico. 50-92

*]. V. Andreae, Chemical Wedding, chap. 5.

€ Philalethes, ficroitus appertus. §6.

7 CAG, 2:397

8 F Cumont, Les mystéres de Michra, 137-38.
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rising out of che separation, "rapacious spirits unleashed in the magicat wotld”;”
and it is also the extermination of every last one of the armed warriors who, in the
myth of Jason, are born on the Field of Mars, where the extracted tecth of the
Dragon have been sown.'

Finally, in mystical terms, Gichrel speaks of the danger chat appears at the
moment when the power of the Virgin is transmitted to the "Igneous Soul,”
because this last may then depart from humility and equanimity and fall back in
love with itself, turning thereby into an egotistic and puffed-up demon. Nor can
the Virgin help because her husband (the Soul) can neither be liberated nor dissolved,
hut always becomes only more fiery and exalted, and repels anything chat is not
fire; so that Sophia retreats into her principle of Light and darkens che fire of the
soul, which thereupon falls into the state of "sin."!

It is a martter then of allusions to whar can be derived from the dregs and
elements that have not been reduced to "ashes” (such that they can no longer be
“rekindled”) that have been left behind when the deeper [orces emerge from the ¥
lite, reinforcing and multiplying—and being unable to stop reinforcing and mulri-
plving —everything they encounter. In the wer pach, the separation would nor take
place uneil there is nothing lett but the pure ego principle to be invested and
transported. On the dry path this would be when this same principle has reduced
its own nature to a “quintessence” of all the superior § faculties, sujtably equili-
brated and puritied.

We might, at this point, recall the disconcerting cavear that Andreae issues
concerning the “trial of the balance”—which indicares precisely in what sense the
polarization of the power, by virtue of the greater “weight,” is produced. He said,
"You must know that, no matter what pach you have chosen, by virtue of an
immutable destiny you may not abandon your decision and go back without
running into the greatest peril of your life. . . . If you have not purifed yourself
completely, the wedding will be for ill.” And in the moment of trial he warns; “If
anyone now in this company is not completely sure of himsell, he should quickly
depart . . . because better is it to flee than to take on what is beyond one’s
strength. 12

In this sense, apart from the difterences between paths, the texts are in accord
about the necessity for a preparation of che substances. In the Work no substances
will be utilized as they are, but only prepared (whittled down) substances. A

" Della Riviera, Mondo magico. 105. CI. Fium Aradnae, 26.

** Ci. Pernety, Fables. 457-79. The mych also pravides the remedy: we must make such soldiers fight
znd destroy one another, without ourselves entering inco the bacele. ClL Bvola, The Yoga of Power, 175.

- Gicheel, Theosophia practica, 2, §$§66, 67. 70, of. 6, §§45, 46
 Andreae, Chemical Wedding, 1,§4: 2.§15
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recurrent theme in alchermy is "getting rid of the heterogeneous parts”: everything
that is not jrself or that is an irrational interference of one taculty with another.

A second theme is the denudacion, which extracts and isolates the useful
elements. The initiate’s use of the symbol of “nudity,” on the other hand, is
traditional.’ We must, nevertheless, emphasize two different understandings of
the hermetic “garments” and their "stripping”: the first refers precisely to the
ascetic preparation, to the innermost simplitication of the soul which. while the
genetal conditions of the human state of existence remain, muse be rerurned o
itselt; the second refers to a plane ot reality and corresponds to the separation,
understood as the putting into action of the consciousness and the power under-
neath its garments that now tepresent the conditions of the same general human
corporeality.

3 For example, Phile of Alexandria (Leg. alleg. §13) calls the "naked” those who, “abandoning che life
ol deach and participating in immorrality,” are the only ones who “contemplaze the meffable mysteries.”
The renouncing of the possession of “clorhes” and "omaments” can be eyuivalent to the precepr of
povercy, which then is elevared 1o an initiacory meaning, ln a gnostic cestamen: we find an important
connection berween nudicy and spiritual virility —jus or virya—relative to the “Gare of Heaven,”
"reserved only for pueumaric men.” “On entering, they cast off their clorhes and become hridegroons,
having obrained rhe virilicy [read Sadsiv and not Aafeiv] of the Virgin Spiric” in which che Mercury
i "white” is casily recognizable (Hippolvius, Phdnsophumena, 5 8). Ct., also. Plotinus (Enneads, 1.6.7):
“Those who ascend by the nngs of the sacred Mysteries are purified and drep their vestments which
had covered them, and go forch naked ”
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' Thirty-Four
CThe ThIRST FOR

GOO ANO The
CORROSIVE QIATERS

¢ have said that after the preparation and

whittling down, the essence of the wet pach

consists in directly provoking, artiticially or
violently, the separation so that it is not ego (Gold} that is to liherate Life
(Mercury), but it is Life that must liberate the ego and cure ity leprosy.

For that we may employ the technique of elevating the forces of the same desire
to an abnormal intensity, but directed elsewhere. The premise in this case is set
forth by Bochne, who says that "hunger” is the principle both of corporeal birth
and of rebirch, being that which impels toward the body and impels toward
eternity.i

Hence Gichtel says. "Everything comes down to the conversion of our Soul
and the direction of our “desire’ inwardly, to desire and never cease desiring God
until Sophia and the Holy Spirit meet the desire . . . The perpetual “hunger” of
the obsolete body serves as fertilizing manure: it exhausts everything to the
point of disgust and anguish undil it is constrained to tum to the Facher.”? He

! Buchme, De signatura. 15, §51.
* Gichtel, Theosophiz pracrica. 1. §25; 3, §26



continues with some interesting technical allusions: “The magical or magnetic
desire of the soul’s will is the architect and creator of what the soul has con-
ceived in fts imagination, that is, of the noble and gentle Light of God®. . .
Under the powerful desire of prayer, the soul is enflamed with a clear lighr,
which triumphantly causes the celestial Virgin to ascend . . . The Fire [of the
inner man in desire] swallows up this celestial presence of the Light, which the
soul imagines yearningly, attracts to itsell and makes manifest—then burns
clearly, producing, in the heart, a beautiful, clear Light. ™ Here images work as
“transformers” in a transcendent sense, with regard to states of deep emotion
concentrated in the release of the fire of desire.

In the Book of Ostanes we find: “When the love for the Magnum Opus
penetrated my heart and the work’s preoccupation drove sleep from my eyes; when
its preoccupation kept me from eating and drinking to the point of emaciating my
body and 1 appeared to be in an alarming state, prayer and fasting finally delivered
me” to what followed. In the form of a vision, as the first of a series of experiences
the author speaks of a being who leads the alchemist to seven doors, just as Gichtel
says God introduced his spirit into the seven centers.”

Cyliani speaks of the state in which "one has lost everything and has no more
hope” and when "life is a reproach and death a duty ™ in the same way suf juris
non esse [based on some law outside oneself] the disgust for the world, death of the
frec will, hastiness to renounce, total suhmission, and faich, of which the mystics
speak, can themselves be consideted useful and practical elements for the Work, if
one lacks the capacity te make the scparation oneself {the dry path) buc still longs
for the supernal, having the center of sell in the “Waters,” in the viscous “Soul.”
in which the self must he used up.”

On the other hand, we already know that all chis can be justified hermetically
only by the standard of the very real effects that can follow initiation, and not by
moral or religious values; so, if the results are the same, we can also turn to other
methods, which to the eyes of the profane may present quite a different character.

¥ More vechnically Bochme (L signarura, 8, §6) writes: "The nily qualicy only exercises its vivifying,
taculey when it is compressed in the anguish of deach, which agirares and exales it. Secking to flee, it
escapes and thereby creates the vegerarive life,” that is. the symbolic growth of § equivalent to Sophia
and “Lighc.”

4 Gicheel, Theosophia pracrica, 4, §42; 8.

S nid.. 6, §43, 3, §66; 4, §8.

& Uyhiani, Flermeés dévorlé (rev. ed., Faris, 15923), 23,

" 8o, if the process continues, we can grasp the idea that the subsequent change of state may be
interpreted as the grace of the mystics.
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Such may be the violent forms of orgiastic ecstasy among the Cybellenes,
Dionysians, or Maenads, who, under certain conditions, are brought to self-
transcendence and violence to themselves by evoking elemental forces.® We can
refer furcher to what in hermetism are called Corrosive Waters (or poison), in the
special sense of substances capable of artificially provoking the dissociation be-
cween different elements of the human composition. The texts, nevertheless, either
advise against the use of these warters and “violent Fires” or recommend the
urmost precaution because, they say, they burn rather than wash; they dissolve
bodies but cannot save spirits; they work not with the “slow fire of nature” but
with the "impatient haste that proceeds from the Devil.” Their action is abrupt and
discontinuous-so the difticulty of keeping them active in the changing state is all
the greater.

In this order of things, Greek texts have indicated the use of magic herbs -
Botdvar For the most part, we must refer to the ancient traditions concerning the
“sacred” or “immortality-conferring” drinks, like the soma of the Vedas, the
haoma of the Iranians, the mead of che Eddas and even wine itself.

Originally it was a question of symbols: the holy drink was the Ether of Life,
the principle of exaltation and inner regenerarion, which to come into contact with
was for man a much likelier possibility in the beginning than it was in later times.
For the tradition maintains that at a certain peint in time, such a drink ceased to
be "known” and something else was substituted for it, which was no longer just
a symbol, but a real drink composed of substances adapted to produce a
psychophysical state constituting a favorable condition for the spirit to be able to
realize the rrue and immarerial soma, haoma, etc. In the hermeric use of the
Potdven one of these artificial means to reach an exaltation or inebriation was
probably thought to be a means of artiving at an effective ecstasy.

The same can be said of that which, in more disconcerting jargon in some
alchemical texts, gees by the name of urina vini, meaning “urine of a drunken
man.” “Urine” is explained by the root ur, which in Chaldean designated fire
(Latin, urere, “to burn”) and with the anagram UR Inferioris NAturae '° which is
precisely the humid Fire agent in these methods. Specitically, “urine of a drunken
man" alludes to the state of exalration, “inebriation,” or "enchusiasm”—pavio—
which is linked to one of the manifestations of such Fire. When others add that
the urine must be “infantile” and "prepubertal,” they allude to the condition of

# Classical mystery literature speaks continually of “sacred orgies,” as a designation, generally, of states
ol sacred enthusiasm, even frenzy, which lead to a particular type of initiation.

¥ The Grear Book of Nature. 120.
1 Della Riviera, Mondo magico, 196,
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simplicity and purity (or ot elementarity, the "nascent state”} that must be main-
tained in such “combustion,” that it produces that "movement or impetuosity of
the spirit” and that “inspiration” that are the only things—and not reason, reading,
or study—thae can effect, as Geber says, the discovery of the secret.

Tet us make mention at this point of the frequent references to wine in the most
recent texts, srarting with Raymond Lully, and repeat that here it may be either
symbolic wine or actual wine, or both at the same time. We shall cite but one text:
“lt is a wondetful thing, and to the vulgar incredible, that the spirit of the wine
extracted from its body [a question of capruring the subtle aspect of the experience
provided by wine] has the power, by dint of its continuous circulating movement,
to extract . . . any other spirit from ics body: be it vegetable [ ¥ ], mineral [ ® ]
oranimal [ @ ] ... The Quinta-virtus-essentia-prima of Vinum attracts the vires
[powers, virilicies] of all beings infused in it; loosening them from the elements
through dissolution of the narural ties; enabling the spirits, by appetence and
reaction, to elevate themselves ahove the passive resistances.”!!

And is it not significant that the word aquavit, “firewater,” (i.e.. “brandy.” aqua
ignea}aims so directly at the experiences of the alchemists and can also signity that
other ancient designation, agua vitac or “Warter of Life,” or "burning water"?

Tt might be helpful to emphasize that in the use of the corrosive waters {as well
as in cthe "Path of Venus,” which we shall discuss presently) the fundamentat
condition is the preparacion of the androgynous element: “The secter of the success
of the operation is the secret double tire.” This means that the operation must
connect its acrivity, beginning with the incombustible Sulfur, for the empower-
ment, in some external Tashion to the substances used and to maintain connection
to the end. It is in chis sense that we speak of the “Philosopher’s Wine.” as opposed
to ordinary wine, also called agua ardens, and in commenting on the recipe of
Raymond Lully, recipe vinum rubeum aftbum (spiritus vins philosophorum), we say
that the preliminary condition is the secret fire.*? In all ocher cases, that is, in the
case ol a passive experience, the sole result will be the phenomenology, utterly

WG Dorn. Clavis, BCC 1:233, 239 (F R Lully in Theacram chemicum, 4.334; Armold of Villanova,
Opera ommia {Basel. 1585, 1699), De pharmaco carholico, 17. §1. For the coming wgether ol other
tradicions on this theme we may recall that "vine” in Assyrian was karana, that is. "the wee of the drink
of life" (IAlviella, Migracion des symboles, 184), and that the wine used in vrgiastic tancric rituals
(panchatattva-pia) with regard to the awakening of conscinusness in the form of the Afr principle,
takes the name of "savior in liquid form” (dravamayi-tara), bur also of “semen or power of Shiva,” the
name ako given by Hindu alchenty 1o Mercury (Evola, The Yoga of Power. 107, 120). For the technique
of the "Corrosive Warers,” sec Introduzione alla magia. 2:140H.

22 Cf. esp., ]. Seger Weidenfeld. De secretis adeprorum sive de usu spirtcus vini juffiani (Losdon, 1634).
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devoid of any interest to us, of “artificial patadises” and of those who abuse alcohol
or drugs. As Titus Burckharde has aptly remarked,'® a drug as such can only
prepare of encourage the attainment of a spiritual state. it cannot engender it. lts
action must be directed and integrated; the "qualitative” compulsion knows only
how to come {rom another domain 1*

14T Burckharde, Alchemic: Sinn und Welthild (Olten, 1960), 184

4 [The tinal paragraph and notes are trom the 1948 edition, —Trans.)
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Thirty- Five

The PATD OF
veENUS ADDO The
RAOICAL PATD

&

n the wet pach of hermetism the repeticion of sexual

symbols occurs too trequently not to suggest a cer-

tain foundation to the suspicion that chis tradition
must also have possessed knowledge about another type of “corrosive waters”
related to the power of disintegration that a woman exercises pver a man
when she unites with him in love and the sexual act. As could be said ol soma,
so in this respect, it could be said that the "Woman” of the Philosophers
(symbol of the life-force), after a certain point, had ceased to be “known”;
whereupon the terrestrial woman was substituted as a means of returning to
the life-force, by way of the dizzying ecstasv thar eros can produce between
two sexual beings.

Hence the idea of certain "operations using two vessels,” to which we enig-
matically allude in alchemy. The two vessels may also be interpreted as the bodies
of two persons of different sex, which conrain separately the two hermetic
principles that in other alchemical practices are prepared rogether within a single
being: the active and the passive, the golden torce against the captivating and
sympathetic wet force that "dissolves” the former in its own “enclosure.” So it
would be possible to give a concrete interpretacion, alongside the symbolic one, to
such expressions as: "QOur coporeal gold is as though dead before it unites with its




mate. Only then is the secret, incerior Sul{ur developed,™ and: “With the Sulfur
of Venus, the inner Sulfur of man is rectified, reinforced and wholly perfected.™

On this plane the phases of the rapture produced by the extraction, then by the
arrest and fixation, which we have already seen in the symbols of cutting the wings
ot the Dragon at the height of its flight into the echer and the telling of the Bull
at the end of his raging stampede, can be recognized behind the expressions of an
alchemico-gabalistic text where the lance of Phineas appears (Numbers, 25:8),
which “transfixed them in the moment of their union and in focis genrealibus, to
the solar ® Israelite and the lunar € Midianite . . . This biting fang, or power of
[ron, acting on the Mareria, purges it of all filcth. The Israclite @ is here no other
chan 4 the masculine Sullur {in its vulgar state]; and by Midianite € we must
undesstand V the Dry Water [here perhaps alluding to che mopping up of the
superfluous moistures” which by corresponding preparation the woman must have
consummated in her sensitivity and faculey of sensation] duly mixed with the ore
or red marcasite. The spear of Phineas not only curs down the male Sulfur 4, buc
also mortally wounds the €, his female, and both die mixing their bloodin a single
procreation (supernatural rather ehan physical]. Then the wonders of Phineas [who
represents the operator) commence to manifest themselves.™

The De pharmaco catholico also mentions the extraction of che hot solat
Mercury from the Ore of Venus by means of Tartarus (equivalent of chaos, the
dissolving powet of such symbolic combustions) and Sal Ammoniac, whose virtue
of contraction. in contrast to the former, could have the same meaning as the
atoresaid “lancing.”® And if the hermeric texts frequently speak of a death that is

! Philaleches, Iniroitus apercus. §1.

* De pharmaco cacholico, 13. §§1. 5. Braceeseo (Espesitione, fols, 56b, 63a) alsu speaks of two sulfurs, one
of Venus and the other of Mars, The reader will have acquired by now a certain pracrice in the transposition
of symbols. Also corresponding to Venus (the Feminine) is a Sulfur thac is likewise a vessel (body) for izself.
Philalethes (Fntroftus aperrus, §19) speaks of the other path, besides that in which only the incernal heac
operates, in che following terms: “The other Work is done wich ordinary Gold and our Mercury, main-
wained for a fong time over 2 hot fire that serves o covk them both, with the help of Venus, uncil from
the two exits a substance that we call lunat [that is, §) juice The impuriries must be discarded and che purest
part raken.” By sucly a provedure the true sulfur will be obtained, which iz then inired to the Mercury
(fixacion of the whire. see chaprer 38) and then “to the blood thar is peculiar 10 it” (the red work).

Y Ascl Mezarepls, chap. 5 {guoted by Eliphas Levi). The Qahalah contains further reference to sexual
esaterigsm. CI., for example, Zohar, 1.55 b, "the saint —though blessed—elects to reside only where
male and temale are unfred,” inasmuch as the occule sense of the sexual unicn is the pach of the spirftual
Androgyne destroyed by “sin 7

4 L. abso the recipe of the Great Buok of Nature (128): " To dissolve 2 metal, make it red hor and then
submetge it in wacer.” Plotinus (Prneads, 3 5.8), in an unforounately confused texe, gives an idea of how
to understand ambrosia as an inebriating force thar spins around itself without empiying into anocher.
When the power of stopping (striking wich the lance) acting on desire results in that amor (eros) is
transformed into a-mors (non-death, ambresia), wo vse the same phoneric assimilation as employed n
troubador esotericism.
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the consequence of the confunctio, of the “joining,” perhaps it also refers to the
trauma that can occur at the height of the embrace and orgasm if subjected to a
deliberate control.

In realiry, the life-force itself is eminently hidden in the energy of generarion and
here it is a matter of surprising it, attesting it, and taking possession of it at che
moment it is turning to the procreation of another being, It appeats naked, so to
speak, in a nonindividuated state, which cannot transmit el from one being to
another, if, for a moment, it does not pass through the free and undifferenciated stage.
Buc this stage, in itsell, is the "poisonous” aspect of Mercury, the state that kills.
Thus it is possible to encounter in the sexual acr a condition analogous to that in
which, under the guise of an active death, the injtiation is completed. Hence the sense
of the double aspect of Love and Death in cereain ancient dejties: Venws, as Libitina,
is also a goddess ot death—we read in a Roman inscription dedicated to Priapus:
mortis ¢t vitae-locus.

The convergence of the various meanings is finally complete in the Hindu
notion of kundalini, which is. at the same time. the Goddess and the “serpent
powet,” the force that hay produced the organization of the body and continues to
sustain it, the roor of sex, the power manifested in death and separation, and the
powet used by the yogis to cross “the threshold of Brahma” and break onto the
“Royal Path.™®

In the alchemical texts we may find other allusions to the use of the power in man
that manitests itself as sexuality: especially in the more or less direct references to
Saturnal and Ammoniacal Sulfur thac lies sleeping in the inferior seat Y (see page
83), and corresponds to-the "Father” (Gichrel); and Infernal Niter @ that is a “fiery
magical key,"” an adversarial and destructive power for the other Sulfur, the exterior
one (Le pharmaco carholico). But when a similar power is found throughout a work,
it is no longer the wer path, even though it still has some ol those qualitics, but it
is now a path thar, on the contrary, could be called vlrra dry, masmuch as it leads
ditecrly to the tinal “red” stage, jumping over all the intermediate phases, striking
the Materia directly with the fiery lightning bolt contained in the interior of the
tellurian and saturnine heing, che same that brought down the Titans.

This is an extremety dangerous pach! Geber calls it the "balance of Fire,” and
considers it "exeraordinarily difficule and perilous,” "a rayal operation, prompt and
quick,” bur the sages reserve it only for princes, alluding te the presupposition of an
exceptional qualification and narural “dignicy."” Ol the four ways that we are told

% Bachofen, Urreligion, 1:263.

® The hermetic expression “rayal path” is found again precisely in these rraditions. Cf Hacha-yoga-
pradipika, 3.2-3 {commentary): "Franasya cunya padavi tachd r3japa thayace.”

7 Geber, Livie de fa royautd, CMA. 3:126, 131, On the contrary, “balance,” which is acquived by che
synthesis of the balances of Water and Tire, is recommended: "I che balance of Warer iy united to that
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ahout in Andreae, this is the one by which "no man reaches the palace of the King,”
that ic is “impossible because it consumes and can only be suitable for incorruptible
hodies. ™

Perhaps it is the same thing as the direct and fiery awakening of kundalini,
according to tancric Hatha-Yoga, only preceded by a single "heroic” preparation—
vita-krama—without “mortification” or "solution in the white,” that is to say.
without passing through the middle part of the breast (see page 82). The general
danger of death —death not simply as a physical fact that confronts the initiate
is maximal here;”it is said in the hermetic Rosarium: “Nonnufli perierunt in opere
noscrum.”

As an attenuation of this method we can mention, tinally, still another path of
a certain "androgynous” style, both dry and wert at the same time, which refers to
the heroic initiations in the strictest sense, related to the ancient sacred meaning of
war, to the ancient assimilation of the warrior with the initiate, to the mors
triumphalis as “the path to heaven,” etc. A rransporting and violent torce is
awakened, an eros similar to the frenetic and orgiastic forms of the wet path—but
along with that is added the metallic quality of Iron or Mars.

The heroic impulse offers, technically, the same possibilities as the mystical
impulse, the orgfastic ecstasy, and the subtle mortification of hermetic asceticism,
but only when the Mars element, by elimination of the earthly, watery, and
combustible dross, has been prepared to the point of nearing the Gold or Sun
qualicy, and when the same impulse is so intense that it can carry itself beyond the
closure constituted by the virile hardness and beyond the individual limic as well.

Also by the same path, however, one can come to “break the enchantment that
holds the Gold body in bondage and would impede it from exercising its masculine
tunctions” without having to follow the method according o which “the Fire is
worked most gently and tempered from beginning to end,” but following that
other methed in which a "vielent Fire similar to the Fire used for the multiplica-
tions” is necessary. ' '

ot Fite, everything wilt come out in its more compleze form, though Fire by itself alone can also lead
t0 perfectinn” {ibid., 132).

* Chemical Wedding, 2, §15.

*Cf Evola, The Yoga of Power, part 2. For the practical aspect of the sexual methods, see Introd, uzione
alla magia, 1:238tF; 2.329f[. For an explanation of the techniques relative to magic, initiacic. and
costatic usage i the ditterent craditions, of. Tvola, Eros and the Mysteries of Love: The Metaphysics
of Sex (Rochesrer, V., 1991),

" Philaleches, Incroitus apercus, §18, and also Geber, Summa. BCC, 1:530. [On the heroic path. wartior
-nitiarion, and triumphal death, ct. Evola, Revolt against the Modern World, chaps. 18, 19, in which
e also alludes to the rechnical side of evoking the “double” or Mercury in warrior experiences.)
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 Thirty-Six

CThe bermMeETicC
FIRES

efore concluding these preliminary remarks about tech-

nique and getting on with it, we need to mention some-

thing about the Hires employed in the Wortk by the
hermetic masters.

“Without fire,” it is affirmed, "the Matrer is useless and the Philosophical
Mercury is a chimera thac lives only in the imagination. It is on the rule of Fire that
everything depends."! And we need hardly betabor the fact that this is not vulgar,
physical tire,

Crassellame scorns those who "tlutter day and pight around stupid coal tires.”
He calls them “singed moths” and adds: “In what kind of tlames do you persist?
le is not violent coal. or inflammable kindling thar the wise use for the hermetic
Stone."* And many other authots mock the “charcoal-burners” and the "puffers”—
Pernety would like to possess the "voice of Stentor” to denounce them—saying that
the hermetic fire is a [ire that does not burn, it is a magicfire, an interior fire, subtle
and occult. “The Opus is accomplished neither by (vulgar) Fire nor by the hands,
but only by means of the inner heat,™ as with a “rising [ever,” as the Turba
philosophorum reveals to these who understand.

! Filum Ariadnae, 73.
2 Crassellame, Ok alchernica, 3.4.4-2.
3 Pernery. Dicrionnaire, 397; Fables, 1:125,



On the other hand, the hermetic Philosophers recognize various fires, which
are to be brought rogether in the work so that one may help the other. The
main ditference lies berween "natural Fire” and "Fire against nature.” Unnacu-
-al Fire is the Fire of the hermetic Arc referring to the aspect of the "one
thing” as the basis on which it is “Natute that dominates frself,” "that kills
tself” and thus is capable of reacting against the fact of being in order to
:nfuse in it a higher discipline that sustains the fallen and erring natures, “rec-
afying” them.™ After which, the two fires—that of the Art, directed by the
operator's will, and that of Nature, which is the vital fire, thart is ro say, the
psychophysical fire, by which pethaps it can refer again to the heat of che
feart and the blood (in §)~—are united and, as has been said, the one increases,
tortifies, and develops the action in the inner depths of the other. Besides the
tire called intermediate, unnatural, and composite, a third is mentioned, the
‘Fire that kills,” which recalls the primordial "fixations,” thac is to say, the
absolute individualization of che force.

But the first of chese fires, if it is not fite of wood, neither is it a simple state
of feeling bur an “enthusiasm” of the spirit incensely energized, which is concen-
rrated and reunited in itself, as one that embraces, shelters, noutishes, cooks, and
Toves.” And all of a sudden a special and subtle warmth permeares the whole body.

In the Orient they speak precisely of such an inner heat on which medication
is concentrated, a heat that is not just physical or psychic, which is evoked by
special practices (for example, that of the brearh) that produce special effects and
tavor the mediration and the awakening of the power contained in the formulas and
svmbols of initiation.”

Allof this is proposed as a guide for the interpretation of expressions in the texts
that ate routinely encountered in great ahundance. We shall limit ourselves to
Juoting Pernety, for whom “the philosophical Fire is that with which the philoso-
phers wash the materia, that is, purify the Mercury”; and the “unnarural Fire,"” or
“intermediate,” i the “result of the union of the natural Fire and the Fire of the
philosophers which is against nature.” This unnatural Fire is the cause of the
putrefaction and death of the compaosition and of the perfect and true philosophical
solurion”—and to this Fire "against nature” remains the task of “reanimating the

* The two symbols have another meaning. The natural Fire is that which has been specialized and
personalized. The Fire against nature, on the other hand, is the not yet individualized power of creation
and, as such, antichetical to the first: for which we sometimes refer to the Mercury in the {ree state as
the “poisonous” Mercury. CI. d Bspagnet, {(Arcanum hermeticae, BCC 2. §54): “The Tire against nature
is contained in the stinking menscruum, which transforms our stone fnto a certain poisonous Dragon,
powerful and voracious.”

*Cf AL David-Neel. Magic and Mystery in Tiber (1932; reprint. 1971), passim; of. “"Psyehische
Schulung in Tiber,” in Die Christliche Weft. nos. 1, 2, 3, (1928), Bacor, Vic de Milarepa, 157, 196.
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hidden Fire in the other, liberating it from the prison in which it has been focked.™

The De pharmaco catholico also concerns itself with the three “hermetic” or
"magical” fires, without which the "solution” cannot take place, pointing out by
symbols the functioning of each; the text calls one of them "sympathetic” (in
sympathy with the other profound and primordial Fire of che telluric entity), and
says that ic is increased by the careful kindling of the igreity of the merals, but as
soon as the ignition occurs one must be sure to corporealize the Soul in order to
keep it [rom dissolving in Air, by the action of such Fire (which returns the various
powers to the undifferentiated poine).”

And Artephius speaks of the three Fires and calls the first “Fire of ¢he Lamp”—
that is, light-Fire, illuminated Fire—" continuous, humid, airy, proportioned”; the
second is the “Fire of the ashes,” that is, a fire that is sheltered in the interior,
analogous to the so-called natural Fire, on which the athanor is placed; finally there
is the Fire against nature, “Our Warer,” which is related ro the Fountain, and
destroys, dissolves, calcinates.® Bur often these three Fires are used in the texts as
symbols to mean the three phases of the Work.

The operarors next call special atzention to the Regimen of the Fire that “must
maintain itself constantly at the same temperature and never go out.” Nature icself
will indicate to the enlightened mind the intensity of the occule Fire” The
prescriptions, as a rule, are of this type: “Ye must not force che Fire ar the
beginning of the Work on the Mercury, or it will be volatilized. Bur once having
achieved the fixation, then the Mercury tesists the Fire (that is, the “egn” active
clement can be made to intervene, without running the risk of the "Mercury”
consciousness disappearing, and returning to the conditionalities of the body], and
resists it all the more for having been in combination wirh Sulfur.”® Wich a slow
and patient reheating, with continous, gentle hear, it must be worked until one

b Pernery. Dicrionnaire, 49, 163. 165. 402-3 CI. Geber, Summa, 330-31; dEspagnet, (Arcanum
hermericac, §80): "The Fire innate in our Stone is the Archeus of Natuge, the "Son and Vicar of rhe Sun’
moves, digeses [= rl'pens] and completes everything, if it is lefr free.” Cf. G. Lenselr, Les apparences de
verred ot vraye pratgue de A kchine (ms. 3012, Bibl. Arsén.. in de Givry, 413} " The Fire of the Sages
fs the only insrrument thac can work this sublimation: no phifuscpher has ever nvertly revealed chis
secret Fire, who does not understand must stop here and ask God to illuminate him.”

* De pharmaco cachoficn, 3, §§1, 2, 4.

¥ Livie d Arrephis, BPC, 2:148-49, 150-51_ Tiach of the following ateributes of Fite, given by Bernard
of Treviso (Philosophie des méraux), for him who understands, contains a direction: "Make a vaporous
Fire, digesting. continuous. noL violent, subtle, enveloping, airy, closed, non-combustible, aleering.”
Artephius has said of "out” Fire: "It destroys, dissolves, congeals, calcinates, is alrering. nenetrating,

subtle, airy, non-vivlent . . . encircling, concaining, and vnique.”
* Livre de Ef Habir. CMA, 3.93, 109. 110.
B 1hid., 79.
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abtains the "occule World Spirit” [Archeus] locked inside the symbolic Stone !

‘W shall abstain from further references because they would only lead us into
more complicated mazes of the secret alchemical language. Who now possexses his
own trusty thread of Ariadne, can venture farcher by himsell.!? The general
orescripeion is always to avoid wsing violent fires at che beginning, because che
purpose is to awaken not the exterior and impure fire (the Red thar appears
prematurely), but the deep fire, which is at the same time Gold and Sun, enclosed
within the body “and is not awakened belore the (sense of] body has been dis-
~olved.” For this purpose one muse first have reached the Water and the rebirth in
the Warter; whereafter the Water is extracted and flees from the violent Fires,
which necessarily are stamped by the impure and terrestrial element of the person.
The calm fire, subrle and illuminared, that “cooks™? little by lictle, is that which
must be used until the mortification and the revelation of the Light, untess one may
have chosen those particular methods of the aforementioned wet path that so
trequently have the drawback of raising the residual and combustible parts along
with the subtle principles.

Y Chymica vannus, 239,

1 We refer especially to Philalethes. Epist. Ripley. §§56. 57. 54; Tifum Aradnae, 82-82, 84, 89, 105,
Turka philosophorum, passim

¥ The symbalism of "coaking” refers precisely o the specific acrion of Tire, which little by little
“ripens” the crude and brute substances. Whereupon the Turba says: "Understand ye by it everyrhing
according to Narure and Order. And believe ye me withour seeking furcher | conunand ye only to couk;
cook at the beginning, cook in the middle and cook to the end, without duing any uther thing than cook,
andd so Nature will be bome to the complerion.”
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' Thirty Seven
Tbe a1bicte CI10RK:
REBIRTD

hiteness—light, spring, resurrection, life, flow-

ering, birth. etc. —-hermetically expresses the

state of active ecstasy that vplifts the human
condition. It regenerates, restores the memory., reintegrates the personality with the
noncorporeal state. " What mote can I say, my son?” reads the Corpus Hermeticurn,
“Only this: a simple vision [#daarov] has taken place inme . . . | have come out
of myself and have clothed mysell in a body that does not die. I am no longer the
same, | have been intellectually born . . . I no longer have a color, not am I tangible
or measurable, All of thar is now alien to me . . and T no longer see with physical
eyes."! This is the toundation thatr we must bear in mind when we encounter the
expressions of the enciphered language referring to the experience of Mercury or
divine Water and, in particular, the albedo.

“The life-giving Magic Light” drawn from the center of the "Elemental Cross”
(seat of the heart, see page 82), the "clearest water” or Mercury, is—according to Della
Riviera—"the Spirit of the World Soul” [Archeus] and in this “are all things seminally
contained.” The author then explains that in this “Heaven” there is no “reunion of soul
and body”; racher “the body is included in the narure of the soul and is almaost the soul
itself, exeensive, visible . . . light without mattet or dimensions.” And he repeats,

Y Corpus Hermeticum, 13.3. CFL also 13-14, where it is said that the rebirth is "no longer seen as of
bodies or three dimensions " Cf Plotinus, Fnneads, 5.3.7, 6.9.9.
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“This celestial Mercury is spiric being pertect lucidity . . . nature in itselt brilliant and
transparent, almost diaphanous, and illuminarted . . . not subject to any alien mixture
or any passion; an act of pure imelligence, having an invisible and incorporeal
lumination that is the source of this visible light.™

So the conferring of such a principle means transmutation (the first of the
alchemical transmutations) and resurrection. “When the White appears in the
‘nateria of the Great Work, Life has conguered Death, their King has been resus-
citated, Earth and Water have been converted inco Air, it is the Regime of the
Moon and the Son has been botn.” Then the Materia has acquired such a degree
- fixation that the Fire can no longer destroy it (it is “che stabiliry of the inititiate,”
0 longer conquerable by death”). "When the artist sees the perfect whiteness, the
‘hermetic] Philosophers say that the moment of tearing up the books has arrived
aecause at that point they are no longer of any use.™

An Arab text asks, “What do we call combustion, transformation, disappear-
ance of darkness and production of the incombustible compound? All these terms
apply to the compound at the moment of its turning white.™

Artephius speaks ol “that which is clear, pure, spiritual and lifted up by the Air,”
zarther on he speaks of "turning inco Air.™ and then of being made alive wich Life
and made completely spiritual and uncorruptible, as the fecling chat marks the

sublimation, conjunction and elevation, in which the whole compound is made

white."® “Pure, subtle, brilliant, clear as the dew, diaphanous as unflawed crystal,”
these are, for Basil Valentine, equivalent to the qualities of "our Living Silver,”
sxrracted from the best Metal by Spagyric Art, that is, by separation. The Syrian
zexts refer to it as “matter that rurns copper white, white cloud, Warer of clarified
Sulfur. transparency [Sfoyng]. mystery unveiled.™

" Della Riviera, Mondo nagico, 20, 47-48.
Pernery, Dicrionnaire, 58,
- Livre de Cratés, CMA, 3:69.
"I Agrippa (De occulta philosophia, 2:26): " Air is the body o the life of our sensirive spirit and does
=t have the narure of any perceivable object bevond that of a spiritual and clevated vircue. Neverzheless

* happens thar rhe sensitive Soul rejuvenates che Air that sutrounds it and that it feels the quality of
<5¢ objecrs that ace on it in an Air enlivened and joined to the spirit, that is, in the fiving Air

" Livre d'Artéphius, BPC, 2:139.

" ln CMA, 2:82. White Gold, White Sulfur, White Stoue, etc., are other symbols for the ego principle
= this state. Stll another symbol is Magnesium by way of an ancient etymology that would derive
<his word from “mixing,” peryviiery, the Natures united by combinatio(see CAG, 2:202). White Sulfur,
ot Bemard of Treviso (Philosophie des métaux. BPC, 2:432). is "the simple soul of the Stone, vpright
:nd noble, removed from every corporeal density.” Then he goes on to give instructions for converring
2y Sullur, freed [rom all excess humnidity, into an “"impalpable and most subtle powder.” This last
pression may perhaps suggest a real inner experience. associated wich the sense of “loss of weighe."
- lightness and airiness in conerast to the ordinary state of corporeal consciousness.
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“By means of the Divine Water,” Ostanes teaches, "blind eyes see, deaf ears
hear and the thick tongue speaks with clear words.” And he continues, "This
Divine Warer revives the dead and kills the living, for it makes natures leave their
natures and because it revives the dead. It is the Water of Life: who has drunk
thereof cannot die. When it has been extracted, perfected and mixed completely
[with the principle that has been obtained], it impedes the action of the Fire on the
substances with which it has been mixed, and the Fire can no longer disintegrare
[in the fethal and negative sense] simifar mixcures.™

Armnold of Mllanova: "Our Water mortifies, illuminates, pruties and purifies. In
one principle it makes the dark colors appear during cthe mortitication of the body,
bur then come other colors, numerous and various, and finally che whitening.™
And Raymond Lully: “This water is called Water of Wisdom: . . . in it resides the
spirit of the Quintessence that makes everything where otherwise nothing could be
made. "

® Livre du mercure acoidencal, text in CMA, 3:213.
¥ Semiea sermitae, 12. Cf. Turba, §§16. 17; Philalethes, Introfcus aperus, §14
R, Lully, Viade mecum. Cf. Bochme. Aurora 24, §38.
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“Thirty-Eight

.

Che conianccio
inD wbice

nce its “location” and meaning have been ¢stablished,

we must rerurn to rhe impotrance of conferring an

acrive character on the experience. It is necessary to
recaver the magical heroic sense hidden in the symbolism, according to which the
Divine Water is represented by a Virgin, who is the Mother with respect to that
which is reborn' out of her by “immaculate conception” (aurogenesis, spiritual
endogenesis), and simultaneously the Wife of this her own son who, serving as the
male, possesses and impregnares her,

According to another allegory in the literature, while the mother engenders the
son, the son engenders the mother, that is, his act accompanies, creatively and
exactly, the entire process—provided this is always in accordance wich “the rules
of the Art.” This generation of the Mother purifics her (what purifies is also
purified), and at the same time it transforms the “Whore of Babylon™ into a
virgin.

Here we have the “fixating” action thar the reborn Gold, almost by its sheer

! Heuce the alchemical symbolism of the “Virgin's Milk” by which the "Tlermeric Child” is fed.

2 Pernery, Dicrionmaire, 408: "The Whore of the Philosophers is their Moon . . . or Babylonian Dragon-
The Art purifies her of all filch. turning {v o virginity. When i this szaze. the Philosophers call her
the Virgin " In T ellenism, these allegories correspond to the myth of the "Perfect Man” who penetrates
the bmpure Womb and alleviates the pains of ics darkness; when the mysteries are known, he drinks
from the cup of Living Warer that liberates him from the “garments of servitude” {in Hippolytus.
Philosophumena, 5.10).



presence, exercises over the evoked power. If it has not been dissipated, the power
is relieved of its desire nature and its “viscosity,” by which it had been attracred
and enslaved by everything (symbol of the whote). It is then teduced to “aqua
permanens” (Eternal Water). This is che result of the "philosophical incest.” " The
True Mercury,” so says one text, “does not work alone, but must be fixed by
Arsenic,” that is by the Masculine.* On his part Ostanes says that Mercury “used
in the trial of souls,” “transformed into ethereal spirit [liberated or extracted) is
faunched into the upper hemisphere; descends and reascends avoiding the action of
the Fire [equivalent to the Masculine or Arsenic) until upon irs fugitive movement
being stopped, it reaches the stare of wisdom. Tirse, it is difficult to retain it and
it is mortal”;? bur in the Greek enigma of the “four syllables and nine letters,”
knowledge of which confers wisdom, the key is, dpoevikdv, Arsenic, equivalent
to the fire avoided by the "Virgin.” the "fleeing demon,” which must be restrained.

Here the hermetic exegesis of classical mythology also intervenes: recall the
labor of Hercules in which he conquers Achelous, son of Earth and Ocean. who has
assumed the form of a river. Della Riviera explains that in allegory this is the
resistarice necessary to oppose the waters attempting to sweep away the Earth
(chat is, ndividualization, speaking generally) via the wet element still hidden in the
substance, which causes the larter to ty to dissolve itself. “But the hero battling
pyronomically [thar is, opposing the Tire state of the Spirit), finally overcomes the
powertul flow of the scream, keeping it to the destined Farth {which here expresses
the supernatural [orm of individualization).™

In the same way, on the Porta Magica of Rome we tead Aqua rorrentum
converres in pecrant (You will convert the water of the torrents into stone—Trans.).
Surely not standing alone is another inscription that announces that Our Son who
way dead, lives, and the king has returned from the Fire (after having conquered the
watet) and enjoys the occult mating: Fifius noster mortuus vivit rex ab igne redit et
coniugo gaudet occulto.® And again in Della Riviera: “Qur Firmamenr is congealed
Water in the likeness of the crystal which the Heroes are accustomed to call Dry
Water or skinny water.” Finally, the same concept of active congelation is also
ingeniously related to the two “magical Angels”now interpreted as the primordial
forms in which the cosmic waters have been fixed—according to the formula:
ANtico GELO [an Iralian pun: literally "ancient ice,” and thence angelo or “angel”].”

I CMA, 2:84

* CAG, 2:276.

3 Della Riviera, Mondo mugico. 105,
8P Rornia, L2 Porta Magica 32-33.
7 Mondn magico, 80, 99 -100.
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The expression, already used in che Greek texts for the hermetic worker, "Lord
ot the Spirit,” ¢vAaé mvevudrov, is found again in Basil Valentine, for whom man
~was "made Lord of chis spirit [the mineral, required in the Work] to set it apart as
something new, that is, a new world, having the power of fire.” The meanings as
well as the expressions converge once again in the encire tradition. This is known
s the hermertic “Coniunctio in White,” Incest, and Dominion over Life.

* B.Valentine, Aurelfia, BCC, 2:207 From the idea of rransparency, associaced with chat of hardness
requivalent to congelation), proceeds the alchemical symbolism of Glass and Vitriol. Because of this
Lully says, * A philosopher is one who knows how to make glass.” According o Braccesco (Espositioue,
“ol. 10a) the metals dissolved in che prima maceria are viriol. “which | call Dry Warer” and which
the formula of Basil Valentine is linked to the precepr of “descending to recrify.”
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Thirty—Nine

.

CThe
SCCRNAL ViGiL

o make it through this experience means to overcome

sleep not just in the symbolic sense, but in fact. The

nocturnal state of sleep can be considered that dark-
ness that has to be thinned out of the Mareria so that the inner Light can begin
to shine, Apuleius’s "Sun shining in the middle of the night.” So it is that every
night we naturally atcain the “separation” that the philosophets are secking, As
we have said before, we must actively work to witness it, as if we ourselves were
the cause of its coming about, instead of falling into reduced and weakened states
of consciousness.

Now pethaps we can understand these words of the Corpus Hermeticum: “The
sleeping of the body became the lucidity vijyig of the soul; when my eyes were
closed they saw the Truch™; and also: “You can leave yourself without sleeping, just
as they who, although sleeping and dreaming, are not asleep.”’ This explicit
reference is of capital importance. lt is an esoteric traditional teaching thac chere
is a similarity berween the mystery initiation—as partial catharsis with respect to
death—and sleep that temporarily liberates the soul from the body by means of a
separation that does indeed resulr in death if carried beyond a certain point.” The

! Corpus Hermencurn, 1.30; 13,4, CL Bliphas Levi (Dagma and Ritual, 158); "To sleep awake is o see
the Aseral Light”

2L Proclus, Commentary on the Cratyius, 82, 133; V Macchioro, Heraclitus, 128-29.




sermetic "diaphanum” is the Light thac appeats in the night for those who with
zlosed eyes attain, while still in life, the state of death.®* Once again, this Light is
the ethereal and intelligible light of Mercury, which according to correspondences
already mentioned, begins to shine in the symbolic “heart.”

We have previously emphasized the white character attributed by a Hindu texc
to the garment of che “Spirit consisting of knowledge” when, "onee the conscious-
"ess has appropriated the vital spirits, it resides during the course of sleep in the
cthereal space of the heart.™ And the correspondence is too precise to leave any
Joubt about the recognition, also in this case, of one of the “constants” of the
svmbology and primordial initiatic science. We might also include the Pauline
reference to the heart thar waiches while the ego sleeps and, especially, the
rollowing quotation from the Qabalah: “When a person goes to his bed, his
consciousness abandons him and goes up. But if every soul leaves the sleeper, not
all rise to behold the countenance of the King . . . [the Soul] passes through
aumerous regions jumping from place to place. In its journey, it places itself in
contact with impure powers that constantly surround the sacred regions. 1f the soul
s contaminared by impurities, it mixes with them and remains with them during
the entire night. Other souls ascend to the higher regions, and even beyond them
to contemplate the glory of the King and visit his palaces. . . . A man whose soul
reaches this supreme region every night can be assured that he will participate in
the future life,” which, mind you, is not as some decrepit survival, but as immor-
tality in the highest sense.® Nothing less is the promise of initiation.

To arrive at the Light after the alchemical “black” means to possess the capacity
to complete this "voyage” consciously, entering thus into the supernatural vigil.
“That which is nighr tor creatures, is the time of awakening [or the man who bas
dominion over himself, and the awakening of all beings is night for the Sage of
penetrating mind”; it is in these Otiental terms® that it is possible to express the
conguest implicit in the realization of the white Work. We might also recall the
bactle of Jacob, who, once he was alone, engaged vicroriously in battle against the
Angel, or "Man,” for the whole night, overcoming and resisting him uncil the
dawn, whereupon he carme to see the face of God without dying.” The hermetic

3 Heraclitus {frag. 26 Diicls) says: “Man lights his own Light when he extinguishes himself each night
And though living, he visits death when his cves close in slumber.”

4 Brihadaranyaka- Upanishad, 2.1.15-17 We mighr also recall the “radiant white” color acquired by the
robe of Christ ar the moment of his transliguration. (Luke 9:29).
* Zohar, 1.83b.

* Bhagavad-Gita. 2.69. Recall also chat "Buddha” is nor 2 name bus a title -it means " The Awakened
One"—and refers to the supersensible experience chat che enlightened have during the four warches of
the night. Cf Evola, The Docrrine of the Awakening.

T Gen. 32:24-30.
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content of this myth is evident, even aside from the fact thar the “Angel” is, not
without reason, one of the secret names chosen by the hermetic masters to signify
“the volatile matter of their Stone. ™

Tc has been said, besides, that alchemy repeats the theme of revelations concern-
ing the Great Work obrained from the perspective of visions during dreams, the
magical sleep, and analogous states; that is to say that they are allusions to a partial
illumination dramatized by fantasy and propitiated by a certain support of the
waking consciousness when, in 2 natural way, the “separation” is attained once the
eyes of the body have been closed.

% Pernety, Dictionaaire, 33.
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Forty

The BODY OF Light
ADO PRODUCTION
OF silver

. v e e

¢ have spoken of the active ecstasy in

which liberation and transfiguration are

exactly balanced by an equal degree of

zHrmarion, in which any giving over to rapture or “combustion” is arrested

and frozen. So we can speak of a “fixation” which is like an experience with-

sut form. From chis, however, there may proceed another kind of experience,

which is first set in motion by a descent that completely defines and confirms
what is achieved,

The sensation of the body is introduced into the new state, experiencing

"o

corporeality as a function of the state of "light,” “day,” “lite,” etc.—and, vice
ersa. that experience becomes a funcrion of the new corporeality. The result,
=t a special sense, is what is called the "White Stone”: the first embodiment
or projecrion of the spirit, the resurrection, by which the remaining dark dregs
become white and a detached new form arises, abandoning the “sepulchre”;
whereupon the consciousness of the body is transported into the full expres-
sion of those energies by which the body lives. The hermetic masters, refer-

sing to the ancient myth, call this new “body” their Diana and say: “Blessed



"t that s, seeing her

z-¢ the Acteons who succeed in seeing their Diana naked,
zompletely, beyond the terrestrialicy she had been hiding behind; and thereby
they also say that their stone “espouses a celestial nymph, atter she has been
stripped of her terrestrial form, to become with her a single thing.”* This is
the first hermetic transmutation: from the Lead or Copper to Silver.

Ler us quote in this regard a few words that are characteristic of Gicheel: “In
the regeneration we do not receive a new Soul, but do receive a new Body. . .. This
Body derives from the Word of God or the heavenly Sophia [symbols equivalenc
to the heavenly Waters], which appears rising from the holy and inner Fire of Love

.. it is spiritual (this body], more subtle than air, similar to the rays of the Sun
that penetrate all corpora, and as dillerent from the old body as the brilliant Sun
from the dark earth;? and though it remain in the old body, is inconceivable and
incomprehensible to it. though ar times it is fele.”t And Arcephius says. “Our
Bodlies are raised up in a white color, over the dissolving Warets, and this whiteness
is Lite”; with it "the Soul enters the Body, and this Soul is more subtle than Fire,
being the true Quintessence and the Life that asks only to be born and to be stripped
of the gross. earthly dregs.™

From what the literarure says, concentrating on the stone we must embody the
spirit and spiritualize the bodv in one and the same act. Silver, the hermetic " White
Rose,” first efflorescence of the seed sown in our earth,’ corresponds then to the
“astral and radiant body”  abyoetdéc ff dscroetdéc  of Philoponus, to the Homeric
aerosome, and, in a certain measure, to the Pauline, but above all Gnostic, "resur-
rection body ' —odua avebuaricov. The most "noble” quality of Silver is [ound
in Pelagius’s teaching, according to which the subtilization produced by the Divine
Water confers iosis, the active virtue, on the bodies, the general idea being that
bodies in the Mercury pass from porential to acrual; all this leads us back again o

U Ct Philaleches (Epist. df Ripfey. §31): “In this work our Diana is our Body. when it is mixed with
Warter.” He adds rhar rhe Diang has a toresr, hecause "in whire rhe body produces vegetation”(a
symbolism we have aleady explained, p. 84). The hermetic Actcon, as contrasted o the classical myrh,
does nat sutfer punishment tor having seen Diana naked. Diana, as raiser of Apollo. means zhac this
propitious state. in its turn, favors the supreme state that will [ollow the solar stage.

¢ Triomphe Hermétique, BPC, 3:276 We could draw one parallel, amang orlers, in rhe possibly esorerie
interpretation of this passage [tomn the Song of Songs (2:13-14): " Arise, mry dove, my friend, my wife.
Hasren to come to the crevices of the rock. ro the deprh of rhe Srone”

* Ct. Della Riviera (Mondo magico, 95): " The very pure and simple magical land, that compared to the
other [impure and unclean]. is like the radiant and crue solar body compared to opaque shadow.”

* Gichrel, Theosophia pracrica, 3, $§13. 5.
3 Livee d Arcepiius, BPC. 2437

# Bemnard of Treviso. La parok délaissée, (BPC. 2:434): in the subtlization "the whire Rose, celesrial,
sweet, so heloved of the Philasaphers’, is complered.”
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-he aristotelian and neoplatonic conceprion according to which every material
-hing, as such, is nothing more than something sketched out, a projected design
zhat tends to be, but is not, because there can be no "being” in the world of
~econting,

The same applies to human embodiment, which in its materialization almost
expresses the stoppage and fading of an intellectual power whose complete attain-
ment is the "body” of the regenerated ones (first wich the white, then with the red),
and which is designated also by the term—owpa téAgtov—he perfect body. This
:s why the hermetic authors insist that the transmutation is not an alteration buc
Juite the reverse—a perfection, integration, realization, and consummation of
sumething that is imperfect, a multiplication and vivification of the power of that
which was "dead.” ,

The phase of simple [ixation of the Waters and that of the extraction of the
Diana or Moon can, in practice, be confused with one another. This is especially
5o in the dry path, since on this path, from the beginning, we are dealing with
something at once corporeal and noncorporeal, active and passive, that is, of one
mature or the other. ln any case, the formula—to rlease the corporeal and to
:mbody the noncorporeal—as we have said, is a recurrent and central theme of the
whole tradition. The hermetic masters recognize the difficulty of actively main-
zaining themselves in a purely noncorporeal state; which is why they say, unani-
mously, that the complete fixation is reached by simultaneously making the spirit
sody and the body spirit.” They admic the necessity of the body as support for the
“ixation and as antidote against the danger of escape and dissolution.® Even if the
sudden repeated “precipitation” had not the power to transmute the materia into
oure silver, a cycle of successive sublimations (separations) and precipitations
-return to the body) all the way to completion would be desirable, in order not to
‘ose comtact with that which—although only in the Earth state—possesses in itself,
neverthless, the condition for individualization and the seed for the Red Work and
zhe "Diadem of the King.™ As a general precepr, there always remains: sofve ez
soagufa.

And Potier explains: "If these two words ate too brief and unphilosophical

" CIL Livre d'Arcephius (BPC, 2:168): " The solution of the body and the coagulation of the spirit take
~lace in one and the same operarion.” Cf. also Pernery, Dictionnaire, 532.

" Livre d'Arcephius, BPC, 2:122. Cf. also from the Syrian texes (CMA, 2:84): “The Water requires
cerfect budies, the reason being that after having dissolved chem it congeals, fixes and joins with them,
.1 2 whire earch”; Flamel (Désir désiré, 318): “The Mercury is fixed by means of that in which it is
contained,” that is, the body; and the Turba (§40) “The spirit is not congealed excepr through the
dissolution of the body and the hody is not dissolved but through the congelation of the spiric.”

- CF. Zacharias (Philosophie naturelle des métaux 532, 534): "It is necessary to be attentive and vigilant
<0 as noc o miss the right time for the birth of Our Mercurial Water, to unite it with our own body.”
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for you, I will speak more broadly and comprehensively. Solve is to convert
the body of our magnet into pure spirit. Coagula is to make thix spirit corpo-
real again, according to the precept of the philosopher, who says: “Convert
the Body into Spirit and the Spirit into Body. Who understands these things
will possess everything and who does not understand them will have noth-
ing.”'" To the solve corresponds the symbol of the ascent; to the coagula
corresponds that of the descent. According to the hermetic literature, the “de-
scent” refers to the Warter of Lile that restores life to the "dead,” and takes
them out of their graves. It is the [irst liberation of the titanic vulture that
cried out from the top of the symbolic mountain that he was "the whiteness
ot the black.”

Il we were to provide quotations relerring to this phase of the Work we
would never come to the end of them. All references speak of it; although
they seem to say different things, they all say the same thing with diverse
and complicated symbols. The expressions appropriate to the White Work,
however, are often woven into those peculiar to the Red Work, because the
two proceedings run analogously. We shall limit ourselves to two or three
examples and refer the reader to the texts in which, if he has acquired intelli-
gence, he will gradually be able to orient himself with the help of what we
have said up to this pomt.

In one of his customary graphic analogies, Zosimos speaks of the Copper
Man, "Chief of the sacriticial priests and himself an object of sacrifice [at the
same time]—he who vomits his own tlesh and to whom has been given the
power over these waters,” and who upon the altar says: "l have completed
the task of descending the fifteen steps into the darkness as well as the rask
of returning thence to rise into the light. The Sacrilicial Priest renews me by
casting out the denseness of my body. And so ordained as a priest by means
of the compelling power [of the Art), T am become a spirit . . . [ am the one
that is [@V) the priest of che Temple."!! And the Copper Man, in a vision, is
transformed into the Silver Man in the splendid form of the god Agathodaimon 2
In technical terms, it is always said in the Greek alchemical texts that from

% Patier, Philosophia pura (Frankfurt, 1619), 64. quoted in fgmis (1925).
“In CAG, 3:118-19.

2 Whose name means “good daimon.” The classical daimon cortesponds to the “double,” that is 1o
the Junar and suble form, which then is actualized as the firsc rransformarion of the consciousness of
the corporeality and is converted into immortal form. Later on we shall speak of the "cloud” ot
“smoke.” Again. this is the "double” or ¥; the “soul-daimon” of which Empedocles speaks and which
in Homer is designated by thymus, the same word, exactly, as Latin fumus, (Cf. Gomperz, Geschiche
der Griech. Philnsnphic, chap. 4, §7)
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the stone rises a spirit like a cloud that rises up—vedédn SraPoivert’—and
the fixation of this spirit in our Copper produces Silver. It comes down to a
matter of projecrion—émiaiAei—on the bodies of the sublimated, (that is,
‘iberated spirits, which makes them unite with the inner nature, or Soul—wvyn—
n spititualized bodies—odua nvevparikév—to the point of taking over the
Matrer and dominating it, while they are made corporeal and fixed—nij&ic—
ready to produce Silver and Gold, !*

An Arab text says more clearty that what is to be fixed in the body, until
the “Body and Spirit share a single nature,” is the "vital element,” and that
this is the symbolic “tincture” and the “path followed by the prophets, by the
saines and by all philosophers.”'® Flamel teaches that, on descending, the Na-
zures “are transmuted and transformed into Angels, that is. they become spiritual
and very subtle”;** and the De pharmaco catholico describes the transforma-
sion that takes place in the organic structure of the body as follows: “Freed
of all pollutions and earthly encumbrances, reduced and reconverted into clari-
sied Sale and illuminated soul, this liquid, {because it has been dissolved in
water), drinkable Gold will be dissolved in the body or human stomach, and
ditfused litdle by litcle—or invade the body rapidly—until it occupies every
member and the entire blood system, in order to exercise (as befits a universal
~harmaceurical] a general effecriveness all the way up o the ultimate miracle,”?”

Nor do we wish to omit reference to the hermetic interpretation of the
:ame myth in the Gospels serving as operations of the Royal Art. After the
id man has beer put up on the cross, he is then placed in the sepulchre
nigredo). Awakened to new life atter having been hidden in the depths of the
Earch, in Hell, he first takes cefestial form and then human (ascent and de-
scent) with the purpose that in the Pentecost “the Holy Ghost comes down
=0 impregnate the entire Body and free it from death™:*® whence the relation-
ship with the “birth, from dead flesh, of another celestial and living Body

VO Livre de o miséricorde, (CMA, 3:167): “The action of the soul on the body transforms it
z:d gives it a non-material narure like its own. . .. The innermosc nature of the subsrances is that
~hich is conrained in the inner part of the body and this is united ro the intimate parure of the
oul, though it must be returned after the latter has been separated from the {ntimare nacure of the

noady”
CCAG, 2:107 112, 144, 122-23, 129, 130, 146, 131, 172-73, 195
Livre de Ja miséricorde, CMA, 3:183-84
" Flamel, Figures hicroglyphigues, §6 (BPC, 2:251). Cf. Betnard of Treviso Parole délaissé, BPC, 2:345.
" De pharmaco catholico, 12, §5.
" Buehme, De signarura, 7, §33.
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"9 An analogous exegesis can also be

that knows and comprehends the Lighc.
applied o the Old Testament: It is said, for instance, that Moses ascending
Mount Sinai after seven days (possible allusion to the purification of the seven:
see pages 60-61; regarding the symbolism of the “ascension” and the “mount,”
see note 10 on page 128), enters the cloud animated by a consuming Fire.
Upon descending from it he has a form and “face” that irradiate light ° Ac-
wually, the symbols agree with those of alchemy: for “cloud,” as we know, in
the enciphered language, is a frequent name for the product of separation and
the texts often say that a Fire is hidden in it; this Fire, apart from the power
also designated as “venom,” can also signify the potentiality of the following
“red” stage. The radiant form is the “body of life” or Diana, ¥, regencrated
and liberated. The hermetic exegesis can also be applied to the Flood, which
expresses the “dissolution” phase, while the successive retreat from the Wa-
ters corresponds to the desiccation that gives way to the fixation of the vola-
tile, the coagula. After which, the black raven no longer returns. A white
dove instead brings an olive branch, the semper virens that symbolizes the
renewed and everlasting life of the regenerated® as well as the “peace” ro
follow. As sigil of the alliance berween "Heaven” and "Earch” the seven col-
ors of the rainbow that appears in the "cloud” are manifested.??

We may also refer to the ascent of Elijah on Mount Horeb, also called the
“Mount of the Lord,” which, however, etymologically has a possible relation
to desolation, desere, raven, and solitude,? that is, with the inner states chat
are manilested in the work of mortification and purification. And it is on
Horeb that the manifestation of the Angef of the Lord takes place, in a Flame
of Fire, and the revelation of the “l am that [ am.”?* Also, the symbol of

1% Aurora, 20, §66. Pernety (Dictionnaire, 349) thus sums up che hermeric interpretation of the Gospels:
“Their ¢lixir is eriginally a parc of che universal spiric of the world, corporealized in a virgin Earth. From
this fr must be extractid by passing through all the required operations before it reaches its goal of glory
and immurable perfecrion. Tn the first preparation he is tormented to the poinr of bleeding; in the
putrefaction he dies, when the white color rurns hlack, he steps out of the dark and the tomb and is
gloricusly revived, rises to Heaven, all quintessentialized; whence he comes ro judge the "quick and the
dead.” the dead being everything in man thart lacks purity, which succumbs to alteration, cannot
withstand the fire and so will be destroyed in Gehenna.”

M Exod. 34:28-30; of 24:12-18; Deut. 9:18-25; 10:10.

24 CI. the symbol equivalent to che dove that brought Zeus ambrosia. (Odyssey, 12.62).
2 Cen. 74 8:1-12.

B Ch Ignis, no. 11 12 (1925), 379fL.

# This sentence—recalling the "1 am chae which is” io the alchemical eexe of Zosimos quored earlier—
could refer to the experience of the pure ego, which the preparatory purification (thar very often in
alcherny 15 associated with chie symbolism of che period of “forry days™) liberates from all heterogeneous
elements. Tn his spiritual regeneration—according ro Cagliostro (quoted in Tgnis [1925), 148, 170)—che
initiate says of himselt. "I am char I am.”
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deserr returns in the forty days of Jesus’ recreat, and in the myth of a thirsty
Dionysus, to whom Jupiter appears in the form of a ram ( ¥ ), the sign that
cvokes Sulfur or Fire; Fire which in Chaldean is expressed by the same word,
Ur, by which the Old Testament refers to the companion of Moses in his
zetreat {also of forty days), who leads him across the deserr to a fountain, in
which he quenches his thirst.? The number forty reminds us also of the num-
cer of hours that Jesus lay in the “sepulchre,” and that in the calendar of
Catholic feast days, after Carnival tollows Ash Wednesday and a period of
mortification of forty days, culminating in Easter with the resurrection. Eas-
ser is immediately preceded by Palm Sunday, which reveals the well-known
vegetable symbolism and is also associated with the symbols of Egg and Lamb,
ot Aries. We have then, again in Aries ¥, the allusion to the power of Fire
and "transcendent virility” (fos, virtus, vis, virya, sce chapter 24) and at the
same time the astrological indication of the correct date for Easter, which
2alls on che spring equinox, under Aries. But at this moment a new associa-
sion of symbols appears to us, now that in spring the Earth and the dead
nark ("cortex”) open, and grasses, vegetation, and flowers rise, chat is to say,
the emergences of the “"powers” takes place. Many alchemists for their part—
zow Olympiodorus, now Rhases, Rudienus, the Cosmopolite, etc.—say thae
:he beginning of the work (in the sense of the first positive result) is obtained
when the Sun enters Arfes; and Pernety® informs us of the correspondence
~erween the immaculate Lamb, consecrated at Easter, and the “purified Mat-
wer of the philosophers.”

This is one of those many cases of strange and exact concordance of traditional
svmbols resulting in a kind of illuminating short circuit in the sign of universality.

Returning to the practice, it must be noted that the “descent” and the new
contact with the corporeal constitute the most propitious condition for the even-
tual return of those old resistances that we have discussed, owing to incomplere
rurification (sce page 126t1). We must be able, if that happens, to repeat the
Herculean labor of the Erymanthean boar sent by Diana, which could only be
zethered when, after the [alling of the white snow, the animal was obliged to find
wefuge in a small fruit orchard.

We shall now quote Stephanius once more: "Do battle, Copper! Do barcle,
Mercury!t Unite the male with the female. Here is the Copper thar receives the red
zolor and the ios of the golden tincture: it is the decomposition of Isis . . . Do battle,
Copper! Do battle, Mercury! The Copper is destroyed and deprived of its body by

- In the zodfacal series, after Aries come Taurus and Gemini, whose correspondences to phases of the
Art mighe be the Red Work and chen the Androgyne, or Rebis.

" Pernery, Dictionnaire, 10.
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abchemical symbuols dnd dovtranes lays bare the mysterious workd-

wiew and teachings of the pramiriners of the *Royal Am" One of
i leasling cxponemis of the hamene madinon, Jubus Evel draws fom a
hirsrf sources in the wester esonenic mrndstion—works on alchemy, theur
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effects af the practice. Throughout the exposition of this sacred tradition
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