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“I met Murder on the way—
He had a mask like Castlereagh—
Very smooth he look’d yet grim,
Seven bloodhounds followed him:

“’Tis to let the Ghost of Gold
Take from toil a thousand fold,
More than e’er its substance could
In the tyrannies of old:

“Paper coin—that forgery
Of the title deeds, which ye
Hold to something of the worth
Of the inheritance of Earth.”

—Percy Bysshe Shelley, from The Masque of Anarchy
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“Before coinage, there was barter.”
—Murray Rothbard!

“In fact our standard account of monetary history is precisely
backwards. We did not begin with barter, discover money, and
then eventually develop credit systems. It happened precisely
the other way around. What we now call virtual money came
first. Coins came much later, and their use spread only
unevenly, never completely replacing credit systems. Barter, in
turn, appears to be largely a kind of accidental byproduct of
the use of coinage or paper money ... ”

— David Graeber2

THERE ARE TIMES when I wish that I had been born in seventeenth
century Berlin or London, or that I could transplant their literary style
and diction to the twenty-first century, so that I could indulge my taste
for explanatory titles of books, those long titles that are part title, part
sub-title, part academic abstract, and part table of contents, such that
one could, in many cases, read the title without having to read the book.
In that case, the title of this book would be:

Babylon’s Banksters, the Financial Vipers of Venice, the Annuitary
Asps of Amsterdam, the Collateralized Cobras of the City of



London, and the Weasels of Wall Street: In One Stupendous
Volume,
BEING
An Objective, Dispassionate and Encyclopedic Discourse and
Assaying Essay Upon the Marvelous Magick of the Metaphor of the
Medium, Money, Alchemy, Metaphysicks and the Darke Secrets,
Moysteries and Miserific Witchery of Banking, Bullion Brokers, and
Corporate Personhood
&

Upon the High Crimes and Misdemeanors of Banksters From The
Bardi, Perruzi, Cerchi, Fuggers, Contarini, Dandoli, Mocenigi,
D’Estes, Welfs, Orange-Nassaus, Saxe-Coburg und Gothas,
Medicis, and Borgias, Contarini, Mocenigos, and other Assorted
Miscreants Downe to Our Own Time
&

Upon the Excesses and Babelish
CONSPIRACIES,

CABALS,

CONGRESSES,

CONVENTIONS
&

CONVENTICLES
of the Rottenchilds, Rockefailures, Wartburgs, Schiffen, Kohns,
Luhbs, Leymanns, and Lees
With Modeste Proposals for Their
SOLUTION.

Heady and Harrowsgate
Geoffrey Codswallop & Sons, Ltd. London
MMXII

All of this would, of course, be encased in the florid filigree of a
baroque cartouche, with fat cherubs seraphically strumming lutes and
lyres, with a scene of Christ chasing the money-changers from the
Temple, while berobed onlookers, clutching their frocks anxiously
around them, warily eyed the whole proceeding.

Well, unfortunately (or perhaps, fortunately), times and literary tastes



have changed, and publishers like quick alliterative sound bites for
titles, with the contents of the book being in the actual book and not the
title, and they prefer breaking up such essays into one or more volumes,
rather than publishing ponderous one-volume tomes.

Thus, all humor aside, this book is conceived as the second in a series
I had planned beginning with Babylon's Banksters: The Alchemy of
Deep Physics, High Finance, and Ancient Religion. But the title of it
—The Financial Vipers of Venice: Alchemical Money, Magical Physics,
and Banking in the Middle Ages and Renaissance—is somewhat
misleading, for this book is about more than Venice, or for that matter,
the Middle Ages or Renaissance. It is as much about our own “feudal”
age as a former one, and as much about ancient times as about medieval
ones.

I begin with Venice, and its persecution of the famous Renaissance
magus Giordano Bruno. I intend both Venice and Bruno’s martyrdom to
function as the twin icons of a system, and of the tremendous change in
cultural debate that occurred because of what both the Venetian system,
and the magus, represented. Like its predecessor volume, therefore, this
is an extended essay on the relationship between metaphysics, physics,
alchemical magic, and finance, and, as we shall also discover,
apocalyptic speculation.

Why apocalyptic speculation?

For a very simple reason.

We tend to take many of our social conventions, including our
institutions of finance and credit, for granted, assuming their implicit
permanence without realizing that they arose from a certain complex
constellation of cultural factors—from medieval metaphysical and
philosophical speculations and doctrines on the nature of debt and
personhood, from alchemical metaphors of the transmutative physical
medium, from varying notions of what actually constitutes money,
credit, and debt—that were hardly permanent. From the High Middle
Ages ca. 1400 to the establishment of the Bank of England in 1694, the
meaning of “money” fluctuated back and forth from virtual credit and
local private “currencies,” to securities, to bullion, and back again, in
just three hundred years.

We likewise tend to wonder—with some justification—how an



excursion into such magical medieval matters could possibly shed light
on the contemporary debate on finance, commerce, credit and debt
taking place around the world. Some might argue that there is no
resemblance between the Middle Age and Renaissance economies and
institutions and our own. After all, ours is a truly global economy. With
our modern lights, the Middle Ages and Renaissance seem not only half
a world away, but hopelessly arcane and irrelevant to our own time.

As will be seen in these pages, however, the modern global economy,
with its bonds, annuities, bills of exchange, alchemical paper ‘“fiat
money,” bullion, wage-slavery, national debts, private central banking,
stock brokerages and commodities exchanges, in a sense began in the
Middle Ages, for quite perceptible and specific reasons. The debates we
are having now over corporate responsibility to the public good, and
over the proper role and influence of private corporations within public
government, all occurred in the Middle Ages and Renaissance as well.

The Daddy Warbucks, Little Orphan Annies, the rags-to-riches heroes
of nineteenth century American pulp fiction, the corporate heroes—the
Carnegies, Fords, Rockefellers—of yesteryear were once lauded, and
now, as circumstances have changed, are excoriated. The same, as we
shall see, is an old debate, and corporations—corporate persons, the
persona ficta of medieval jurisprudence—at varying times and for
varying reasons, were held now as responsible for risks, and now as
insulated from them, now as responsible for and to the public good (and
hence punishable, even by death, for infractions of it), and now as not.

The centerpiece in this debate, then as now, was, of course, money:
What, and who, does it really represent? And how did it manage to
begin as a purely metaphysical phenomenon, with deep ties to a
cosmological and indeed topological and alchemical metaphor of the
physical medium, then to transmute itself into the conception that
money is bullion, and then once again to transmute itself back into a
purely metaphysical construct of credit and debt denominated on tokens
of paper? To phrase the questions in this fashion is once again to point
out what I argued in Babylon's Banksters, namely, that there is a deep
and abiding relationship between a culture’s view of physics and
cosmology and its views of finance and credit. Nowhere is this complex
relationship rendered more clearly than in the Middle Ages and



Renaissance.

The centerpiece here is, of course, Venice, and the rather “conspiracy
theory” view taken of its activities. On the internet there are a variety of
articles purporting to show that Venice’s dark and hidden hand lay
behind the demise of the great Florentine international ‘‘super-
companies,” the Bardi and Peruzzi companies, and in some cases, this
scenario is extended to even broader theories of deliberate Venetian
involvement in the importation of the Black Plague, and so on. For
myself, the central and most interesting part of these internet theories
has always been the demise of the great Florentine super-companies, and
that will eventually be our focus here. These articles, while often
referring to scholarly academic works that can—and as will be seen
here, do—make the case for such a role for the Venetian financial
oligarchy, seldom cite those studies with anything approaching academic
rigor, a problem that so often surfaces in the alternative media and
research community. And the citation of such academic sources, even if
only in general terms, often disguises a methodological problem,
namely, that the argument for such a conspiratorial view must be made
by combining such sources, taking note not only of Venetian banking
and exchange practices, but also taking note of the structure of its
government agencies and its noble families and financial classes.
Academic histories of Venetian monetary policy tend to ignore such
features, or, if they approach it at all, only suggest it briefly, thence to
quickly shuffle on—*“nothing to see here folks, move along”—while
political histories of the Venetian shenanigans abound, but they tend to
be decoupled from the underlying trading and monetary aspects. The
attempt of this book is to fill in that void, albeit in a necessarily cursory
and synoptic fashion.

This work is consequently only an essay, an argued speculation, or
perhaps better put, a meditation, on this complex constellation of
concepts, for as anyone who has researched any of these individual
components is aware, a vast and specialized literature exists for each of
them. I have attempted, therefore, to restrict myself to citations from
sources more readily available, though in a couple of instances,
specialized—and quite expensive—references were unavoidable.

(As an aside here, so expensive were two of these sources that my



utilization of them would not have been possible without the generous
support of my readers, some of whom donated the funds to purchase
them. While trying to find them—one of which I had been seeking for
some years until [ finally found a rare book dealer with a copy for sale
at the “reasonable” price of $325!—I had, and still have, the impression
that these books, essential sources for any monetary and financial
history of the high Middle Ages and Renaissance in Italy, were
deliberately bought up, leaving few circulating copies on the market.
The reasons for my suspicion will, 1 suspect, become abundantly clear
to the reader in the main text of this book. In a word, techniques are
clearly shown, and in a few [very few] instances, names are named that
provide connections to modern history and what the old news
commentator Paul Harvey called “the rest of the story ... )

In any case, the complexity both of the concepts and of their
interrelationships can be revealed by considering just one of the
components, a strange, wonderful, and mysterious fact: we humans tend
to couch our language of love in terms of the language of debt, of a
transaction, and even of sacrifice. We say, for example, that we are
indebted to a loved one. “I am forever in your debt,” we say to a lover,
a friend, a brother, a sister, a parent. Parents speak of “owing” their
children a decent life, love, a happy home. Children speak of “owing”
their parents respect, honor, love. In short, the language of debt, of
finance, transaction, contract, and commerce, are a part of our
vocabulary of love, even of our religion and culture. Christ, for
example, is called the Redeemer, yet another term of transaction. The
Pater Noster, in one well-known English translation, has the petitioner
saying “Forgive us our debts, as we forgive our debtors,” even though
the idea of a general debt forgiveness in the society at large praying this
prayer was quite unthinkable. The question is, why? And when did this
association of love, transaction, credit, debt, and religion first begin?

Here, the execution of Giordano Bruno by Roman authorities
becomes an iconic portal, a gateway into the profound mysteries of
alchemical money, magical physics, and banking. For here we find a
clash of worldviews on religion, physics, and finance, combined with
different interpretations of an ancient metaphor, a metaphor for whose
implications Bruno was both murdered ... and martyred ...



Joseph P. Farrell
From Somewhere
2012
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THE MARTYR, THE METAPHOR, AND THE
MERCHANTS

“... Hermeticism is once again relevant, this time
to the realm of quarks, M-theory and DNA. As
science itself becomes more magical,
Hermeticism'’s time has truly come.”
—Lynn Picknett and Clive Prince,

The Forbidden Universe: The Occult Origins of Science and
the Search for the Mind of God, p. 210.
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MARTYRTO THE METAPHOR: Banksters
Bishops, and the Burning of Bruno

“We here, then, have a Jove, not taken as too legitimate and
good a vicar or lieutenant of the first principle and universal
cause, but well taken as something variable, subject to the

Fate of Mutation ...”

—_Giordano Brunol

ON ASH WEDNESDAY in the year 1600, a man who was a constant
irritation to Churchianity—and to its hierarchy preaching more than
hypocritically about the God of Love—was led through the arched
corridors of various buildings into a public square, where he was tied to
a stake at which cords and bundles of wood were thrown at his feet.
When this was done, the man was most likely brushed with tars and oils
according to the practice of the period, and flame was put to the bundles
of wood. The flames and smoke rose, boiling and baking the skin,
perhaps amid cries of anguish and suffering, until, overcome with pain,
he finally lapsed into unconsciousness and death.

This burnt offering of a man had made his way to France, thence to
Geneva, back to Paris, onward to London and Oxford, back to Paris, to
Germany and Bohemia, and finally back to his native Italy. Along all
these travels, he had managed to anger the Anglican doctors and dons of
Oxford, the Puritans of Cambridge, the Calvinists of Geneva, and of
course, the Lutherans of Germany and the Catholics of France and his



homeland.

After the burning was complete, the red- and purple-robed authorities
breathed a sigh of relief. The ideological threat the man posed had
brought them perilously close to losing not just power, but centuries of
status and standing. They were, however, but agents for deeper, murkier
powers, powers whose long-term plans and goals were very directly
threatened by the man and his ideas.

Those powers were Venice and the Vatican.

And the man’s name was Giordano Bruno.

Bruno was a martyr to a Metaphor, to a way of thinking and viewing
the cosmos that he—most definitely not alone—had come to hold and to
champion. His martyrdom to that metaphor is an icon of a tremendous
clash of forces that was transforming his world and time, forces deeply
embedded in religion, alchemy, money, magic, and even, as we shall
see, physics.

However, to understand how Bruno came to such a tragic fate, and
why this brilliant man could symbolize such a constellation of forces,
we must first look deeper into his life, and into the powers that
conspired to end it. We must look into the Hermetic Metaphor by which
he lived and for which he died, and into the tremendous threat it posed
to the financial power of Venice and the religious power of the Vatican
(and for that matter, to the Protestant world as well). Accordingly, in
this chapter we will explore Bruno’s life and doctrine, in the next
chapter we will explore the Hermetic Metaphor itself and its relation to
Bruno’s doctrine, and in the third and fourth chapters we will explore
Venice’s financial doctrine and power. These three chapters in turn will
afford the portal of entry into a deeper exploration of medieval
jurisprudence, philosophy, physics, and finance in the subsequent
sections of this book.

A. BRUNO’S LIFE AND WANDERINGS

Though the exact date of his birth is unknown, it is known that
Giordano Filippo Bruno was born in the year 1548 in Nola, within the
then-Kingdom of Naples. Throughout his life, he and others thus
referred to himself as “the Nolan.” He received what was then a
traditional education, and entered the Dominican order at the Naples



monastery of San Domenico Maggiore at the age of seventeen, taking
for his ecclesiastical and monastic name “Giordano, after Giordano
Crispo, his metaphysics tutor.”2

He was ordained a priest in 1572, and early in his life showed a
remarkable ability with memory, even journeying to Rome to
demonstrate his memory system to Pope Pius V. However, it was also
during this period that his tendency to think “outside” the box of
ecclesiastical doctrine and dogma took hold, manifest in his reading of
banned works of the North European humanist Erasmus, in his rejection
of images of the saints, and in his defense of the Arian doctrine, that is
to say, the doctrine that Christ was a mere man and not the second
person of the Trinity. Learning that an indictment was being prepared
against him by the local Inquisition, Bruno laid aside his monastic frock
and fled Naples for the city-states of northern Italy, including Venice
and Padua. At Padua, he encountered fellow Dominicans who
encouraged him to wear the Dominican habit once again.

From there, Bruno wandered across the Alps into France and
eventually ended up in John Calvin’s (1509-1564) Protestant Geneva in
1579, where he adopted secular dress in order to move freely within the
city. However, Bruno, never one to hold his tongue or pen, soon ran
afoul of the Calvinist authorities, and fled Geneva for France once
again, finally taking his doctorate at Toulouse, and attempting yet again,
unsuccessfully, to return to the Church. When strife broke out in
Toulouse, Bruno made his way to Paris, where his feats of memory
brought him to the attention of King Henry III. It was here that Bruno
published his first work on the art of memory, De Umbris Idearum,
“The Shadows of Ideas” (1582). As we will discover in the next section,
Bruno’s art of memory is deeply tied to his views on magic and the
cosmological Metaphor for which he gave his life.

In the year 1583 Bruno journeyed to England as a guest and under the
protection of the French ambassador Michel de Castelnau, and it is here
that Bruno entered into the first public controversies with the authorities
that would eventually bring about his trial and execution. He did so by
delivering a series of controversial lectures at the University of Oxford,
in which he defended Nicholas Copernicus’ then-controversial theory
that the Earth revolved around the sun, with George Abbot, later the



Archbishop of Canterbury, taking the opposing view. It was during this
period in England that Bruno wrote many of his most famous, and as
we shall see, scandalous works, among them Lo Spaccio della Bestia
Trionfante (The Expulsion of the Triumphant Beast), a work that Karen

De Leon-Jones has described as being part of a trilogy on “the ethics of

mutation,” and On Cause, Principle, and Unity, two works we shall

examine in more detail in the next section. It is even speculated that
while Bruno was staying in London under the French ambassador’s
protection, he was also spying on Catholics for Sir Francis Walsingham,
Queen Elizabeth’s famous Secretary of State and spymaster.

Bruno returned to France in 1585, but found a reception less warm
than before, since his relentless attacks on the cosmology and physics of
Aristotle—the reigning cosmology and physics of the Roman Catholic
Church—plus his open endorsement of the Copernican theory had
earned him the ire of Catholic authorities. Thus, by 1586 he had
departed for Germany, where he was able to land a teaching position at
the University of Wittenberg. Here he remained for two years, until
once again, changing academic climates forced him to flee to Prague,
and then to flee yet again after being excommunicated by the Lutherans
there for his controversial views. It was, however, during this period
that he composed and published several works in Latin (among them On
Magic) which, as we shall discover in the next section, were guaranteed
to upset both Catholic and Protestant orthodoxy, on account of the very
tight blending of magical philosophy with the broader Hermetic
cosmology he had come to adopt as his personal religion. Bruno
promoted this new Hermetic religion because he believed it could unify
the growing religious divisions within Europe.

1. The Return to Venice, and a Mvystery

By 1591 Bruno had landed in Frankfurt, and his life took the turn
that would eventually lead him to the stake, for it was here that he
received the invitation from the Venetian nobleman Giovanni Mocenigo
to come to Venice and instruct him on the secrets of his art of memory.
Mocenigo had acquired a copy of Bruno’s De Minimo and was so
impressed with its references to the art of memory that he wrote to



Bruno asking him to come to Venice, where he would pay him to tutor

him in the art.4

It’s here that we begin to sense the discomforting possibilities of a
mystery and of a conspiracy. Arthur D. Imerti, whose superb translation
of The Expulsion of the Triumphant Beast we shall rely on in this
section, puts it this way:

It is difficult to understand why the philosopher decided
to return to Italy, whence he was a fugitive from both the
Neapolitan and Roman Inquisitions. Perhaps the author
of (The Expulsion) believed that his heretical
philosophical and religious ideas might meet, if not with

acceptance, at least with toleration in the Republic of

Venice ... 2

But the mystery only deepens when one considers the views on wealth
and property Bruno himself stated in the second dialogue of The
Expulsion. There, Bruno advocates that “tyrants be deposed” and
“republics be favored,” certainly no threat to the Serenissima Republica
of Venice. But then, without so much as a pause for breath, Bruno urges

that “the indolent, the avaricious, and the owners of property be scorned

and held in contempt.”®

Imerti observes that these words “might be construed as socialistic”

and such a direct assault on property and wealth could hardly be
palatable to the views of the Venetian republic, founded as it was on an
empire of merchant banking and mercenary military force. One is
dealing with the possibility, therefore, that Bruno was simply tricked
into returning to Venice. (And there are other possibilities, as will be
seen in section two.)

This possibility grows when one considers Mocenigo’s actions toward
Bruno. Initially, he showered Bruno with “numerous acts of kindness”
to the extent that Bruno was apparently taken in by Mocenigo,
eventually divulging “many of his heretical ontological and

epistemological views,”® the very cosmological views that were the
basis both of his art of memory and its corresponding philosophy of
magic. The Venetian nobleman, however, quickly became disenchanted



with the progress of his studies with the Nolan, and “accused Bruno of
not teaching him all he knew about the arts of memory, invention, and
geometry, threatening repeatedly to denounce him to the Holy Office if
he did not teach him what he had promised.” The Venetian disclosed

Bruno’s views to his father confessor, who urged him to denounce the
Nolan to the Venetian Inquisition. More on this in a moment.

2. Disturbing Testimony and a Deepening Mystery: Bruno’s Secret
Societv, the Giordanisti

When Bruno, blissfully unaware of the nobleman’s intentions, told
Mocenigo of his own intentions to return to Frankfurt, the latter acted.
Tricking Bruno and locking him in an attic, on May 22, 1592,
Mocenigo betrayed him to the Venetian civil authorities, who in turn

handed him over to the Venetian Inquisition.l® According to the
English scholar Frances A. Yates, Mocenigo told the Venetian
Inquisition that Bruno’s views were clearly directed at the whole power
structure of the Inquisition itself:

The procedure which the Church uses to-day is not that
which the Apostles used: for they converted the people
with preaching and the example of a good life, but now
whoever does not wish to be a Catholic must endure
punishment and pain, for force is used and not love; the
world cannot go on like this, for there is nothing but
ignorance and no religion which is good; the Catholic
religion pleases him more than any other, but this too has
need of great reform; it is not good as it is now, but soon

the world will see a general reform of itself, for it is

impossible that such corruptions should endure ... 1

What did Bruno mean by this?

During his stay in Frankfurt, he had disclosed to the Venetian
Giovanni Battista Ciotto—through whom Mocenigo had originally
arranged for Bruno’s journey to Venice—that “he knew more than the
Apostles” and that “if he had a mind to it, he could bring about that all



the world should be one religion,”!2 a religion, as we shall see, neither

Protestant nor Catholic, nor even Christian, but “hermetic.”
How did Bruno think he could possibly have achieved such a feat?
Again, a hint is provided by Mocenigo in his testimony to the
Venetian Inquisition:

I have not heard him (Bruno) say that he wanted to
institute a new sect of Giordanisti in Germany, but he has

affirmed that when he had finished certain of his studies

he would be known as a great man ...12

Clearly, the Inquisition had some cause for concern, for the
“Giordanisti” were revealed to be a new secret society Bruno intended to
found:

In Mocenigo’s delation to the Inquisition against Bruno,
he reports him as having said that he had intended to
found a new sect under the name of philosophy. Other
informers made the same insinuation, adding that Bruno
had said that the sect was called the “Giordanisti” and

appealed particularly to the Lutherans in Germany.1%

Putting this together with Bruno’s travels throughout Italy, France,
England, Switzerland, and Germany reveals the concerns not only of the
Anglican and Protestant authorities that Bruno encountered, but also of
the Catholics, for it is possible that Bruno was planting the seeds of his
secret society and “hermetic revolution” during all his travels.

Frances A. Yates poses the problem this way:

It has occurred to me to wonder whether these rumored
“Giordanisti” could have any connection with the
unsolved mystery of the origins of the Rosicrucians who
are first heard of in Germany in the early seventeenth

century, in Lutheran circles.12

As Yates herself understood, the answer to this question lay in Bruno’s



art of memory, the very art whose secrets Mocenigo had lured the Nolan

to Venice to learn! L& Bruno “may be the real source of a Hermetic and
mystical movement which used, not the real architecture of ‘operative’
masonry, but the imaginary or ‘speculative’ architecture of the art of

memory as the vehicle of its teachings.”l Noting that early Rosicrucian
documents speak of “mysterious rotae or wheels, and of a sacred ‘vault’

the walls, ceiling and floor of which was divided into compartments

each with their several figures and sentences,”!8 these are, as we shall

discover in the next section, the exact mnemonic devices used by Bruno
to construct both his magic and his art of memory, and indeed, his
hermetic cosmology. Bruno’s denunciation to the Inquisition, plus his
own statements regarding his founding of a secret society to spread
“philosophy,” 1i.e., hermetic teaching, would account for why his

“secret,” which was “the combination of the Hermetic beliefs with the

techniques of the art of memory,”2 went underground in the increasing

religious intolerance of the late sixteenth and early seventeenth
centuries.

3. The Roman Inquisition and Bruno’s Execution

But before we turn to the substance of Bruno’s doctrine, and why it
posed such a threat to the financial powerhouse of Venice and the
religious powerhouse of the Vatican, we must deal with the final grisly
details of his trial before the Roman Inquisition, for as we shall see,
there are further clues to be found there. By the end of his trial before

the Venetian Inquisition, Bruno had recanted ‘“‘all of the heresies of

which he was accused and threw himself on the mercy of the judges.”22

But he still had to be handed over to the Roman Inquisition and to its
own trial.

While the documents concerning Bruno’s Venetian and Roman trials
are somewhat lacking (due to reasons we shall explore in the appendix
to this book), one Gaspar Scioppus was a witness to Bruno’s execution.
Scioppus details an interesting list of the points for which Bruno was
condemned and executed by the Roman Inquisition:

. that there are innumerable worlds; that magic is a



good and licit thing; that the Holy Spirit is the anima

mundi;2L that Moses did his miracles by magic in which

he was more proficient than the Egyptians; that Christ

was a Magus.2

Yates notes, however, that the evidence remaining for the reasons for

Bruno’s condemnation and execution are threadbare.22 We do know that
the famous Jesuit Inquisitor, Robert Cardinal Bellarmine, the same
Bellarmine who examined Galileo, drew up a list of eight formal
charges Bruno was required to recant, which, of course, the Nolan

refused to do.2% It does appear, however, that Bruno’s condemnation
was for specific conflicts with Catholic doctrine—including the deity of

Christ—and that his Hermetic philosophy and support of the Copernican

heliocentric theory were also at the root of it.22

Indeed, in his letters to the Venetian Inquisition—and we must
assume these became part of the testimony against Bruno in Rome—
Mocenigo drew up an astonishing list of complaints against the Nolan.
According to the nobleman,

Bruno maintained that the Catholic faith is “full of
blasphemy against the majesty of God”; “that there is no
distinction of persons in God,”

(A difficult proposition to believe, as we shall discover in the next
section and more fully in chapter two.)

.. “that the world is eternal”; “that there are infinite

worlds”; “that all the operations of the world are guided
by fate”;

(A proposition having some credence, given Bruno’s heavy reliance
upon astrological imagery and his belief in a multitude of inhabited
worlds.)

... and that “souls created through the operation of nature
pass from one animal to another.” In other accusations



Mocenigo charged that Bruno affirmed that “Christ was a
rogue” and ... that “the miracles of Christ and His
disciples were ‘apparent’”; and that He and His disciples
were “magicians.”

[Mocenigo’s letters to the Inquisition] further reveal
that Bruno severely criticized monastic institutions,
branding all monks as “asses,” and Catholic doctrines as
“asinine”; that he considered a blasphemy the Catholic
teaching that bread is transmuted into flesh; that he
disapproved of the sacrifice of the Mass, stating that
“there is no punishment of sins”; that he denied the

possibility of the Virgin Birth ... 28

and so on. In this list, we see Bruno following out the logical
implications of his hermetic and magical system with a degree of rigor
and personal abandon not shared by most other Renaissance
Hermeticists.

A list of eight charges were drawn up against Bruno, extracted from

his publications,2 and Bruno refused to recant or retract them, though
he did throw himself on the mercy of Pope Clement VIII. The pope

proved to be anything but clement, handing Bruno to the secular

authorities on January 20, 1600 for “extreme measures.”23

On February 8, 1600, the Roman Holy Office, i.e. the Inquisition,
after reviewing the findings of the Roman trial, decided that Bruno was

““pertinaciously’ persevering in his ‘errors,””22 and even mentioned that

while in England Bruno had been “considered an ‘atheist’22 for his
publication of The Expulsion of the Triumphant Beast. On February 16,
1600, after being given eight days to recant, Bruno was led to the
Campo di Fiori to be burnt alive. “Before being given to the flames, he
was shown the image of Christ, from which he disdainfully turned his

gaze,”3l the torch was set, and after a few agonizing moments, the
Nolan was no more.

So what was it, precisely, about this man’s philosophy that posed
such a threat to financial Venice, Oxford Anglican dons, Geneva
Calvinists, German Lutherans, and the Vatican? What was it that



allowed him to be accused of promoting a new religion in the guise of a
secret society, one which he hoped would sweep Europe both of
Protestantism and Catholicism, one in which he himself defended
theism, but which also earned him in England the title of atheist? How
does one reconcile all of this?

To answer these questions, we must examine his doctrine much more
closely, and in doing so, an astonishing set of implications—both very
ancient in their Hermetic roots, and very modern in their physics
corollaries—will emerge.

B. BRUNO’S DOCTRINE AND THE ANCIENT METAPHOR
1. The Expulsion of the Triumphant Beast

Bruno’s The Expulsion of the Triumphant Beast was published in

London in the year 1584, and it was “the only work of Bruno’s to be

singled out by the Roman Inquisition at the summation of his trial.”32

For indeed, it was “owing to its daring ethical and epistemological
speculations, its philosophy of nature, of religion, and of history,” that
the work was “the embodiment of all that is most heretical in the

philosopher’s thinking.””33 We get some measure both of the man and

the work’s ‘““irksome” heretical contents with Bruno’s reference to the

crucifixion of Christ as “a cabalistic tragedy.”3% The Expulsion is thus,

in a certain sense, Bruno’s declaration of war against Christianity

itself.22
But the Nolan does not stop there.
For example, in the “Explanatory Epistle” of the work, Bruno boldly

declares that man is “a citizen and servant of the world,”¢ a political
view that would reemerge almost two centuries later with the credo of
Adam Weishaupt and the Bavarian Illuminati, and therefore hardly a
view to endear him to the political authorities of his own age. Indeed, if
Frances A. Yates is correct in assuming that there is some connection
between Bruno’s secret society, the Giordanisti, and the emergence of
the Rosicrucian Fraternity in Germany, there may be even deeper
connections between Bruno, his secret society, and the Illuminati of the
eighteenth century than scholarship has hitherto assumed.

The connection with the doctrines of the Illuminati is made even



more cogent when one considers Bruno’s conception of revealed, or
“positive,” religion, as Imerti explains:

Bruno’s concept of the Deity as pure rational principle,
and as both cause and effect, made all positive religions,
with their emphasis on the anthropomorphic attributes of
God, repugnant to him ... his sly references to monks,
monasteries, and relics hint at his disapproval of some of
the basic tenets of Catholicism. His ironic allusions to the
New Testament, and particularly his satire of Christ,
whose life on earth he allegorizes in Orion, and whose
“trinitarian” nature, in Chiron the Centaur, are an implied
refutation not only of Catholicism but of Christianity

itself.3Z

Compare this summary of Bruno’s doctrine to the summary of
Weishaupt’s doctrine given in the late eighteenth century by the French
priest Abbé Augustin Barruel:

The Religion of Christ is represented as a medley of the
reveries of Pythagoras, of Plato, and of Judaism. It is in
vain for the Israelites to believe in the unity of God, in
the coming of a Messiah ... he will declare in his
corrected Code, that the Religion of the Jews was but a
modification of the reveries of the Egyptians, of
Zoroaster, or of the Babylonians. To correct his adepts,
he teaches them to cast aside the Creation as a chimera
unknown to antiquity, and to reduce all Religion to two
Systems—The one, that of matter co-eternal with God, a
part of God, proceeding from God, cast forth and
separated from God, in order to become the world—The

other, matter co-eternal with God, without being God,

but worked by God, for the formation of the universe.38

Clearly, Weishaupt’s Illuminism, as Barruel recounts it, is suffused with
Hermetic views that are, in the final analysis, almost identical with



Bruno’s, making it possible that Bruno was successful in establishing his
“Giordanistas” in Germany, and that they may have had some deep
connection to the subsequent emergence of Rosicrucianism and
[lluminism in that land.

As we shall discover momentarily, however, Imerti’s statement that
Bruno rejected anthropomorphism is not entirely correct, for in Bruno’s
hands, such anthropomorphism becomes the signal of a profound
underlying metaphor of physics, mind, memory, and the operations of

magic. Nonetheless, it remains true that Bruno’s hermeticism was the

repudiation of all revealed religions.32

The reason for this repudiation may not be entirely clear until one
recalls that Bruno, like many Hermeticists of the High Renaissance,
viewed the origin of all positive or revealed religion as being from
Egypt. As Imerti explains:

In his interpretation of the Old Testament Bruno’s views
clash with both Christian and Jewish teachings. He
regards its stories as fables, or metaphorical
representations of history, passed on from the Egyptians
to the Babylonians and then to the Hebrews. He adduces
as evidence of his premise the “metaphor of the raven,”
which, he declares, was “first found and developed in
Egypt and then taken by the Hebrews, through whom this
knowledge was transmitted from Babylonia, in the form
of a story ... ”

Bruno is struck by the variations of the Osiris myth in
the ancient Mediterranean civilizations, to which he
makes a brief allusion. However, he specifically points
out analogies between such Greek myths as that of
Apollo and the Raven and the biblical Noah and the
Raven, between Deucalion and Noah, and between Cerus
and Jonah and the Whale.

The source of the myths shared by the Greeks with the
Hebrews, he insists, is not Hebrew but Egyptian. Egypt,
indeed, is for Bruno the source of all the myths and
fables of the Mediterranean world, all being poetical



representations of events dating back to the dawn of

Western civilization.22

As we shall see, this “Egyptian monogenesis” also included a doctrine of
a primordial trinity, such that Bruno came to the conclusion that its
ultimate origins were not in revelation, but in reason. Hence, unlike
most Hermeticists of the High Renaissance who were busily trying to
reconcile elements of Hermetic doctrine with Christianity, Bruno was
busily proclaiming their divorce, and with it, repudiating the need for
special revelation and authority structures—Protestant or Catholic. To
put it succinctly, Bruno believed that once the Hermetic cosmological
doctrine was stripped of its religious overlay, religion (in the standard
sense) was no longer necessary. We will expand on Bruno’s exposition
of this metaphor later in this chapter and in the next chapter, but for
now, our concentration must remain fixed on The Expulsion of the
Triumphant Beast.

One implication of this sort of Hermetic interpretation of the
Egyptian Monogenesis is that all of nature becomes a manifestation of

Deity, thus leaving nature as “the teacher of all rational beings.”%L As a
result, the political—and therefore, the financial—vision that Bruno
embodies in The Expulsion is:

a society in which the natural religion of the Egyptians,
in its purest sense, and the speculative intellect of the
Greeks would coincide in a sociopolitical structure
patterned after that of the Roman Republic. The source
of the state, which Bruno conceives of as “an ethical
substance,” i1s God, “the absolute reality, or reality which
is the principle of all realities.” The state envisaged by
the philosopher would be one containing a unity of law
and religion, rather than a separation of “the divine from
law and civil life.”42

While this is true as far as it goes, it misses the point of what Bruno is
advocating when he talks about “law” in one important respect: in the
ancient Roman Republic, law was an external compulsion backed by the



force of the state. With Bruno, law is an interior illumination within
individuals, and statute law is its organic outgrowth.

Bruno, in other words, is advocating the very revolutionary principle
of the sovereignty of the individual person, and this, as we shall see in
subsequent chapters, posed a definite threat not only to the religious and
political authorities of his day, but to the financial powers—Ilike Venice
—as well. The result of this view—and here as elsewhere Bruno traces
out all its logical implications without hesitation—is that all the gods,
including Jove or Yahweh, should be made to serve man. After all, the
gods were but the creations of the ultimate Principle, or nature, and thus
were the creations of man himself. It is, says Bruno, “by the grace of

the gods” that it is permitted to man to be “at liberty to make them serve

us, to take and accommodate them at our convenience and pleasure.”3

Once again placing the origin of these doctrines in Egypt and its
magical science, and not in a special revelation, Bruno calls the Jews
“the excrement of Egypt.” He holds that Moses’ knowledge was not the
result of revelation, but of his learning in the ancient magical science, or
scientific magic, of Egypt.44

Such propositions were, of course, heretical, whether one was a
Protestant or a Catholic, and had Bruno ever managed to journey to
Orthodox Christian Europe, would have been viewed as heretical there
as well. But the catalogue we have reviewed above would be incomplete
if we did not also mention Bruno’s other great heresy—at least as far as
Catholic Europe at the time was concerned. Namely, his view that the
Earth was merely one of innumerable planets, that there were a
multitude of inhabited worlds, that the universe was teaming with life,

and that the Earth did indeed revolve around the Sun.22 This view, as
we shall see in chapter two, is a product of his Hermeticism, for
Hermeticism held that the cosmos is literally teeming with life. His
scientific and philosophical influence, and particularly his reliance upon
a kind of “mathematical magic and philosophy” is even thought to have
profoundly influenced Gottfried Leibniz, the inventor (along with Isaac

Newton), of integral and differential calculus.2®

With this background in hand, we are now in a position to examine
Bruno’s doctrine in detail, concentrating on his works The Expulsion of
the Triumphant Beast, On Cause, Principle, and Unity, and On Magic.



a. The Contradictory Moral Nature of Yahweh

Bruno begins The Expulsion of the Triumphant Beast with a lengthy
“Explanatory Epistle,” in which he has the following things to say about
Jove, the common name in his time for the God of the Old Testament,
Yahweh. Jove, or Yahweh, he explains,

is introduced, as is vulgarly described, as a god who
possessed virtues and kindness, and possessed human and
sometimes brutal and bestial dissoluteness, frivolity, and
frailty, as it is imagined that he possessed when it is
reputed that he changed himself into those various
subjects or forms in order to indicate the mutation of the

various affects that Jove, the soul, and man incur, finding

themselves in this fluctuating matter.4Z

In other words, Yahweh’s two-faced moral character, now benevolent,
now violent and murderous, is a result of his participation in the

mutable, fluctuating world of matter. Because of this, Bruno goes on to

note, Yahweh really “represents each one of us,”%® or to put it

differently, the supreme God of the Old Testament is really man, or at
least, a representation of man. Given Bruno’s hermetic background and
familiarity with all manner of hermetic and alchemical texts, what he is
in effect saying is that all the gods are manifestations of ever-
transmuting matter, and that Yahweh is, in the final analysis, a
manifestation of the Philosophers’ Stone. Bruno is, in short, a kind of
proto-transhumanist.

This has a social consequence, namely, the standard and endless

Yahwist divisions of the social space.42 In a lengthy diatribe against the
Calvinist Protestants, Bruno traces out the morally contradictory
character of Yahweh in a review of how this is reflected in Calvinist
doctrine and practice:

And in conclusion, let her see whether, while they utter
greetings of peace, they do not carry, wherever they



enter, the Knife of Division and the Fire of Dispersion,
taking away the son from his father, neighbor from
neighbor, the inhabitant from his country, and causing
other divorces, horrendous and against every nature and
law. Let her see whether, while they call themselves
ministers of one who resurrects the dead and heals the
infirm, it is they who, worse than all the others whom the
earth feeds, cripple the healthy and kill the living, not so
much with fire and with the sword as with their
pernicious tongues. Let her see what sort of peace and
harmony they propose to the wretched peoples, and
whether they perhaps want and eagerly desire that all the
world agree with and consent to their malicious and most
presumptuous ignorance, and approve their wicked
conscience, while they want neither to agree with, nor
consent to, any law, justice, and doctrine; and let her see
whether in all the rest of the world and of the centuries
there appear so much discord and dissonance as is
evidenced among them.

So among ten thousand such pedants there is not one
who has not compiled his own catechism, and who if he
has not published it, at least is about to publish that one
which approves of no other institution but his own,
finding in all the others something to condemn, reprove,
and doubt; besides, the majority of them are found in
disagreement among themselves, rescinding today what
they wrote the day before.

Let her see what success these have, and what customs
they inspire and provoke in others in that which
appertains to acts of justice and compassion and the
conservation and increase of public wealth ... let her see
whether they are the appropriators of the goods of others
or, rather, the bestowers of their own goods; and, finally,
let her see whether those who side with them increase and
stabilize public wealth, as their opponents and
predecessors used to do, or, rather, together with these,



dissipate, dismember, and devour it; and whether, while
they belittle good works, they extinguish in people all
enthusiasm for the construction of new works and the

preservation of the old.2%

Note Bruno’s indirect attack on Calvinism’s approval of interest-bearing
debt and its relationship to “the public wealth,” in itself an attack that
would be of great concern to the merchant bankers of Venice and
northern Italy. It is but one aspect of the schisms in the social space
induced by the alliance between Yahwism and such financial practices,

producing, as Imerti observes, “an insecure individual, convinced that

only wealth and power can give him a sense of security.”2L For Bruno,

championing the individual as a direct manifestation of Deity, a just
social order could not come about without converting these desires into

temperance and reason, without the expulsion of vices, represented by

the “triumphant beast,” Jove.22

Bruno does not stop merely with attributing mutability to Yahweh,
nor with attacks on the growing schisms of the social space it produced
in its Protestant forms, but even puts the mutable character of Yahweh
into a speech that Yahweh himself delivers to the council of gods, a
speech in which Yahweh points out his own moral schizophrenia.
“Justice,” says Yahweh,

by which Fate governs the rulers of the world, has
completely deprived us of that authority and power
which we so badly employed, our ignominies being
revealed and laid bare before the eyes of mortals, and
made manifest to them; and it causes heaven itself, with
such clear evidence, as the stars are clear and evident, to
render us testimony of our misdeeds. For there are
clearly seen the fruits, the relics, the reports, the rumors,
the writings, the histories of our adulteries, incests,
fornications, wraths, disdains, rapines, and other
iniquities and crimes; and to reward ourselves for our
transgressions, we have committed more transgressions,
elevating to heaven the triumphs of vice and the seats of



wickedness, leaving virtues and Justice banished, and

neglected in hell.23

Yahweh, in other words, had “for a long time led a life of dissoluteness,
devoting himself almost exclusively to amours and to warlike

enterprises ... 2% Determined to repent for such behavior, he summons

the council of the gods on the Feast of the Gigantomachy22—or War of
the Giants and Titans in Greek mythology, a point by which Bruno
subtly stresses the idea that Yahweh’s behavior is no less a moral
reflection of human passions and contradictions than that of the myths
of the gods of the Greeks.

As such, Bruno speaks in the first part of the second dialogue of The

Expulsion of the Triumphant Beast of the love “of the Divinity which is

above all Joves and all heavens,”2% indicating that it is Yahweh himself

who is the “triumphant beast” to be expelled from society, along with
the vices he represents, which are to be expelled within man himself.
To sum up, thus far Bruno has accomplished the following:

1) Critiqued the Yahwist moral contradiction;

2) Exposed it as the basis for (endless) divisions of the social space
(in its Protestant and Calvinist form);

3) Noted that, since such mutable behavior is evident, that Yahweh
cannot logically represent the divine order of “mutable
permanence’;

4) Noted that the real origin of various doctrines comes from
Egypt, and that therefore,

5) No positive or special revelation is needed, since nature reveals
itself to one and all immediately; and thus,

6) Challenged the religious authority of elites based on that
revelation, while

7) Championing the idea of man as a “citizen of the world,” thus
challenging political elites; and finally,

8) Subtly challenged the Calvinist doctrine of debt-interest in the
hands of a private monopoly by distinguishing it from “the public
wealth,” which is, in the final analysis, a not-so-subtle attack on the
very idea of private monopoly central banking, that is, upon the



banking practices of the northern Italian city-states, Florence and
Venice, themselves.

It 1s little wonder, then, that both Venice and the Vatican determined to
end the life of this man, and it is interesting to note that, like the
eightfold summary of the implications of Bruno’s doctrine above, the
final charges brought against him by the Roman Inquisition also
numbered eight heresies.

b. Yahweh Not the First Cause: Man as the Medium and Philosophers’
Stone

But the Nolan was just getting started.

In his “Explanatory Epistle” at the beginning of The Expulsion,
Bruno comments at length on why Yahweh cannot be the First Cause,
that is to say the true god, by drawing an astonishingly alchemical
conclusion:

We here, then, have a Jove, not taken as too legitimate
and good a vicar or lieutenant of the first principle and
universal cause, but well taken as something variable,
subject to the Fate of Mutation; he, however, knowing
that together in one infinite entity and substance there are
infinite and innumerable particular natures (of which he
is one individual), which, since they in substance,
essence, and nature are one, likewise, by reason of the
number through which they pass, incur innumerable
vicissitudes and a kind of motion and mutation. Each one
of these natures then, and particularly Jove’s, finds itself
as such an individual, with such a composition, with such
accidents and circumstances, having been placed in
number, because of differences which arise from
contraries, all of which are reduced to one original and
first contrary, which is the first principle of all the
others, the proximate efficients of every change and
vicissitude. Because of this, just as he, from one who at
first was not Jove, afterward was made Jove, so he, from



one who at present is Jove, finally will be other than
Jove.

He knows that of the eternal corporeal substance
(which is not producible ex nihilo, nor reducible ad
nihilum, but rarefiable, condensable, formable,
arrangeable, and ‘‘fashionable”) the composition is
dissolved, the complexion is changed, the figure is
modified, the being is altered, the fortune is varied, only
the elements remaining what they are in substance, that
same principle persevering which was always the one
material principle, which is the true substance of things,

eternal, ingenerable, and incorruptible.2Z

The alchemical conclusion of the second paragraph in the above
quotation is important, for it is clear that Bruno envisions a kind of
perpetually transmuting ‘“‘something” that underlies all existence, and
ascribes to it the incorruptibility and indestructibility that alchemists

ascribed to the Philosophers’ Stone.2® So a closer look at this
unexpected alchemical turn is in order.

This eternal, yet information-creating, transmuting substance or
substrate is viewed by Bruno as inhabiting the entire universe, in a
fashion analogous to the soul inhabiting the body. “In short,” says
Arthur D. Imerti, summarizing Bruno’s views, “it is, according to the

philosopher, the ‘substance which is truly man.’”22 Man, in other
words, is that eternal, transmutative substance, is the Philosophers’
Stone, a view which anticipates by almost three hundred and fifty years
the debates within modern physics over the Anthropic Cosmological
Principle. In this, Bruno is faithfully reflecting the Hermetic doctrine of

man as a microcosm or “small universe,” and of the universe as a

makanthropos, or “great man.” &2

But in order to make these parallels with modern scientific views
even more compelling, we must now turn our attention to the Nolan’s
On Cause, Principle, and Unity, and his treatise On Magic.

2. Cause, Principle, and Unity, and On Magic
a. The Substrate and Magic




Like The Expulsion of the Triumphant Beast, Bruno’s On Cause,
Principle, and Unity was written and published in England in 1584, and
thus may function as a kind of philosophical commentary on the more
popularly-written Expulsion. In it Bruno outlines “his vision of an

infinite universe in which he sought to re-unify terrestrial physics with

celestial physics on the basis of a principle of universal becoming.”®L

This principle of universal becoming—or to put it into more modern
physics terms, perpetual creation of information—is of course the same
philosophical cosmology that underwrote alchemy with its emphasis on
the Philosophers’ Stone as a transmutative information-creating
medium. In Bruno’s hands, however, it also functions, as we have seen
in our examination of The Expulsion of the Triumphant Beast, as the
basis for his assault on all revealed, positive religion, i.e., on Judaism
and Christianity (and by implication, Islam).

As we saw previously, by equating the physical medium with
mankind himself, or rather by understanding it as a kind of “great man”
o r makanthropos, the entire system of theology, and what Bruno
understood by the term “God” is completely reoriented. With it the
meaning of human life, and how we approach God, is also wholly

transformed,%2 a transformation that is in itself alchemical. Bruno’s
claims for his magical and hermetic philosophy-religion are thus quite
sweeping.

He claims that this new vision will reconcile us with the
divine law which governs nature, and free us from the
fear of imaginary divinities, cruel and unfathomable,
who look down from heavenly heights, controlling the
sublunary world in a mysterious way. Human beings
believe that they are enclosed in an inferior world subject

to generation and corruption, but this 1s a simple

illusion.&3

Because this world of becoming is viewed by Bruno as an illusion, one
is tempted to see in him a Western manifestation of a Vedic outlook,
mediated by the Hermetic, Neoplatonic, and magical tradition in which
he, like so many other Italian Renaissance Hermeticists, was formed.



For Bruno, there is but one ultimate ground of being, but this is first

differentiated into Pure Act, or God, and pure potency, 64 or eternal
matter. We may symbolize this ultimate ground of being, this void
which is an absolute No-thing, by the empty hyper-set . By
envisioning this No-thing as having undergone some process of
differentiation of circumscription—a process we shall symbolize with
the paragraph symbol, 9, to represent the “writing around” or

circumscription (TEPLYPOPm) e may symbolize what Bruno is
getting at by calling God “pure Act” and matter “pure Potency” (leaving
for chapter two a fuller exposition of this “topological metaphor of the
medium”):

O—0, 0,

But in our previous expositions of this topological metaphor of the
physical medium, we have noted that the two “differentiated nothings”
that result from this process, ©¥; and @,, share a common surface,

denoted by the partial derivative symbol 0, thusly:
!ﬁ_:'gl‘ Ez’ a"?jl.:

So what is the common surface between the two “differentiated
nothings,” or God as Pure Act and matter as pure potency, in Bruno’s
view?

It was precisely through these two eternal principles, pure Act and
pure Potency, that it appeared to Bruno “that man, endowed with a
rational soul and a spirit to mediate between the soul and his elementary
body, could link himself to that privileged cosmic point on the
boundary between the sensible and intelligible which would allow him
to grasp the archetypal forms, the actual generating models of every

sensible reality ... " In other words, man himself was the boundary
condition, the common surface, between the two principles.

It is this fact that forms the basis for why Bruno believed that man
could tap into and direct the operations of nature via a kind of natural
magic, by impressing those operations within the human psyche itself via
his art of memory. In fact, Bruno is very direct in his statement on this



account in Cause, Principle, and Unity, for he states unequivocally that
“we can ... grasp the substratum and principle of natural things,” i.e.,

that eternal No-thing, “in diverse ways.”2% And he is equally explicit
about the methods that constitute those “diverse ways,” for they include
“natural and magical methods, and more ineffectively according to

rational and mathematical methods.”®Z Indeed, as we shall see, Bruno
even envisions a kind of “mathematical magic,” similar in nature to the
kind of simple topological exposition we have given above of his
thought.

The attentive reader will have noted that by distinguishing the initial
Nothing or @ into differentiated No-things of Pure Act and Pure
Potency—©; and @, respectively—that Bruno has in fact implied that
the initial No-thing, prior to its differentiation, contains those
contraries. If he or she noted this, the reader 1s correct, for in that initial
No-thing, all contraries coinhere: “There height is depth, the abyss an
inaccessible light, gloom 1is clarity, great is small, the confused is
distinct, discord is amity, the divisible is indivisible, the atom is

immensity—and all inversely.”%8 And of course, this No-thing is also a
“great man,” and thus a kind of “masculine androgyny,” combining the
masculine and feminine.22 Even being and non-being is not, for Bruno,
a real distinction, for both coincide in that original undifferentiated No-
thing, and thus, the distinction between them is only notional.Z%
Similarly, since this No-thing—in all its derivative forms—belongs to
the nature of the physical medium itself, none of the specific
information content of any individual form derived from it is ever lost:

“Form,” says Bruno, ‘“cannot be annihilated.”ZL And again, it is the
soul, the boundary condition or common surface between all manner of
differentiated No-things, that is the Differentiator, as Bruno notes in a

passage citing Empedocles.Z2

b. The Medium, The Metaphor, and the Magician

Indeed, it is this “boundary condition” of the soul that is the basis for
the Nolan’s philosophy of magic. Anticipating the views of the modern
biologist Dr. Rupert Sheldrake, again by hundreds of years, Bruno states



that “the soul has an immediate and sudden presence with the most
distant things, which are not joined to it by any motion ... but rather are

directly present in a certain sense.”2 To put it in modern physics terms,

for Bruno, the soul, the mind, is a non-local phenomenon.M In order to
understand what chain of reasoning led him to this conclusion, we need
to reprise the logic of his argument thus far in a step-by-step fashion:

1) There is an underlying physical medium or substrate, in which
all contraries coincide, that is an absolute unitary No-thing or @;

2) Thus, this No-thing has no location, since space, time, and
place are all effects of its subsequent differentiations, as specific
forms or information content of other forms;

3) Possessing all contraries, this No-thing is thus both impersonal
and personal, masculine and feminine, and matter, and mind. We
shall have more to say about this point in the next chapter.

It is this third point, a No-thing that is also present in some degree in
Everything, that allows for the practice of magic, for the magician is

nothing but “a wise man who has the power to act.”Z2 But this “power
to act” is understood by Bruno to exist in three distinct kinds of magic,

“the divine, the physical, and the mathematical.”Z% But what does he
mean by “mathematical magic”?

A hint has already been provided by the topological notations of the
metaphor, and indeed, for Bruno, such mathematical magic 1is
expression of all the “derivative and differentiated No-things,” and is a
kind of “reverse engineering” of the process of derivations from the
initial No-thing, or O:

... (Magicians) take it as axiomatic that, in all the
panorama before our eyes, God acts on the gods; the gods
act on the celestial or astral bodies, which are divine
bodies; these act on the spirits who reside in and control
the stars, one of which is the earth; the spirits act on the
elements, the elements on the compounds, the compounds
on the senses; the senses on the soul, and the soul on the

whole animal. This is the descending scale.ZL



Note that “God” here designates the primordial substrate or No-thing,
while “gods” would include, as Bruno made clear in the Expulsion,
those higher mutable forms, including Yahweh, derived from it. Thus,
the magician ascends back up this “descending scale” and operates on its
highest levels, in order to affect the lower ones. Putting it into the terms
of the mathematical magic or metaphor, Bruno is suggesting that
subsequent derivatives from the initial No-thing can be described with
the formal explicitness of mathematics. Thus “mathematical magic”
resembles what we would call ceremonial magic, but with a difference.
“Here,” says Bruno,

the mathematical type of magic is not defined by the
usually mentioned fields of mathematics, i.e., geometry,
arithmetic, astronomy, optics, music, etc., but rather by
its likeness and relationship to these disciplines. It is
similar to geometry in that it uses figures and symbols, to
music in its chants, to arithmetic in its numbers and
manipulations, to astronomy in its concerns for times and
motions, and to optics in making observations. In
general, it is similar to mathematics as a whole either
because it mediates between divine and natural actions, or

because it shares or lacks something of both.Z8

Had Bruno lived in a later time, he would have recognized that what he
was calling for was a higher order mathematical language, the language
of topology.

However, as we have seen, the Nolan also believed that the physical
medium was both matter and mind, and this forms the crucial bridge to
what he means by mathematical magic, and to his ars memoriae or Art
of Memory, for “Whoever is aware of this indissoluble continuity of the
soul and its necessary connection to a body will possess an important
principle both to control natural things and to understand them

better.”Z2 In other words, the higher steps of derivatives, those closest to
the initial “No-thing,” are present within the mind, within the individual
soul, and can be used to order the mind, the psyche, via archetypal
forms, and these in turn can be employed to order the cosmos.



And with that, we arrive at last at:

c. Bruno’s Art of Memory

When the Venetian Inquisition, duly suspicious of Bruno and his Art
of Memory, questioned him about that subject, the Nolan gave a
somewhat evasive response:

I gained such a name that the King Henri III summoned
me one day and asked me whether the memory which I
had and which I taught was a natural memory or obtained
by magic art; I proved to him that it was not obtained by
magic art but by science. After that I printed a book on
memory entitled De umbris idearum which I dedicated to
His Majesty, whereupon he made me an endowed

reader.82

Bruno, of course, was not being entirely truthful, since in his world
view, as is by now evident, there is little distinction between science and
magic.

Indeed, Frances A. Yates is quick to point out that the Venetian
Inquisitors

. had only to look into the De umbris idearum to
recognize at once ... that it contained allusions to the
magical statues of the Asclepius and a list of one hundred

and fifty magic images of the stars. Clearly there was

magic in Bruno’s art of memory ... 81

It should therefore come as no surprise that the Venetian nobleman
Mocenigo’s denunciation of Bruno to the Inquisition came after “he had

learned the full ‘secrets’ of his art of memory.”32 It is thus Bruno’s art
of memory that stands “at the very centre of the life and death of

Bruno,”®3 for it is his art of memory that combines his magical practice,
his philosophy, and his program for a Hermetic religious revolution.
One might go so far as to say that Bruno’s Art of Memory is his



religious revolution, that it is his “mathematical magic.”

This system i1s embodied in a complex construction of magical
memory wheels, i.e., circular charts, nested one within the other, full of
zodiacal, astrological, and magical symbolisms. By rotating these charts,
various combinations of symbols, and hence of magical psychic
functions, would be created, which Bruno believed potentially
encompassed all the major operations or processes within the universe:

Did he intend that there would be formed in the memory
using these ever-changing combinations of astral images
some kind of alchemy of the imagination, a philosopher’s
stone in the psyche through which every possible
arrangement and combination of objects in the lower
world—plants, animals, stones—would be perceived and
remembered? And that, in the forming and reforming of
the inventor’s images in accordance with the forming and
reforming of the astral images on the central wheel, the
whole history of man would be remembered from above,
as it were, all his discoveries, thoughts, philosophies,
productions?

Such a memory would be the memory of a divine
man, of a Magus with divine powers through his
imagination harnessed in the workings of the cosmic
powers. And such an attempt would rest on the Hermetic
assumption that man’s (mind) is divine, related in its

origin to the star-governors of the world, able both to

reflect and to control the universe.3%

The inmost of these embedded, nested wheels of Bruno’s memory
system represented the Hermetic divine powers: the celestial motions of
the stars, the constellations, and planets. The next wheels, moving
outward, represented the mineral, the vegetable, and the animal worlds
respectively, an exact duplication of the order of descent in the ancient
metaphor, for the highest world is the mineral, the next highest, the
vegetable, and the lowest, the animal. Note that this order—mineral to
vegetable to animal—is roughly that of modern scientific cosmology,



which begins with the creation of the elements, then the emergence of
simple life, then plants, and finally animals, thus lending some credence
to the idea that the ancient Hermetic cosmology might similarly be a
legacy of a very high science from High Antiquity. Consequently,
Bruno’s memory wheels are meant to represent “all arts and sciences”
and, as the wheels are rotated, to represent all possible combinations of
those worlds. Again, had Bruno lived three hundred years later, this
system of rotation within rotation within rotation, creating ever varied
forms, would have been known as dynamic torsion. Memory is thus a

Platonic recollection ‘-'11'"‘:1.”*""'7]_{3'-';:' of the world of forms, of

Plato’s “mathematicals”82

Philosophers’ Stone.

The key to this vast astral memory machine is the inmost wheel,
representing the motions of the heavens. Bruno is here reflecting his
reliance upon Hermeticism, which betrays its Egyptian origins in its,
and his, belief that “man is in his origin divine, and organically related

and is thus itself yet another alchemical

to the star-governors of the world.”8% But there is more to this than
meets the eye, for in Bruno’s memory wheels,

... the images of the stars are intermediaries between the
ideas in the super-celestial world and the sub-celestial
elemental world. By arranging or manipulating or using
the star-images one is manipulating forms which are a
stage nearer to reality than the objects in the inferior
world, all of which depend on the stellar influences. One
can act on the inferior world, change the stellar
influences on it, if one knows how to arrange and
manipulate the star-images. In fact the star-images are
the ‘shadows of ideas,” shadows of reality which are
nearer to reality than the physical shadows in the lower

world.&Z

The stars, in other words, like man himself, are the boundary
conditions, the common surfaces, between two worlds, and as such,
there is an intimate relationship between them and man, such that man,
by manipulating their forms or images in the psyche, can manipulate



their influences in the real world. Again, Bruno is maintaining that there
is a direct relationship between the mind and the physical medium.

It is important to pause here, and reflect why this one fact alone
would have been perceived as such a threat to the financial and banking
powers of Venice, for as I pointed out in the previous book in this
series, Babylon's Banksters: The Alchemy of Deep Physics, High
Finance, and Ancient Religion, the connection between astrology,
religion, and private banking is an ancient one, and to some extent, the

astrological influence over finance is a well-known “secret.”®® Bruno,
by exposing the whole alchemical metaphor and alchemical magic of the
system and making it public, thus constituted an implicit threat against
the private money power of Venice and the other Italian city-states and
their banking dynasties, and to their possible hidden knowledge of
financial cycles being coupled to celestial ones. We shall see in greater
detail in the next chapter why this is so.

But we are able to make some approximation of why Bruno’s
magical and hermetic revolution was a threat not only to the religious
powers of the day, but also to the financial ones, when we realize that
his art of memory was nothing but a magical, alchemical operation on

the psyche of man himself,32 for by reproducing “the divine

organization in memory” it is possible to access “the powers of the

cosmos, which are in man himself.”2 In other words, the fecundity of

the metaphor, creating ever more differentiations, is not only a
cosmological one, but as we shall discover in the next chapter, a psychic
and financial one. It is a process of the production of a surplus of
information, without debt. Such a “Platonic” view of the endless
productivity of the medium could not help but be challenged by Venice,
locked as it was into a closed Aristotelian physics and “financial”
system, about which we shall have much more to say in a subsequent
chapter.

“Here was a man,” says Frances Yates, “who would stop at nothing,
who would use every magical procedure however dangerous and
forbidden, to achieve that organisation of the psyche from above,

through contact with the cosmic powers.”2l Those methods of
organization, and the very cosmic powers themselves, were the
mathematical, topological forms of the constant creation of information



via endless “derivatives” and common surfaces from the primordial No-
Thing. The astral wheel of Bruno’s memory wheels was thus a kind of
astral-magical memory machine, and “the master mind who had the sky
and all its movements and influences magically imprinted on memory
through magic images was indeed in possession of a ‘secret’ worth

knowing!”22 Indeed, if—as I outlined in Babylon's Banksters—the
knowledge of financial activity was coordinated to planetary positions,
and if, as I averred there, it is a rather carefully guarded secret, then
Bruno, on that basis alone, constituted a threat to the powers-that-were
in his day.

Indeed, in his book On Seals, Bruno described the very first seal on
his wheel as “the Field.”23 This “field,” as Yates notes, “is the memory,
or the phantasy, the ample folds of which are to be worked upon by the

art of places and images.”24 Once again, the memory, like the physical
medium, is a “field of potential information,” to employ yet another

modern physics metaphor that Bruno seems to have anticipated, and

one, moreover, with its own Vedic overtones.22

In Bruno’s hands, this vast system of memory, magic, and
philosophical reflection on the meaning and implications of the
topological metaphor was transformed into an extraordinary program of
a kind of Hermetic ecumenism, by which he hoped to resolve and
supplant the divided Christianity of Europe with a new religion based
on the reasonable implications of that metaphor. “By using magical or
talismanic images as memory-images, the Magus” aspired to a kind of
“universal knowledge, and also powers, obtaining through the magical
organisation of the imagination a magically powerful personality, tuned

in, as it were, to the powers of the cosmos.”28 Like the revisionist
Egyptologist Schwaller de Lubicz centuries later, Bruno even
recognized that the hieroglyphs of Egypt were deliberately chosen as
analogical, archetypal images of operations or functions in the

intelligible world of the psyche, and thus, as magical memory

talismans. 2L

If all this sounds rather fanciful, from one perspective, it is. But
Bruno’s basic philosophy is based upon the notion that the individual
mind and soul is not a localized phenomenon within the body, and his



memory images and the way he used them are anticipations of
something very modern, and with a proven—though little understood—
track record: remote viewing. Indeed, within the technique of remote
viewing, the viewer first clears his mind, then focuses attention on the
“target,” drawing an initial “squiggle,” an image or ideogram, which
encapsulates all the information that is subsequently to be opened and
elaborated upon by the viewer through controlled mental processes. This

“squiggle” or ideogram is thus a kind of psychic “zip file.”28 And like
Bruno centuries before, the scientists and participants in these remote
viewing programs came to the conclusion that the mind, and its
memory, were indeed non-local affairs, and that any individual could
indeed access the vast sea of “information in the field” that constitutes
the substrate to mind and the medium. It constituted—and please note
the financial metaphor—a vast freasury of information that could be
drawn upon by anyone, anytime, anywhere, provided one knew the
proper “magical” techniques. Mind and memory were thus, for Bruno, a
kind of metaphysical treasury of intellectual money, a medium of the
exchange of information, accessible to all. As we shall see in the next
chapter, this too constituted a threat to the papacy, with its doctrine of
the Treasury of Merit.

It was small wonder then that Bruno, having demoted Yahweh to one
of many mutable gods, should have caused the ire of the Vatican. And
we have provided hints, in this chapter, of why he should have been so
anxiously sought by a Venetian nobleman, who, having learned the
Nolan’s secrets of magical memory, should also have turned him over to
the Inquisition. But why would Bruno have been denounced as an
atheist in England, and received as the warmest theist in Germany? How
does one explain this apparent contradictory assessment of the man and
his memory magic? And why would it take a combination of Vatican
bishops and Venetian banksters to bring him down?

To answer this, we must go into fuller detail, exploring in the next
chapter the relationship of that topological metaphor of the medium to
money and politics, and in the subsequent chapters, the rise of merchant
banking in the Italian city-states.
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THE MIND, THE MEDIUM, AND THE

MONEY: The Ancient Alchemical-Topological Metaphor of
the Medium and its Physical and Financial Implications

“The Jews answered him, saying, for a good work we stone
thee not; but for blasphemy, and because that though being a
man, makest thyself God. Jesus answered them, Is it not
written in your law, I said, Ye are gods?”
—Gospel of St. John, 10:33-34, citing Psalm 82:6

“The perfection of all that we see, come from contraries,
through contraries, into contraries, to contraries. And where
there is contrariety, there is action and reaction, there is
motion, there is diversity, there is number, there is order, there

are degrees, there is succession, there is vicissitude. ”

—_Giordano Brunol

GIORDANO BRUNO, LIKE MOST Renaissance ‘“humanists,” was
really a Hermeticist. That is, like fellow philosophers of the Renaissance
such as Pico De Mirandola (1463-1494), Tommaso Campanella (1568—
1639), and so many others, Bruno was inspired by the appearance in
Italy of a body of works purporting to be compositions of the ancient
Egyptian philosopher-priest Hermes Trismegistus, or the “Thrice Great
Hermes,” a body of works known as the Corpus Hermetica or the



Corpus Hermeticum.

How that body of works came to Italy is itself a part of this story, and
accordingly, we will spend some time in its telling, rehearsing the
efforts of scholars from the Renaissance to our own time to pin down its
elusive origins. Similarly, we shall also have to examine its presentation
of the ancient metaphor for which Bruno gave his life, by way of a
wider examination of that metaphor in other cultures, in order to
ascertain just how, and why, the Hermetic construction of that
Metaphor, and Bruno’s adaptation of it, spelled such a threat to the
financial and religious powers of Venice and Rome. As such, this will
be a somewhat lengthy and technical chapter, but nonetheless an
essential one for the understanding of the deep relationships between the
Metaphor, the mind, the physical medium, and money.

A cautionary note, however, is in order. In viewing Bruno’s
martyrdom as being in part the result of the threat that his system posed
for Venetian—and indeed all north Italian—merchant banking and
finance, we are, of course, departing from standard academic analyses
of the motivations of the powers behind his death, which would view
such motivations in strictly religious, theological, and political terms.
Yet, it seems an obvious though overlooked thing to do, since Venice so
profoundly symbolized the rising financial and banking class of the late
Renaissance and early modern period. Therefore, though this analysis is
speculative, and perhaps even highly so, it is nonetheless long overdue.

A. THE ORIGINS OF THE CORPUS HERMETICUM
1. The “Author” of the Corpus Hermeticum

The Hermetica, or as they are also known, the Corpus Hermeticum,
are a body of writings in Greek and Latin that purport to be the works
of the ancient Egyptian wisdom-god Thoth, or, as he was known to the
Greeks, Hermes Trismegistus, the “Thrice Greatest Hermes.” In this one
fact there lies quite a tale, as we shall discover in this chapter.

The story begins, in fact, with something of a confusion, for when
Alexander the Great’s armies swept into Egypt and eventually
conquered that country, the conquerors quickly deduced that the
Egyptians’ Thoth was one and the same as their own Hermes, and thus
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began that merger “of two deities of highly divergent origin”= that was
to cause such interpretive confusion throughout the ages. The confusion
over the authorship of this mysterious body of work 1is also reflected in
its influence on western philosophical history since its first resurgence
during the Renaissance. It has been viewed, for example, as a kind of
“proto-revelation” given to Egypt that in many respects closely
paralleled that of Christianity, particularly in its apparent endorsement

of a doctrine of a Trinity. 2 Similarly, it has been viewed as a banner
beneath which philosophical warfare was waged against the constrictions

of the Aristotelian theology of the medieval Catholic Church.% Bruno,
of course, appealed to it in part to champion the Copernican theory, and
indeed, Copernicus himself appealed to the Hermetica at the beginning

of his own treatise outlining his heliocentric theory.2 It was appealed to,

both in order to promote, and to argue against, the Enlightenment.® And
of course, it was also appealed to for its profound doctrine of the spirit

at one and the same time that alchemists invoked it in their quests to

confect the Philosophers’ Stone.Z

The Greeks who conquered Egypt had good reason to identify the
Egyptian Thoth with their own Hermes, for Thoth was the
quintessential “wisdom god,” or if one prefers, the god who imparted
the high sciences of divination, that is to say, astrology and astronomy,

magic, and medicine.® Similarly, the Greek Hermes was a wisdom god
“who crossed the border between gods and men, between this world and

the next”2 in a manner that recalls how mankind, in Bruno’s adaptation
of Hermeticism, was viewed as a common surface or boundary
condition between the worlds. In a manner recalling Marduk’s
invisibility suit from the Babylonian epic the Enuma Elish, Hermes had

a “Hades helmet” that rendered him invisible.l2 And of course, the
Greek Hermes was the inventor of oratory and letters. For our purposes,
it 1s also significant that the Greek Hermes was also the patron of trade,

finance, and commerce, and thus had a cult among merchants..t In the
milieu of post-Alexandrian Egypt, then, the two Gods—Thoth and
Hermes—became fused, as Alexander’s Macedonians and Greeks,
sweeping across the ancient world, quickly concluded that the various



pantheons of the cultures they conquered were all identical in essence,
differing only in their outward cultural form and nomenclature. This
led, of course, to a conflation of the functions of the two gods as they
amalgamated into the figure of “Hermes Trismegistus,” the “Thrice

Greatest Hermes.”'2 He was the god who lived among men and taught
them philosophy and theology, eventually inspiring—so the tradition
ran—the philosophers Democritus, Plato, and Pythagoras. In other
words, the Hermetic tradition claimed that it was Egypt, and not
Greece, that was the origin of philosophy and the basis for science.

It was precisely this conflation that led, very early on, to confusion
over the “author” of the Hermetica, for as early as the third century
B.C. the Egyptian priest Manetho stated that there were in fact two
Hermes, the ancient one, Thoth himself, who existed prior to the Deluge
and who attempted to preserve antediluvian knowledge, and a
subsequent Hermes, who, existing after the Flood, translated the works

of the first Hermes into Greek.!2 This highlights the problem, for the
ancient practice assigned less importance to “authorship” than
identifying a series of concepts as belonging to a particular tradition and
to its originator. Thus, anonymous authors could compose treatises
embodying Hermetic doctrines, and because of this, would attribute
“authorship” of such a treatise to “Hermes” as an act of honoring the
inspiration behind the treatise. Thus could a body of literature grow and
be attributed to “Hermes Trismegistus.” With this in mind, we now need
to briefly examine the actual composition of the body of works known
as the Hermetica.

It will have been noted that the claim of Hermeticism goes back to an
antediluvian knowledge, that is, that the Hermetic texts contained an
ancient wisdom, a primordial theology or prisca theologia, and this was
to play a crucial role in the wide dissemination and influence of the
Hermetica up until the late Renaissance. For example, Herodotus
records that Pythagoras sojourned in Egypt, and, returning to Greece,

taught the Greeks philosophy and the mysteries.14 By the ninth century,
the Muslim scholar Albuzar (787-886) noted that the first Hermes,
whom the Egyptians identified as Thoth, was the grandson of Adam,
and reckoned by the Hebrews to be Enoch, and whom the Muslims,
following a tradition in the Koran, took to be the ancient prophet Idris.



He, according to Albuzar, erected cities and pyramids in Egypt and
warned of the impending Flood, taking the precaution to inscribe all his

knowledge on the walls of the temple at Akhmin.l2 Like Manetho,

Albuzar maintained that the second Hermes lived after the Flood, and it

was he, according to Albuzar, who instructed Pythagoras.1®

2. The Works in the Corpus Hermeticum

From the foregoing discussion, we may conclude that, without
exception, the writings of the Hermetica of Hermes Trismegistus are all

pseudepigrapha, “for their alleged author did not write them.”Z But this
also affords us a convenient definition of what constitutes the Corpus
Hermeticum, a definition moreover that is in keeping with ancient
conceptions that attribute “authorship” to the assumed origin of the
provenance of concepts embodied in a text. Thus, by Hermetica we
mean simply “all texts that refer explicitly to Hermes Trismegistus as

their author” or which “are implicitly ascribed to him.”12 Even the great
Neoplatonic philosopher Iamblichus (ca. 245-345) admitted that the
Hermetic books were not in fact written by Hermes Trismegistus but

were rather “translations from the Egyptian by Greek speaking

philosophers™2 who traced the origin of their ideas back to Hermes.22

As most researchers are also aware, the Corpus Hermeticum is divided
roughly into two distinct classes of texts, one having to deal with
matters of philosophy and cosmology, and the other with “practical”
matters concerning magic, astrology, divination, and, of course, the
alchemical Philosophers’ Stone. We shall in this chapter concentrate
almost exclusively on the philosophical texts.

When using this definition, the philosophical component of the
Corpus Hermeticum may be understood to be a collection of roughly

seventeen texts,2L which were first circulated as a collection in the

fourteenth century.22 Most of these texts are titled Libellus or Asclepius,
followed by a number designating the specific treatise in each series. We
shall have occasion to examine some of these texts more directly later in
this chapter.



3. The Medicis, Ferrara-Florence, and Ficino

While some texts of the Hermetica were certainly known to early
Church fathers and writers such as Clement of Alexandria (ca. 150-215)

—who returned a favorable verdict on themZ—or Augustine of Hippo

(354-430) who did not2f—it was during the Renaissance that they truly
exploded into significance, when Western Europe recovered original
Greek manuscripts of some of the texts, and in this lies yet another
intriguing story.

The story begins with a grand event, the reunion Council of Ferrara-
Florence, held between 1438 and 1445 to reunify the Greek and Latin

churches that had split in 1054.22 It involves a rather obscure Italian
scholar named Ficino, and the very famous Italian banking family he
worked for, the Medicis. Florian Ebeling comments on this constellation
of relationships, and its significance, as follows:

A widely believed legend is that Hermeticism, having
vanished in the Dark Ages along with the ancient world,
remained hidden under the mantle of Christian
dogmatism until it was rediscovered in the Renaissance.
In 1439 the cover was lifted when Cosimo de Medici
relocated the great Council from Ferrara to Florence. The
Greek scholars in attendance, including Bessarion and
Plethon, so impressed the Florentine intellectuals,
especially Cosimo, with their knowledge of Greek
antiquity, that they decided to create a home in Florence
for the ancient spirit, particularly Platonism. Some years
later the head of the Medici family chose Marsilio Ficino
to render Plato’s writings from Greek into Latin. Then,
in 1460 or thereabouts, one of Cosimo’s agents sent the
texts of the Corpus Hermeticum to Florence. So while
Ficino was still in the process of translating Plato,
Cosimo unexpectedly asked him to render the texts of
Hermes Trismetistus. Ficino completed the first
translation in 1463, a year before Cosimo’s death, and
with that began the renaissance of Hermeticism, which



shaped the intellectual history of the early modern period
into the seventeenth century.28

Note what we have here:

1) A prominent Florentine banking family—the Medicis—are
sponsors of the reunion Council of Ferrara-Florence;

2) Prominent Byzantine humanists, Bessarion and Plethon, are
among the Greek delegation in attendance;

3) After the Council, the Medicis somehow acquire the texts of the
Corpus Hermeticum; and finally,

4) Cosimo de Medici has Ficino immediately drop translation of
Plato to concentrate on translating the Hermetica.

Why would a banking family such as the Medicis be interested in
Platonism, and more importantly, the Corpus Hermeticum? And how
did these texts actually make their way to them?

Once again, we may be looking at the possibility of hidden agendas in
play during the episode, for the Byzantine humanists Bessarion and
Plethon would likely have had some knowledge of the Hermetic texts,
and with the Medicis sponsoring a kind of revival of Plato’s academy in
Florence, it would have been natural for them to negotiate privately

with these humanists for acquisition of the Hermetic texts.2Z As we shall
discover in chapter eight, there is other evidence that the West’s
relationship with the Byzantine Empire was for more than just Christian
or political purposes, and there is more evidence that some famous
events of history may have been cover stories for the acquisition of
hidden or lost knowledge. We shall address the question of why a
prominent banking family should have been interested in such texts later
in this chapter.

In any case, Ficino’s translation activities for the Medicis included
important translations of the Neoplatonists Plotinus, Porphyry, and

Tamblichus, in addition to the Hermetica,?8 and thus played a significant
role in launching the Renaissance, as the new philosophical orientation
not only challenged the Aristotelianism of the Church, but also
provided, as we saw in chapter one, the philosophical basis for the rise



of modern science.

In this respect, it is important to understand why Hermeticism so
quickly captured the imagination of Renaissance intellectuals and
magicians like Bruno. Ficino, in his construction of the genealogy of
Hermes Trismegistus, followed the tradition that the individual was a
real person, and found so many numerous parallels between Hermes and
Moses that the idea could be entertained that the vast body of texts came

from ancient times, and that the two figures might be identical.22
Indeed, in the Renaissance view, Moses was trained in all the arts and

sciences of the Egyptians, including alchemy,3? and thus the ancient
texts, including the Hermetica, were viewed as encoded information
embodying lost high knowledge, the prisca theologia of high

antiquity.31 In one text, the Aurora Philosophorum or “Dawn of the
Philosophers” (1577), the idea was ventured that this knowledge was
passed down by Adam’s sons, and that it survived the Deluge in Egypt,

subsequently being passed by Moses to the ancient Hebrews.22 Persia
and Babylon, likewise, were viewed as Hermetic societies founded on

the ancient wisdom,33 and even the Greek mythological figure of

Prometheus was understood by Ficino to be a “physicist.”34

Succinctly put, the widespread tendency of the Renaissance was to
take the Hermetic texts at their word, and thus to ascribe the origins of
their doctrines to the knowledge and science of High Antiquity. The
doctrines consequently spread rapidly.

For example, Giovanni Pico della Mirandola (1463-1494), coming

under the protection of Lorenzo de Medici (1449-1492),32 in 1489
boldly published a series of nine hundred theses, ten of which referred
to doctrines gleaned directly from the Hermetica. Six of these give
strong hints as to why a family heavily engaged in banking activity
would seek to extend its protection to the Hermeticist Pico:

1. Wherever there is life, there is soul. Wherever there is soul,
there is mind.

2. Everything moved is corporeal, everything moving incorporeal.
3. The soul is in the body, the mind is in the soul, the Word is in
the mind, and the Father of these is God.



4. God exists around all and through all things. The mind exists
around the soul, the soul around the air, the air around matter.

5. Nothing in the world is devoid of life.

6. Nothing in the universe can suffer death or destruction.

Corollary: Life is everywhere, providence 1is everywhere,

immortality is every-where.3%

Given this list and its contents, it is easy to see why a powerful banking
dynasty like the Medicis would be interested in promoting Hermeticism
generally, and protecting Pico particularly. If one pursues the logical
implications of these doctrines to their ultimate conclusions, as did
Bruno, the necessity for Catholicism, or, for that matter, Protestantism,
and their priestly or clerical elites and sacramental systems disappears. It
is, in other words, a covert way of challenging the power of the Roman
Church, and gaining significant “maneuvering room” for the emerging
financial-political classes of northern Italy.

But why, then, would Bruno, clearly an avowed Hermeticist, incur
the wrath of the other great banking power of northern Italy: Venice?
As we shall see, the answer lies in these very same doctrines. But before
we can turn to a consideration of this question, we must first understand
why Hermeticism so abruptly declined a few years after Bruno’s
martyrdom for the system.

4. Isaac Casaubon and the End of Hermes Trismegistus

It was a Franco-Swiss philologist, Isaac de Casaubon (1559-1614),
who spelled the end of the Corpus Hermeticum as a set of texts
purportedly stemming from High Antiquity. Born in Geneva to French
Protestant refugees, Casaubon eventually made his way to England,
where he published the work that ended the career of Hermeticism, De
Rebus Sacris et Ecclesiasticis, or “Of Things Holy and Ecclesiastical,”
in the year of his death, 1614.

Just what did Casaubon do that was so destructive to the claims of the
Hermetica?

Casaubon began by noting that there were parallelisms between
passages of the Hermetica and the canonical Gospels of Christianity.



For example, he compared the passage, “If you do not
first hate your body, my son (Tat), you cannot love
yourself” ... to the passage in John 12:25, “Those who

love their life lose it; and those who hate their life in this

world will keep it for eternal life.”3Z

Additionally, Casaubon observed that the style of the Greek texts was
not what one should expect of pre-Christian writers, noting that many

words in the Greek Hermetica appeared only after the time of Christ.33
Additionally, Casaubon pointed out that the Platonic influences clearly
evident in the texts meant that they could hardly have stemmed from a

period earlier than Plato.32 Hermes Trismegistus was a pseudepigraphal
“imposter” who merely stole words of Scripture in order to convince

pagans of the truth of Christian doctrine.4® Furthermore, the fact that no
pre-Christian ancient author ever mentioned, or quoted, from the

Hermetica was another strong argument against its authenticity. - The

net result of Casaubon’s work, in effect, redated the entire Corpus

Hermeticum to the early centuries of the Christian era.42

With this redating came the shattering of Hermeticism’s own
“legitimization legends,” ushering in the “horrible age” of Hermeticism,

as it again went underground in the seventeenth and -eighteenth

centuries,*3 surviving in the doctrines of secret societies and fraternities.

But it was no longer possible to view it as a primeval source of

knowledge. 44

Consequently, it is fair to judge Casaubon’s work as signaling not
only the end of Hermeticism as a body of knowledge claiming a descent
from High Antiquity, but as the watershed work that spelled the end of
the Renaissance, since the two were so closely intertwined. Frances A.
Yates, once again, squarely addresses this point and all of its
implications:

Some discoveries of basic importance for the history of
thought seem to pass relatively unnoticed. No one speaks
of the “pre-Casaubon era” or of the “post-Casaubon era”
and yet the dating by Isaac Casaubon in 1614 of the



Hermetic writings as not the work of a very ancient
Egyptian priest but written in post-Christian times, is a
watershed separating the Renaissance world from the
modern world. It shattered at one blow the build-up of
Renaissance Neoplatonism with its basis in the prisci
theologi of whom Hermes Trismegistus was the chief ...
It shattered the position of an extremist Hermeticist, such
as Giordano Bruno had been, whose whole platform of a
return to a better “Egyptian” pre-Judaic and pre-Christian
philosophy and magical religion was exploded by the
discovery that the writings of the holy ancient Egyptian
must be dated, not only long after Moses but also long

after Christ.42

But it was not Casaubon, but Bruno and the Hermetica, that were to
have the last laugh, as we shall now see.

5. Epilogue: Modern Scholarship and the “End’” of Isaac Casaubon

In his argument that texts of the Hermetica seemed to parallel
statements in the canonical Christian Gospels, Casaubon was, of course,
arguing for the priority of the latter over the former. But he did not
consider the possibility that the Gospels themselves, and in particular
that most “Hermetic” of the Gospels, that of John, may have had
Hermetic origins and influences, a possibility that modern scholarship
has once again opened up.

The problem with Casaubon’s analysis, as modern scholarship sees it,
is that it makes short shrift of the ancient conception of “authorship,”
and indeed, short shrift of the concepts embodied in the texts, concepts
that do ultimately stem from ancient Egypt. Even Thoth, whom as we
saw previously formed the partial basis for the character of Hermes
Trismegistus, was revered in Egypt, originally as “twice great,” as early

as the second millennium B.C.2% This was quickly expanded to “thrice
great,” which of course “finally became ‘Trismegistus’ in the Greek

language.”*Z And the modern discovery of many Hermetic texts in the
Nag Hammadi library in 1945 opened up once again the question of just



how much Hermeticism was really Greek, or Egyptian, in origin.48 In
this respect, as Ebeling observes, the mention of Egyptian places and
names in the Hermetica is “so striking that we cannot dismiss them as
mere ‘decor,’ especially as parallels can be found in ancient Egyptian

texts.”42

Nor is this all.

With the discovery of the Nag Hammadi texts in 1945, with their rich
content of Gnostic and Hermetic texts, “the intellectual origins and
context of Hermeticism” must be seen “in ever closer relationship to

traditional Egyptian thought™2? according to the modern scholar Garth
Fowden. One of the texts of the Nag Hammadi library, The Ogdoad
Reveals the Ennead, makes it clear that Hermeticism viewed the

relationship between the master and the disciple as a component of a

long tradition and succession,2l implying an origin earlier than

Casaubon’s dating, indeed an origin that ties the concepts to Egypt. It is
this idea of a succession, of a tradition of concepts, that gave rise to
Hermeticism’s understanding of its texts as “sacred,” but not in the sense

of a special revelation.22 As we have already noted, with this idea of a
succession, or tradition, ‘“‘authorship” to the ancient mind meant

primarily the ascription of concepts to their ultimate purported origin,

in this case, to Hermes Trismegistus, that is, to ancient Egypt.23

The result of all these modern scholarly efforts is that “Egyptian

thinking was indisputably a major influence on the Hermetica.”2% The
mere fact that many texts of the Hermetica were written in Greek
simply stems from the result of the Greek conquest of Egypt, such that
any linkage of them to the Christian texts as Casaubon argued was not
direct, but indirect, since both traditions stem from “the same blend of
theological and philosophical speculation, drawn from various cultures,
including the Hellenic, Iranian, Judaic—and of course, the Egyptian—

which were being explored at the time.”22 The dialogue form of the
texts, which superficially resemble the philosophical dialogues of the
Greeks, themselves disclose an ultimately Egyptian provenance, for
rather than being dialogues between various philosophers, they are

dialogues between master and disciple, as is the case in standard

Egyptian wisdom literature.2%



The result of these modern findings would have pleased Bruno, and
displeased Casaubon, for

. now we’re back where we started. As was believed
before Casaubon put the feline among the feathered
creatures, the Hermetic books may have contained
traditions, not to say secrets, from the old Egypt, the

Egypt untainted by the trendy Hellenic glamour of its

occupiers.2Z

There is also one final, and very significant, point that indicates an
Egyptian origin of the concepts of the Hermetica.

This occurs in the Hermetic text known as the Asclepius, and here it
is best to cite Fowden on this point:

in answer to Aslcepius’ enquiry where these gods are
at the moment, Trismegistus replies (at Ascl. 27): ‘In a
very great city, in the mountain of Libya (in monte
Libyco),” by which is meant the edge of the desert
plateau to the west of the Nile valley. A subsequent
reference (Ascl. 37) to the temple and tomb of Asclepius
(Imhotep) in monte Libyae establishes that the allusion at
Ascl. 27 1is to the ancient and holy Memphite necropolis,
which lay on the desert jabal to the west of Memphis

itself.28

This suggestive coupling of “gods” with “mountains,” as readers of my
book The Cosmic War: Interplanetary Warfare, Modern Physics, and
Ancient Texts will recognize, resembles the formula “mountains =~ gods

~ planets ~ pyramids,” which also occurs in many other ancient texts,>>
and is hardly Hellenic or Platonic in any sense.

B. THE ANCIENT TOPOLOGICAL METAPHOR OF THE MEDIUM

We are now at last in a position to examine the concepts of the
Hermetica and how they expressed the ancient Metaphor of the physical



medium directly, and to see why, initially, banking dynasties such as the
Medicis would champion Hermeticism, and why, eventually, the
banking colossus of Venice would see in a rigorous Hermeticist like
Giordano Bruno an explicit threat to its power.

One might say that the essence of Hermeticism is that it brings the

process of reasoning by analogy to a very high pitch,%® indeed, to such a
high pitch that it only falls just short of doing so by means of a formal
calculus of analogies. To