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Abstract

This paper presents the discovery of the Arabic textual tradition of the Al-
mandal, also known as the Almadel and the Almandal Salomonis, one of the
most important works of learned magic in the Middle Ages. No Arabic wit-
nesses were prcviously known to scholarship7 1caving only the Latin tradition
available for study—until now. In addition to offcring a translation of three
Arabic manuscript witnesses, this study providcs a modern Eng]ish transla-
tion of the Latin versions found in Fiereze ILIIL214, allowing for a
Comprchcnsivc comparative ana]ysis. This study highlights nuances that have
been missing from the scho]arly discourse, shcdding hght on tcrminology
and attribution that were either misrepresented or absent in the Latin texts.
This discovcry not only fills a signiﬁcant gap in the historical and scho]arly
record but provides a more comprehensive understanding of how the Alman-
dal ritual was practiccd in the Arabic tradition and providcs further evidence
for the transmission of elements ofyogic—tantric practice to Europc through
Arabic intermediaries. This work opens new pathways for future research
into the Arabic mandal manuscript tradition and unprecedented oppor-
tunity to look back one step further in the editorial history to identify the
sources for the Arabic text.
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Introduction

The Almandal (or al-Mandal, Almandel, Almadel, almadael, almodal, Almodel-

[um Salomonis, Almandal Solomonis, Sanctum Almandal, Sef%r ha-Almadil) has
remained one of the most important works of learned magic since the intro-
duction of Solomonic magic to Europe in the middles ages. Its notoriety is
confirmed by important figures such as William of Auvergne, the author of
Speculum Astronomiae (c. 1277 CE), Johann Trithemius (1462-1516 CE), Hein-
rich Cornelius Agrippa (14861535 CE), Jacques Gohory (1520-1576 CE), and
Johann Weyer (1515—1588 CE). The work has received a fair amount of atten-
tion by modern scholars as well—the most noteworthy being David Pingree,
Julien Véronese, Damaris Gehr, Vajra Regan, and Jan R. Veenstra, all of
whom agree, in one way or the other, that the text was originally translated
from Arabic. Great effort has gone into proving this thcory but with no ex-
tent Arabic manuscripts, these claims remain unsubstantiated—until now.
In this paper I introduce three Arabic recensions of the Almandal that were
previously unknown to Western scholarship.

Surprisingly, one text has been in plain Sight the whole time—it is included
in the popular typographic printing devoted to jinn magic, Kitab al—Ajnas
(hereafter Arabic A). Another is prcscrvcd in the Trcasury Library (al-Kha-
zana), also known as Totfim in Tehran (hereafter Arabic B). And the chird—
and most Complctc edition—from an unidentified Iranian library (hereafter
Arabic C). All are closely connected to the Islamic scriptural figure who
brought the Queen of Sheba's throne to King Solomon, Asif ibn Barkhiya’,
King Solomon’s grand vizier and scribe. Each occur as chapters of more ex-
tensive manuscripts which confirms the suspicion that the Almandal was
excised from a largcr work and circulated as a stand-alone text." This has

" Sprawling compendiums of Arabic magic were commonly referred to by their au-
thors as “Comprehensive Oceans” (al-muhitat al-shaamila or al-Shamil ft al-bahr al-
kamil); scattered pearls (al-durar al-manthiira) strung into a necklace (gilada) of Noble
knowledge (‘ilm al-sharif). These names likely derive from how mystics describe the
vastness of divine truth, where human understanding is but a single drop. Sufi poets
often used the ocean to describe divine knowledge, faith, and mystical experience.
Ibn “Arabi writes in Fusis al-Hikam: "The divine knowledge is an endless ocean, and
the seeker is a diver in search of pearls."
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without question contributed to their elusiveness. However, recognizing the
tradition’s association with Asif ibn Barkhiya’ rather than searching solely
under King Solomon proved instrumental in locating these witnesses and
will likcly be kcy to idcntif:ying others in the future.

Given the striking alignment between the Arabic editions presented here
and Version a of the Latin Almandal, the most plausible explanation is that
these Arabic texts descend from an earlier Arabic exemplar—one that ulti-
mately served as the basis for the Latin tradition. However, because the
surviving Arabic witnesses do not predate the earliest extant Latin witnesses,
chronology alone cannot establish this genealogy or exclude the possibility
of earlier Latin influence. Nevertheless, as demonstrated later in this scudy,
the cumulative 1inguistic, phi]ological, structural, and manuscript evidence
strongly favors this hypothesis.

With the emergence of Arabic manuscript evidence, we are now better able
to distinguish which elements of the Almandal are 1ikc1y inherited from the
Arabic tradition and which may reflect Latin scribal invention or adapta—
tion. This, in turn, allows us to more accuratcly locate the Almandal within
the broader Islamicate mandal tradition—one that I outline in a typology
introduced below. The remainder of this study presents the primary mandal
types, highlights the principal insights of these Arabic texts, compares the
Latin and Arabic manuscript traditions, and concludes with Eng]ish trans-
lations of the texts.

I. THE MANDALA AS MAGICAL TECHNOLOGY

To propcrly frame the discussion, it’s important for readers to more fully
understand the mandal as a tcchno]ogy of ritual magic. Despite numerous
studies of the Almandal [Almadel, the history of the mandal remains largely
uncxplorcd, with little attention given to its cultural diffusion, its spccializcd
forms within Arabic esoteric traditions, and its significancc as both magica]
tcchnology and cultural artiface. Apart from Travis Zadeh, exegetes have
lacked knowlcdgc from the Arabo-Islamicate tradition, or convcrscly, from
the Latin tradition resulting in a persistent East—West divide in scholarship

10
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that has hindered holistic readings of mandal texts and practices—this study
addresses that gap.

The term al-mandal, or Almandal, is gcncrally acccptcd to be of Indian origin
and Islamicate transmission, combining the Arabic definite article al with

mandala (Sanskrit: HUSA), the Sanskrit word for ‘circle’. In this context, the
mandala is understood as a type of sorcery. In mainstream Islamicate culture
today, the word al-mandal is sometimes used to refer broadly to ceremonies
of black magic (or sihr).

In the western world, the word mandala recalls geometric art or cosmic dia-
grams crafted by a Guru, possibly in colored sand, or perhaps something to
do with Zen and one’s spiritual journey, starting from outside to the inner
core, through layers. Much of the western world’s understanding of mandalas
can be credited largely to psychologist Carl Gustav Jung who re-introduced
them into modern Western thought in the 1960's.

However, mandalas are perhaps the oldest technology for communing with
the supernatural. Its usage spans time and place, used and reused across nu-
merous cultures. Since Vedic times, Buddhist and Hindu esoteric traditions
have used it as a protective ground circle for invoking deities and other su-
pcrnatural bcings. In addition, it plays a kcy role in desire-oriented rituals
designed to secure divine favor or attain supernatural powers (siddhi). This
practice was later adopted by Muslim communities across Central and South
Asia, and subsequently Western practitioners. As the word circulated within
and beyond regional vocabularies, its substance shifted. Accordingly, the his-
torical accounts of the mandal are unstable varying both in form and content.
Broadly understood, the mandal is a sacred ritual space used to invoke deities,
spirits, demons, angels, or jinn.

Within the Islamic esoteric tradition, four distinct ritual types bcaring the
name mandal can be identified, classified according to their primary func-
tion: Protection, Visualization, Expulsion, and Activation. A table outlining
these categories and their distinguishing features is provided below.

11
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Schema Category Terminology Sources / Texts

Mandal a Protection Magic Circle - al-Shamil fi al-
mandal or al- bahr al-kamil,
hawtah Kitab al-Shamil

wa Bahr al-Kamil

Mandal 3 Visualization | Surrogate Scry- | CLM 849, Moser
ing —darb al- Gaster MSS (ed.
mandal (drawing Samuel Daiches),
the circle) or Works of al-
farh al-mandal Toukhi the Sor-
(opening the cerer, PGM
mandal)

Mandal y Expulsion Composite altar | Kitab al-Mandal
and gazing sur- al—Sulaymdni
face used for
exorcism and
jinn entrapment
— al-mandal

Mandal § Activation Alear (Table of | al-Mandal
Solomon) — Mahakil, al-Man-
Almandal, dal Sulayman, al-
Almadel, or man- | Mandal Bisat
dal Sulayman, Liber

in Figura Alman-
dal, Tabula
Salomonis

A]though the present work is concerned with the Latin Almandal (mandal 6:
Activation) it would be a disservice to exclude the others as they provide
valuable insight into the Latin Almandal’s ancestry. Let is bricﬂy survey each
of the four types:

Mandal a — Protection

12
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The first type within this typology is the “protective” mandala, which corre-
sponds to what is often referred to as the magic circle. It is apparently the
oldest and origina] modality termed mandal in the Arab world making the
other three derivative subtypes.

A magic circle, also known as a protective floor circle, is a ritually defined
space, often inscribed on the ground, used in magical or theurgical opera-
tions to create a boundary between the practitioner and spiritual entities.
Within Islamic, Jewish, and Christian esoteric traditions, the circle serves to
repel summoned spirits, shield the operator, and align the ritual act with
celestial forces. In many traditions, including the Solomonic and Indo-Ti-
betan, the magic circle is oriented according to planetary timing and
cardinal directions, forming a sacred space wherein communication with
spirits or divine intcl]igcnccs may safcly occur.

The use of magic circles can be traced back to antiquity. In Mesopotamian
ritual practice, protective floor circles known as zisurrt (Sumerian: ZI-SUR-
RA-a) were a fundamental element of apotropaic ceremonies such as the
namburbi. These were simplc lines of flour—often from symbolica]ly chosen
grains—drawn to demarcate sacred space, purify the environment, and pro-
tect against hostile forces. Yet they lacked distinctive patterns or elaborate
geometry. The same holds true for Greco-Egyptian papyri and ancient Jewish
magical texts: protective circles are mentioned, but when they appear they
are largely unpatterned, without the complex ornamentation that later be-
came central in Western grimoires.

By contrast, in India geometric ritual diagrams were cultivated into a full
ceremonial science. Rooted in Vedic ritual geometry and developed in early
Tantric Hinduism and Mahiyﬁna/\/ajrayﬁna Buddhism (fourth to seventh
century CE), mandalas defined ritual space with precision. Texts such as the
Subdhupariprcchd (Tantra of the Questions of Subahu), an action tantra (kri-
yatantra) written in Sanskrit in the early seventh century CE prescribe
diagrams with concentric circles and four directional gates, a central throne
for practitioner or afflicted, perimeter defenses and incantations, quadrants
of color and elemental association, ritual lamps and offcrings, consecrated
implements, and activation by mantra recitation. These rites demanded an
ordered sequence: purification of practitioner (sauca), cleansing of the space,

3
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alignment with auspicious astrology, fumigation, consecration, geometric
construction of the mandala, declaration of intent, protective invocations,
and strict retreat-like observances (sadhana).

Taken togcthcr7 these operations alrcady anticipate the full array of features
that appear in the Arabic mandal. Indeed, Arabic and Persian grimoires pre-
serve the term itsclf—;nandal—dircctly from Sanskrit mandala. Their dcsigns
are structurally homologous: concentric circles or squares with four gates,
activated through ncarly identical preparatory steps. Sufi practitioners in
particular adopted these procedures, enriched by their encounters with
Hindu and Buddhist ascetics through trade, conquest, and intellectual ex-
change across the Indian subcontinent. While the Umayyad conquest of
Sindh marked the beginning of sustained contact, such cross-pollination pre-
dates Islam’s po]itical expansion. [t was carried by itinerant mystics, scholars,
and Sufi masters in dia]oguc with Indian yogis and renunciants.

Textual provenance further suggests a Central Asian bridge, where Indian
and Iranian religious cultures once formed a contiguous symbolic landscape.
Within this matrix, the Indian mandala provided the ritual logic for bounded
spaces in medieval Islam. As Abu al-Fadl al-Tabasi (d. 1089) attests in his al-
Shdmilﬁ al-bahr al-kamil, the masters ofspirit—subjugation whom he names—
Sahl al-Tustart, al-Hallaj, Ibn Hilal, and others—were themselves Sufi au-
thorities and transmitters of Hadith. Their tcchniqucs, though couched in
Islamic piety, reflect a dccp absorption of Indian ritual tcchnologics.

14
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Figure 1. Alcar Diagram (mandala) with concentric lines and gates, one inscribed in
Chinese: “entry point for the dharant preacher.” Excavated from Dunhuang
(Ch.00189), Tang Dynasty, 851-900 CE. @ The Trustees of the British Museum.

The Accounts

The primary accounts of the mandal come from five key figures: Aba al-Fadl
Muhammad al-Tabasi (d. 1089), Fakhr al-Din al-Razi (d. 1209 CE), Siraj al-
Din Abt Ya'qub Yasuf al-Sakkaki (d. 1229 CE), Nasir al-Din Muhammad bin
Ibrahim bin ‘Abd Allah al-Rammal al-Mu‘azzim al-Sa‘ati al-Haykalt. (fl. 1273
CE) and Muhammad ibn Muhammad al-Fulant al-Kashnaw1 (d. 1741 CE).

15
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Tabas?’s Mandal

Abii al-Fadl Muhammad al-Tabast was a Shafi‘i Muslim and Sufi Asharite
author who lived most of his life in Nishapur in the carly i century. Tabasi,
honored with the title “Pride of the Imams” (fakhr al-a’imma), was rcgardcd
as a reliable transmitter of hadith, possessing a chain of transmission that
could be traced through major rcgional authorities, including the renowned
hadith scholar al-Hakim Aba ‘Abd Allah (d. 1014 CE) and the Qur’anic exe-
gete Abu al-Qasim b. Habib (d. 1016 CE). Although many works are
attributed to him, his al-Shamil ft al-bahr al-kamil (The Comprehensive Com-
pcndium to the Entire Sea), a seminal work on conjuring spirits, appears to
be most disseminated. His own ability to subjugate jinn was reported by the
natural scientist and encyclopedist, Zakariyya® al-Qazwini (c. 1203-1283 CE)
who states that Tabast was widely known to be able to command the jinn.
Further, he describes Tabast as the author of the Shamil, a large work on how
to make jinn obedient and the spccific manner of Subjugating them, with
descriptions of incantations and the conditions for their use.”

While there are multiplc accounts of the mandal, Tabast’s is apparcntly the
exemplar. Tabast attributes the technology to even earlier sorcerers such as
a]—Hallij (d. 922 CE) and the Faustian-like figurc ibn Hilal. He also lists his
teachers, most prominently, al-Ansari, the Greac Master (al-Ustadah al-Ak-
bar). According to Tabasi, this knowledge traces back to Adam, passing
through Seth, Enoch/Idris, Ezekiel, and Solomon, before continuing through
‘AlT’s line, the early Sufi masters, and the great conjurers—ultimately reach-
ing the teachers of Nishapur who preserved and transmitted it.

* See Travis Zadeh. Commanding Demons and Jinn: The Sorcerer in Early Islamic Thought
in a volume honoring Wheeler M. Thackston, edited by Korangy and Sheftield
(Wiesbaden, 2014), 131-60.

16



INVOKING MAHAKALA

B s ST
B o ety

Wyw&y&u\w}u@ﬁ“
sl o0 g it s llbipelinioe
%ébuﬂb&)ﬂblwubbtl&’e‘wa’-”' o

- Wlelpan a3 dereslidide el @oslha Uy -
F 15 bnC bl bl Weflolss |
€ © Valisdlg blin Jiael e i fill |
;130 s lidbs ale 3L e IV s il . |

bl slistlinlssnndlasie WaBlaimol
‘ = ,

B =

Figure 2. Mandal diagrams from Tabasi's chapter on the conjuration of Lady Queen
Abina (al-sayyida al-malika) in Shamil ft al-bahr al-kamil (La Real Biblioteca del Mon-
asterio de San Lorenzo de El Escorial, Ms Arabes No. 984, fols. 66v, 671), 1501 CE

Sakkak?’s Mandal

Siraj al-Din al-Sakkaki was born in 1160 CE in Khwarazm, Central Asia,
where he lived most of his life. He died in 1228-1229 CE in Qaryat al-Kindi,
in present-day Uzbekistan. He is widely known for his Miftah al-‘ulam (The
Key of the Sciences), a work on Arabic grammar, but in his later years be-
came the court magician to both the last Khhwarazam-Shah Jalal al-Din
Mingbarni and Chagatai Khan, the second son of Genghis Khan and Bérte.

Sakkakt’s technique for casting the mandal, although personally nuanced,
draws—if not borrows directly—from Tabast. His major work bears a nearly
identical title to Tabasi’s, namely Kitab al-Shamil wa Bahr al-Kamil (The Book
of the Complete and Ocean of Perfection). Both individuals were active in
Khorasan—Tabast associated with Tabas and Nishapar, and Sakkakt likely
operating in Khwarazm (modern-day northern Iran and Uzbekistan). Given
the shared titles of their major works, their geographic proximity and the
sustained presence of esoteric schools of knowledge in the region, it’s

7
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plausible that Sakkaki had access to Tabast’s manuscript tradition or was
trained by successors or students familiar with his system. Sakkaki likely saw
himself as building upon or systematizing the earlier Tabast corpus, adapting
it to a more scholastic and encyclopedic framework — Kitab al-Shamil (The
Book of the Complete). As shown below, Sakkaki”’s Shamil includes figures
much like those of Tabast. However, unlike the mandal diagrams found in
Tabast’s Shamil, he depicts the direction the practitioner should face and
what words to write on the gates to block them.

~
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Figure 3. Mandal diagrams from Sakkaki’s Kitab al-Shamil (British Library, Delhi Ar-
abic 1915/b fols. 1401, 164v), seventeenth century CE. @ The Trustees of the British
Museum.

There is another work by Muhammad, the son of Siraj al-Din al-Sakkaki en-
titled, Taskhirar (Subjugation), which features the construction of mandals
for the seven planets and other categories of spirits. While the Shamil speci-
fies a mandal is made from seven concentric lines, each mandal trom Taskhirac
is comprised of different numbers of concentric lines, alternating placements
of iron rods (mile fooladi), daggers (kardha), and different colored banners
(a'lam). Apparently, Taskhirat was excerpted and elaborated from his Shamil,
and it is possible that Sakkaki himself acted as the compiler of his facher’s
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Kitab al-Shamil. Even if compiled posthumously, the content clearly dates it
to the late twelfth or early thirteenth century and may be viewed as a kind
of “Collected Works.” The text survives in several independent manuscripts,

as well as integrated into broader compilations.

Figure 4. Mandal diagrams from Taskhirar. Library of the Islamic Consultative As-
sembly (LICA): Left: MS 1917, fol. 15V; Rightz MS 2973, p. 117.

Below are instructions for casting a mandal for the Sun from an edition of
Taskhirat embedded within Nujum al-ulum (Stars of the Sciences), an illumi-
nated Persian compendium of the occult sciences as practiced in a sixteenth-
century Deccani court. This edition of the text is accompanied by lavish min-
iature paintings of each mandal:
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If someone wishes to subjugate the sun, they must first draw four
mandals in the form of a square, cach one separate from the other

and drawn with gold and copper’. The mandal is a series of lines
(khuttir) that the master of the summons (sahib-i da‘wat) draws
around oneself so that during the recitation of incantations (a’zam),
one remains safe from the harm of spirits. After drawing the four
mandals (chahar mandal bikasad), one should drive a dagger (kard)
into the side of each mandal they have drawn. One should then place
a standard made of golden silk (harir) on the ground in each of the
four corners of the mandal, and draw a circle within the square. Dur-
ing the ritual, the master of the summons should sit (benshinad)
within the lines and perform the fumigation (bukhar). As a prereq-
uisite to the ritual, the master of the summons should fast (razeh)*

3 Based on the miniature painting and other operations in the text, these are proba-
bly gold and copper “rods” that are then posted in the corners.

* Rutzeh or Rozah in non-Arab Muslim countries is the practice of abstaining, usually
from food, drink, smoking, and sexual activity.
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for three days and perform full ablution (ghusl)’ each day. The outfit
to be worn by the summoner should be either red or yellow. During
the burning of the prescribed incense (bukhiir), one must stand with
respect before the sun in the same manner that one stands before
kings and rulers. One should put his hands together® in respect but
unlike Aristotle and some other philosophers, one should not bow
to the sun while reciting the hyrnns and burning the incense
(sukhtan-i bukhuira) Doing so would have a negative effect as bowing
to anyone or anything other than God is an act of infidciity (shirk)®.
Sakkaki narrates that his own ncphcw was Cngagcd in summoning
the sun and acted upon the guidelines of Aristotle. During the ritual,
after prostrating before the sun, a flame of fire appeared from the
mandal after he exited it, and he was ncariy burnt by it. From this
experience, I realized that the act was improper and should not be
done.” Moreover, the master should sacrifice an animal (janevart

5 Ghusl is a tull-body ritual purification (ritual bath) mandatory before the perfor-
mance of various rituals and prayers. This "full ablution” is opposed to "partial
ablution" or wudu that Muslims perform after lesser impurities such as urination or
flatulence. This entailing only washing the face, arms, then wiping the head and fi-
nally washing the feet wich water.

¢ Prayer hands

7 See Astromagia (Vatican Library, Reg. Lat. 1283). This manuscript, dated to 1280,
preserves methods attribuced to Aristotle, Pythagoras, Pliny, Hermes, and others for
making talismans and summoning the planets. It includes numerous full-color de-
pictions of practitioners standing with hands joined in reverence to the planets and,
in some cases, receiving rings from planctai‘y spirits. One miniature shows a magi-
cian within a four-sided magic circle explicitly designated as a mandal. Like the
Picatrix translated at the court of Alfonso X, this work ultimately derives from much
older Arabic sources.

® This is an example of praiseworthy magic where the magician subjugates spirits
through the names and oaths directly to God in contrast to the illicit variety where
the magician partakes in sinful acts, praises and invokes the spirit directly which is
offensive to God. Razi, Ibn al-Nadim, and others have also made this distinction.

9 Certainly the act of stepping outside the magic circle contributed his Nephews
tragic end consequently through devotion to the Sun directly. This caution is almost
certainly a later Islamic interpolation. In the older astral-magical traditions—
whether Sabian or other pagan contexts—such rites of reverence were integral to
calming and invoking the planetary deities. Since the planets themselves were
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10

qorbdni konad).® The animal to be sacrificed should be of a ycllow
shade such as a ycllow calf and one should give alms but never from
the animals bcing sacrificed. This must be done on the night of a full
moon, and the sacrifice must be completed before the dawn light—
which is the redness in the west—completely disappears. During this
time, the summoner should not step out of the mandal and should
burn incense once at sunrise and once at sunset. He must burn 8
miqul cach time which would mean he has to burn a total of 16

mitqal™ in one day.”

Razi’s Mandal

Fakhr al-Din al-Razi (1149—1210 CE) was a towering Persian polymath, theo-
logian, and philosopher of the Islamic classical period. Born in 1149 CE in the
city of Rayy (in present-day Iran), he would have been an older contempo-
rary of Siraj al-Din al-Sakkaki. He was a major exponent of Ash‘art theology
and a master of Avicennan logic and mctaphysics, which he critically en-
gagcd and rcintcrprctcd. Al-Razi authored extensive works in thcology
(kalam), philosophy (falsafa), Quranic exegesis (tafsir al-Qur'an), medicine
(¢ibb), and the occult sciences (ulum ghartba). His most famous occult work
was, al-Sirr al-Makeiim, which was a scientific account of the astral-talismanic
practices of the Sabians of Harran, but it was his earlier cncyc]opcdic work,
Jami* al-‘Ulam, that includes instructions for casting the mandal. While Razi

regarded as gods, gestures of veneration would not have been seen as offensive but
as essential to the ritual logic. Razi’s subjugation of the sun does however specity the
practitioner remain standing until the sun reaches the high point of its elevation.

* In his De Radiis, al-Kindi (c. 801-873 AD) dedicates an entire chapter to perform-
ing sacrifices which he claims, of all magical techniques, is the most powerful. He
explains that all living organisms are the host to a form of energy, which is released
when an organism dies. This transformation of a being of existence into a being of
non-existence releases a great quantity and quality of rays. This power can be ma-
nipulated to achieve the desires of a practitioner.

" 1 mitgal = (almost) 4 grams

™ This excerpt represents only a portion of this Subjugation. A full critical edition
is forthcoming. For my preliminary edition of all seven planetary operations, see:
heeps://booksofmagick.com/sakkakis-taskhirat.
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does not explicitly refer to it as the mandal, his account does closely align
with Tabast’s Shamil, and in his al-Sirr al-Makeam, he explicitly cites Tabast
as an authority on the occult scicnccs—making it likcly that Razi also drew
dircctly from his work.

As part of his account, Razi gives ten unavoidable conditions to the practice
of tanjim (astral magic):

There are ten unavoidable conditions. First, one must wear a gar-
ment, which should be new and delicate. Second, the place should
be in a tall hut located in an empty desert. It would be ideal if there
is a flowing river and trees nearby. The third condition pertains to
time, the bcginning of the operation should be on a day in the first
half of the lunar month, such that the conjunctions of the ten aus-
picious planets align and conform to the intended purpose.

The days of tanjim practice are seven, and it is even better if the
practitioner fasts for a few days beforchand. For Cxamplc, if one fasts
on Wednesday, makes a seal on Thursday, and assembles the gem-
stone on it, they should engage in worship on Friday, and engage in
Tanjim on Saturday night. After that, they fast for seven days.

The fourth condition relates to drawing lines (khat-keshidan). One
should draw seven lines, first making sure to draw the furthest one,
and draw these lines with iron or steel. If it is a daggcr (kard), chat
will suffice, and not even the space of a needle’s head should be left
empty in the line; the line must be drawn with the right hand.
Where the ends of the lines meet, they should insert that piece of
iron. For the second line [and all subsequent lines], they should use
another piece of iron.

Then, they should recite the amulet (hirz) mentioned in the second
principlc over the line seven times, and write around it Ayat al-KursT,
Surat al-Fatiha, Sarac al-Ikhlas, al-Mu‘awwidhatayn, Aman al-Rasiil,
and other verses from the great Qur'an®. The fifth condition relates

3 TabasI gives a specific verse for each line.
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to sitting. One must sit in the middle of the seventh line, such that
nothing extends beyond it. They should bring a censer of incense
(mijmar-i bukhurar) with them, place an iron lamp on both sides of
them, face the Qibla, and position oneself opposite Mars.

The sixth condition pertains to daily religious practices (ta‘at-ha).
One must perform a ritual bath (ghusl) every day and another one
every night. Tanﬁm must be pcrformcd at night. But during the day,
and at the time of the zenith, one must pray four units (rak‘ar) of
prayer, and in each unit recite Strah al-Fatihah and then al-Tanzil
and Ha' Mim al-Sajdah, Ha> Mim al-Dukhan, Sarah al-Mulk, Surah al-
‘Asr and Qul ya ayyuha al-Kafirun. During leisure time, one should be
engaged with the Qur'an, especially Sarah Taha, Surah al-Nar, al-Fur-
gan, Fatir, Yasin, HT Mim al-Mwmin, Sarah al-Tar, al-Rahman, al-
Mulk, Ayat al-Kurst, and the glorification (tasbih) mentioned in the
second principle, which should be recited most of the time.

The seventh condition relates to exiting from the lines. One should
try not to leave, and indeed not ask anyone for help, as the secret of
this knowledge is cutting oft bodily desires. If necessary, they should
stand up, and recite the instructions from the amulet mentioned in
the second principle. Then, they should recite another chapter that
we will write in the second principlc. Then, thcy say: "In the name Of
[453] the Compassionate, the Merciful”, and he should step outside with
his right foor, puﬂ the iron out of the ground, and when he returns,
refresh the lines.

Eighth, the time of breaking the fast and the nature of food: the time
ofbrcaking the fast should be after he has finished tanjim, and as for
the nature of food, he should avoid anything except for pure bread,
sesame oil, vinegar with salt, and saffron.

Ninth, when he leaves and wants to go to sleep, it is said that it is
preferable for him to sleep in another place, and when he intends to
return to his place, he should make fresh ablutions, not say a word,
and, if possible, not inform anyone about his condition.
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Tenth, in terms of making a ring, if he wants to start the work on
Saturday night, he fasts on Wednesday, and on Thursday, he gets
two wcights ofpurc silver and brings a fasting and pure jcwclcr to
make a ring. It should be made from that silver and a ruby stone
attached to it. If that is not feasible, he can use a normal stone or
clear crystal.

Then, at the time of the prayer on Friday, both he and the jcwclcr
should perform ablution (wozi kardan). The design mentioned in the
second principle should be etched on that stone, and a litcle musk
and camphor should be placed under the stone. He should then place
the ring on his right—hand fingcr and go to the placc where he will
be pcrforming Tanﬁm. Always kccp it hidden from others.

Then he should pray four prostrations with reverence, and when he
finishes, recite the prcliminary intentions. He should then wrap the
ring in clean white silk, put a piece of musk and amber in it, and put
itin a clean bag. He can then break his fast.

And when night comes, he should perform ablution, put on clean
clothes, and go up to a bright high roof, with a rod made of pome-
granate wood or boxwood about five spans long. Then facing Mars,
turn his face towards the Qibla and draw a line [the mandal]. Put the
wood into the ground and hang that ring from the top with a gray
horsehair and engage in chant. This is the sum of the conditions of
tanjim.

Razi goes on to specify what should be engraved on the ring, the invocations

to be recited, and the signs that indicate the presence of jinn. In this chapter,

he also addresses the reality of jinn, distinguishes them from the shayatn,

CXplains the practical utility of tanjim, and clarifies the difference between

sorcery (sihr) and incantation (‘aza’im), among other matters.

Kashnawt’s Mandal
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Muhammad ibn Muhammad al-Fulant al-Kashnawi (1699-1741 CE) was a
prominent Cightccnth—ccntury Fulani scholar, mathematician, astro]ogcr7
Arabic grammarian and jurist from Katsina, present-day Northern Nigeria.

His account of the mandal—referred to also as al-hawtah—is drawn directly
from Tabasi’s Shamil, which he explicitly cites. It’s the latest of all the ac-
counts yet it is also the most accessible— Kashnawi elucidates passages in
Tabast that are at times cryptic and unclear in their practical instructions.
Kashnawt authored two principal works. His magnum opus is a revision of al-
Razi's al-Sirr al-Makcam: al-Durr al-manzam wa-khulasat al-sirr al-makcam fi
ilm al-taldsim wa—l—nujam (The Ordered Pearls and Summa of “al-sirr al-mak-
tam fi 'ilm al-talasim wa-l-nujam”). As the title suggests, his aim was to
render the work more accessible to readers. His other major composition,
entirely of his own making, is Bahjat al-afag wa-idah al-lubs wa-l-ighlaq fi ‘ilm
al-huraf wa-l-awfaq (Joy of the Horizons and the Unveiling of Ambiguities in
the Science of Letters and Talismans). Although he discusses the mandal in
al-Durr, it is in this lacter work that he recounts TabasTs mandal in detail.
The two texts are closely connected, as the latter frequently refers the reader
back to the former, and his inclusion of Tabas?’s mandal reflects the same
effort o clarify, systematize, and make accessible an otherwise opaque body
of esoteric instruction.

According to Kashnawi, the mandal is essential for the tanjim of attraction
and response—an astral operation in which spirits attend, descend, and re-
main within a seal—an act considered the highest degree and ultimate goal
of the munajjim (astrologcr—magician). Since spirits often manifest in tcrrify—
ing forms and images difficult for humans to endure, it is crucial that the
secker (at-talib) understand how to cast a protective enclosure (al-hawtah),
known as the mandal. Drawing on al—TabasT, Kashnawi Cmphasizcs that such
ameasure is necessary to guard against the harm poscd by rebellious jinn and
demons (‘ifr1o):

The First Chapter: Regarding the protective enclosure (al-hawtah)
known as the mandal.

charding its dcscription and its ]ayout: know that the mandal, ac-
cording to the sages, consists of seven [concentric] circles (sab’
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dawair), each enclosing the other, all of which are surrounded by a
square line with four gates™, aligncd with the four cardinal direc-
tions: East, West, South, and North. This can be seen in the figure
below:

l

Thcy considered nine requirements in the method of drawing the
mandal.

The first is that each of the seven lines should be drawn with a tool
made of iron and steel, specifically a spearhead attached to a long
shaft. The surface should be wcll—prcparcd with a mixture of ashes,
salt, and soil®.

The Second [Requirement]: There must be no visible gap where the
two ends of the circle meet—the line must close seamlessly upon it-
self. Each of the concentric lines must also be drawn at equal

* The diagram in this manuscript of Bahjat lacks the gates, but other witnesses—

such as Beinecke Library, Yale University, Arabic MSS suppl. 29—includes gates,

consistent with the design found in Tabast’s Shamil.

> Classical Tantric texts prescribe elaborate methods for testing the soil. The mate-

rials used to prepare the ground may include gold and silver dust, powdered jewels,

grains, rice, fruit, and flowers. By contrast, the Arabic tradition clearly abbreviates

this process.
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distance from the others, without variation. Rather, thcy must all be
uniform and consistent, for any deviation from these instructions
leads to a fatal lapse.

The Third [Requirement]: A sharp iron tool should be planted into
each of the lines and circles individually, It must be piantcd spccifi—
Caiiy where the ends of the circle join—meaning the junction of the
circle's ends—except for the outer square line surrounding the cir-
cles, for that does not require the planting of iron.

The Fourth [Requirement]: That the planting of these iron [tools]
be varied, such that they are not all on the same side. Rather, some
should be placed behind him, some in front, some to his left, and
some to his right. For if a side is left empty, it becomes a cause for
fear and terror. Thus, it became mandatory to vary the starting
points of the aforementioned lines. One should not start from one
direction, nor two directions, nor three, nor four. Rather, they
should have seven different starting points.

The Fifth [Requirement]: That he begins the rotation of the circle
from the right side, proceeding toward his left.

The Sixth IchuircmcntI: That he makes the inner circle wide
enough so that if he were to collapse, he would not fall outside of
the mandal. For if he falls and exits the mandal, even by a lictle, it
would mean certain death.

The Seventh [chuircmcnt]: That he bcgins with the outer square
[213r] surrounding all the circles®®, and he must have the 10ng spear
with him inside the mandal. After finishing the square, he moves to
the circles inside to the square, then proceeds one by one until he
ends at the smallest of the circles. These are the circles that enclose
the operator.

“ The outer square of the mandala is called, the Earch House (bhugrha) is Tantric

literature.
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The Eighth [chuircmcnt]: charding what is written upon the
lines. They [the Sages] differed on this; some said one should write
on each of them:

e  The Chapter of the Opening (Surac al-Fatihah).

e The Verse of the Throne (Ayat al-Kursi).

e  From "The Messenger has believed..." to the end of the Chapter
(Al-Bagarah).

e "Allah witnesses that there is no deity but Him...".

e From the beginning of Chapter al-An‘am to the end of three
verses.

e Then: "To Allah belongs the Kingdom, to Allah belongs the
Greatness, to Allah belongs the Pride, to Allah belongs the
Power, to Allah belongs the Majesty".

Others mentioned rules different from this, as stated in the intro-
duction.”

The Ninth [Requirement]: Closing the four doors of the mandal.
They differed on this as well. The Truth is that three [doors|—other
than the one dircctly in front of him—are closed as a precaution
against the rebellious jinn entering and harming him. As for the one
in front of him, it remains open. The reason for kccping that one
door open is so that they [the spirits| may enter through it and cir-
cumambulate (pawdf) the operator during the pcak of their
obedience. If he follows the well-known opinion:

e On the left side:
Qul huwa Allahu ahadun, Allahu as-Samad.
“Say: He is Allah, the One, Allah, the Eternal Refuge.” (Surah
al-Ikhlas)

e On the back (behind you):

Laqad ja ‘akum rasiilun min anfﬂsikum...

7 Tabast offers an alternative practice, prescribing specific verses to be written on
each of the seven lines, along with the exact excerpts to be used.
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“There has ccrtainly come to you a Messenger from among
yourselves...” (Surah at-Tawbah)

e On the right side:
Law anzalna hadha al-Qur'ana ‘ala jabalin...

”

“If We had sent down this Qur'an upon a mountain...” (Surah
al-Hashr)

This is the summary of the objective regarding the discussion on the
enclosure (al-hawtah).”

Nasir al-Din’s Mandal

The only pre-modern manuscript that I have studied that doesn’t directly
echo the work of Tabast or Sakkaki is an illuminated Persian manuscript,
Daqa’iq al-Haga'ig (Subtleties of Truth) compiled by Nasir al-Din
Muhammad bin Ibrahim bin ‘Abd Allah al-Rammal al-Mu‘azzim al-Sa‘ati al-
Haykali. The work is dated April 10, 1272 CE and attributed to the Central
Anatolian city of Aksaray. It was prcscntcd to Kay Khosraw III, one of the
last Rum Seljuq rulers, when he was a child.

It has five treatises dca]ing with astrology, angclology, talismans, magic, and
prognostication. The manuscript is richly illustrated with astrologica] ﬁg—
ures in strikingly anthropomorphic forms, including composite deities and
bcings with mu]tip]c arms reminiscent of Indian iconography. The anthro-
pomorphic representation of astrological figures attests to the depth of
intellectual and artistic cxchangc between the Iranian and Indian worlds.

It also includes a series of mandals for conjuring spccific angcls and jinn
kings, each constructed from precise geometric frameworks—interlocking
circles, cruciform layouts, and nested squares that divide the space into
chambers for various ritual activities. Each line is bisected to create a gate-
way for ritual movement inward, from outer approach to inner consecration.

® This excerpt concerns only the lines of the mandal. A more complete account of
the mandal as transmitted by Kashnawi will be published in full in a forthcoming
edition.
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Each chamber designates specific placements for ritual implements and ma-
terials—such as water, bread, incense, weapons, lamps and reed pipes—

arranged according to the spatial logic of the diagram.

Figure 5: Mandal diagrams from Daqa’iq al-Haqa'iq (Bibliothéque nationale de France
(BnF) Persan 174, fols. 74v, 70v), 1272 CE

The closest analogue to Tabast’s Shamil occurs on folio 104v (Figure 6, p. 31).
It is composed of seven concentric circles, recalling the diagram in his chap-
ter on the conjuration of Lady Queen Abina (al-sayyida al-malika), daughter
of the Devil (al-Shaytan). Yet here the circles represent the planetary stations
through which the spirits of the celestial spheres are called down. These
seven circles are drawn upon the ground and a chamber erected above it.
Unlike Tabast’s circular diagram, this design functions more like a ricual lab-
yrinth, with gates placed at varying positions in each concentric ring,
allowing movement from one circle to the next. While it is possible that the
scribe adapted ritual techniques from Tabasi and Sakkaki, the
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distinctiveness of the content suggests that it may instead preserve an inde-
85 y P
pendent strand of transmission from an older, shared esoteric tradition.

Figure 6. Mandal to be placed under the Dome of Iskandar from Daqa’iq al-Haqa'iq

(Bibliotheque nationale de France (BnF) Persan 174, fol. 104v), 1272 CE.

The five accounts together demonstrate the breadth of the mandal tradition
across Islamic intellectual and geographic landscapes. Tabast anchors it in
the formative Sufi milicu of eleventh-century Nishapur; Razi integrates it
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into Cncyciopcdic kalam and phi]osophy; Sakkaki adapts it for the Courtiy
and talismanic sciences of Central Asia; al-Kashnawi1 extends its life into
cighteenth-century West Africa; and Nasir al-Din’s Daqa’iq al-Haqa'iq em-
bodies its creative ﬂourishing in Anatolia, where geometric innovation and
artistic elaboration turned the mandal into a richiy illustrated ritual device.

By the 13th century, then, the mandal was no longer a peripheral borrowing
but a fully naturalized element of Islamic esotericism—portable across re-
gions, adaptable to multiple sciences, and deeply invested with both ritual
power and cosmo]ogicai meaning. It is prccisciy this maturicy that allowed
the mandal to travel beyond Islamdom.

In the translation hubs of al-Andalus, Castile, and Toledo, the mandal entered
Western consciousness in two overlapping streams. Mandal 6 (the Alman-
dal/Almadel) reached Latin Europe directly through Arabic exemplars,
structured around the descent of spirits into an alcar-like device. Mandal a,
by contrast, was more often reframed under Western terms (circulos,
kuklos)— yet in Alfonso X’s Astromagia (late thirteenth century CE) the Ara-
bicized word mandal survives intact, and is sccmingiy illustrated in the
accompanying miniature as a four-sided magic circle guarding a magician in
confrontation with a spirit (Figure 7, p. 33). This represents the earliest
known mention of the mandal in a Western manuscript. The text reads:

And when a demon-possessed person comes before you, if you wish
to protect them: conjure [the spirit] by the names of Mercury and
show them the ring. Then they will fall face-first to the ground upon
the mandal which serves as a protective enclosure, and so it shall be.

This moment captures the culmination of a iong trajectory: a ritual technol-
ogy first elaborated in India, transmitted and transformed thi‘ough the
Iranian and Islamic worlds, and finaliy refracted thi‘ough translation into
Europe—where it served as a forerunner to the Solomonic magic circle, the
most enduring emblem of Western ceremonial magic.
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Figure 7. Magician summoning Mercury in a mandal inscribed with corrupted Ara-
bic script from Astromagia (Reglat.1283.pt.A, fol. 361), late thirteenth cencury CE. @
Biblioteca Apostolica Vaticana.

Mandal 8 - Visualization

In Muslim lands, al-mandal also serves as the term—or part of the nomencla-
ture—for the tradition of evocationary scrying, often called istinzal arwah
(drawing-down the spirits). This includes darb al-mandal (drawing the circle)
and fath al-mandal (opening the mandal) which together serve as a distinct
category of divination that secks the aid of jinn. Often referred to as the
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“Ritual of Revealing,” it is especially popular for locating stolen goods or
idcntifying thieves or murderers, though it can answer ncarly any question—
ranging from pregnancy and gcndcr to the fate of the absent, proﬁtabi]ity of
transactions, and details about fugitivcs, rivals, and livestock.

The operation typically involves a prepubescent boy as seer (al-Bulig), chosen
for his purity and psychological neutrality. The Fatih al-Mandal (Opener of
the Mandal) writes verses of revelation (kashf)—usually Qur’anic—and af-
fixes them to the boy’s forchead as a protective shield. A seal (khatam), often
a four-sided mandala invoking angc]ic names, is drawn on the seers left palm
and black ink and oil are placed at its center for the boy to gaze into. For this
reason, some call it, the “Mirror of Ink.” Incense is burned both to consecrate
the space and help the seer reach trance. The jinn are summoned with per-
sistent invocations until it appears, and the boy conveys what he sees.

The mandal can be accomplished through other mediums besides in a pool
of ink — a new green bowl, a cup of water, a plain plate, an egg, blade of a
sword, and Indian mirror are all common. It can also be opened directly to
the Farih. Many grimoires include a ritual for opening it to yoursclf when a
surrogate scer is not available.

Most darb al-mandal ricuals appear in the form of brief, amulec-like texts.
However, some manuscripts preserve significantly longer and more elabo-
rate instructions. For instance, the mandal ritual described in al-Rashidf’s al-
Amant [t ‘ilm al-rahant spans numerous pages. While such extended versions
exist, most texts assume the practitioner already possesses foundational
knowlcdgc of the rite, and thus omit many opcrational details.”

This framework, while Arabic in presentation, reflects a shared ritual struc-
ture found across Greek, Egyptian, Jewish, Latin, Indian, Chinese and
Tibetan traditions: A procession of spirits—often described as “sweepers,
flag-bearers, and tent-pitchers”—arrives first to prepare the space for a
higher being, in this case, a jinn king. Once he arrives, he is throned—some-
times on a chair or throne brought by his attendants, other times on one
prcparcd by the magician himself. He may appear bcaring ﬂags7 or riding a

" For a full account see Edward William Lane. The Manners and Customs of the Modern
Egyptians, edited by Edward Stanley Poole (London: J. Murray, 1904), 270-282
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bay horse or camel, accompanied by soldiers (‘askar) from his tribe. A feast
is then offered, either visualized or physica]]y laid out, as it is believed that
spirits of the underworld lack sufficient lifeforce to spcak unless nourished
by the vital energy of food—mnot its substance, but its essence.

The term mandal, as appiicd o evocationary scrying, is itscif‘somcthing of a
puzzic. It does not aiways refer to a circle, nor is it originaliy Indic in this
specific context. Classical authors such as Tabasi, Sakkaki, and Razi make no
use of the term in this way, suggesting that its association with scrying may
have emerged relatively late. One of the earliest clear attestations comes from
a Judeo-Arabic text composed in Iraq by Joseph ben Shim‘on (d. 1226 CE), in
which the mandal is described as a means ofcornrnunicating with the spirits
of the dead through adolescent boys acting as seers.*” Further evidence ap-
pears in the Prolegomena of Ibn Khaldan (1332-1406 CE), who lists darb al-
mandal among the types of divination practiccd in his timc—rcfcrring to the
so-called “drawers of the circle” who make predictions by means of mirrors
and water.

The visualization mandal hence emerges from a wide network of shared ritual
technologies—recast through Arabic esotericism but still bearing the im-
print of Indic ritual 10gic. The oldest known Cxamplcs of evocationary
scrying appear in Babylonian ritual tablets from the seventh century BCE
but could date all the way back to the Sumerians.” The Jews likely learned it
during the Babylonian captivity and carried it into Greco-Roman Egypt,
where it was incorporated into the magical traditions preserved in the Greek
Magical Papyri (PGM). From there, these techniques may have influenced or
paraiicicd Indian ritual forms like prasena, which Cvcntuaily made their way
into Islamic traditions. Aithough it’s difficult to establish a definitive line of
transmission, the Arabic use of the term mandal suggests an awareness of
Indian origins. It remains possibic that Arabs encountered similar rites
through Greco-Roman channels, but the prevalence of Indian medical and

* See Sarah Stroumsa, Twelfth-Century Concepts of Soul and Body: The Maimonidean
Controversy in Baghdad, in Albert . Baumgarten, et al, eds., Self; Soul and Body in
Religious Experience (Leiden: Brill, 1998), 313-334.

* See Samuel Daiches. Babylonian Oil Magic in the Talmud and in the Later Jewish Liter-
ature. London: Jews' College, 1913.
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magica] know]cdgc in Carly Abbasid circlcs—particularly via the
Barmakids*—makes the Indian route more p]ausib]c7 if not conclusive.

The following is a representative cxamplc of a mandal operation from this
genre:

As Our Master (Mawlana) first advised: Employee a prepubescent
boy. Write the following letters and the Verses of Revelation on pa-
per and attach to his forehead.

This is what you write on the paper:

* The Barmakids were originally hereditary Buddhist leaders at the Nawbahar (Nava
Vihara) monastery in Balkh—an ancient city and cultural crossroads where Hellen-
ism, Zoroastrianism, Buddhism, Hinduism, and Iranian religions coexisted. Khalid,
son of the last Barmak, became chief minister (vizier) to the first two Abbasid ca-
liphs, al-Saffah (r. 722~754) and al-Manstir (r. 714-775). In addition to his political
and administrative roles, Khalid was a notable patron of learning and played a key
role in promoting the translation of foreign texts into Arabic. Given the Barmakids’
Central Asian origins and ties to Buddhist intellectual traditions, he likely facili-
tated the introduction of Indian knowledge into the Abbasid court. His son, Yahya
ibn Khalid (d. 806), served as governor of Arminiya and was entrusted with the ed-
ucation of al-Mahdt’s son, the future caliph Hartin al-Rashid. Yahya later became
Hartin's powerful vizier and close confidant until his fall in 803. Like his father,
Yahya showed interest in his Buddhist heritage and was instrumental in transmit-
ting ancient Indian knowledge into the Islamic world particularly the translation of
Ayuravedic medical texts into Arabic. These included foundational works such as
the Sushruta Samhita and Ashtangahydaya Samhita, brought by Indian physicians em-
ployed at the Barmakid hospital in Baghdad. Given the strong presence of prasena
divination within Indian medical traditions—especially in diagnosing spirit-caused
illness—it's likely that Yahya's patronage also facilitated the introduction of this
form of trance-based diagnostic scrying, which may have later reemerged in Islamic
esoteric practice under the name mandal.
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Now we have removed from thee thy covering, and piercing is thy
sight this day.

Pour pure olive oil mixed with ink over his hand, and suffumigatc it
with frankincense. Place the frankincense incense on the fire and
recite the conjuration. Frankincense is sufficient burt for faster re-
sults, boil the Frankincense in the oil of African myrrh and spirits
will be forced to appear that much faster.

[This is the conjuration:]

Anin - "Anin - ‘Abarstin - ‘Abarsin - ‘Asun - ‘Asan - Halsun -
Halsan - Qayyam - Qayyum - Dayyam - Dayyum. Originator of
the heavens and the earth, Full of Majesty and Splendor. Mayta-
tron, Maytatron, answer my call and come down servants of these
names and appear before this seer so that he may see you with his
eyes - "Ayana - Ma‘yana - and address you with his tongue—
Tongue of tongues, Answer! In the power of those names and your
obedience to them, in the name of Allah WHO manifested Himself
to the mountain, He leveled it to dust, and Moses fell down un-
conscious. Answer my call in the name of Allah WHO said unto
the earth, “Come, willingly or unwillingly.” They said, “We come
willingly.” It is from Solomon, and it is, “In the Name of God, the
Gracious, the Merciful.” Do not defy me and come to me submis-
stvely! Surrendering, Hurry! Now! Quickly! Immediately!

If the seer says that he saw a man dressed in white, tell him to ask
that man to sweep the floor, sprinkle water, and line up seven chairs.
Then he asks him to pitch a tent over each of the chairs. He invites
all the Jinn tribes to enter the Mandal and inscructs each tribe to sit
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under the chair of their king. You ask each tribe to fulfill your desire
by the hand of their King. Should it be their day, ask the king what
you want and let him go by reciting the foiiowing.

[This is the dismissal:]

Go! As you came, obeying in Allah and His Prophet. Go in peace.
Bakhin - Bakhin! Go! May Allah bless you. Go! With gratitude in
the name of Kaf - Ha' - Ya' - “‘Ayn - Sad. And in the name of Ha' -
Mim - “Ayn - St - Qaf - Waw. There is no power nor strength save
in Allah!

Mandal y - Expulsion

The final subtype, in contrast to the Almandal, is not so much a distinct type
asitisa spccific work that appears in a handful of manuscripts known by
the title, Kitab al-Mandal al—Sulaymdni (The Book of the Mandal of Solomon).
The work providcs both diagnostic criteria and a map for dcaiing with the
unseen world (‘alam al-ghayb). Its operations combine spirit conjuration, ap-
otropaic talismanic magic, and divinatory diagnosis, all centered upon the
use of the mandal. Here the mandal serves multiple roles: it is a surface for
gazing (akin to the visualization subtypc), an alcar upon which ritual acts are
performed (corresponding to the Activation subtype), and the creation of a
protective boundary by the casting of a magic circle (al-da'ira). In this way,
the expulsion mandal blends features of the other subtypes into a multipur-
pose ritual instrument.
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Figure 8. Mandal diagram from the Kitab al-Mandal al-Sulaymant chapter (Arcaine
Arabic MS 10, p. 606 ), 1683 CE.

Kitab al-Mandal al—SulaymdnT appears in oniy a few of’ manuscripts, descend-
ing from the Greater Horn of Africa. The earliest extent edition appears in
a manuscript titled, Kitab al-asma” wa-al-sifac al-mujarrabar (The Book of
Names & Proven Rccipcs) by Badr al-Din Muhammad ‘Agifal—Shanini writ-
ten in 1683 CE. This text appears to belong to the Yemeni, rather than the
Echiopian, text-type.

The text bcgins with a icngthy narrative of how the jinn Sakhr stole the ring
of king Solomon (Sulaymﬁn) and usurpcd his kingdom. Upon capturing and
interrogating him, he reveals to Solomon a taxonomy ofjinn tribes, their
habits, appearances, and how thcy afflict mankind. Sakhr lists twelve cribes
ofwjinn, cach with spccific appearances (c.g., black-skinned, birdlike, snake-
colored), habitats (e.g., ruins, toilets, sea, clouds), behaviors (e.g., possession
during childbirth, sleep disturbances, seduction), distinctive magical seals,
ritual remedies and prophy]actic formulas (huruz, sar, kitab), and named lead-
ers—often shown riding anirnals, with iconographic diagrams (gara).
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Figure 9. Seals of Banit Arham, Banui Hawjil and Banu Khatfan, from the Kitab al-Man-
dal al-Sulaymani chapter (Arcaine Arabic MS 10, pp. 594-595), 1683 CE.

While the Almandal and the Kitab al-Mandal are of entirely different textual
traditions, it’s interesting to note the common thread among these mandal
text-types, namely, the story of the jinn figurehead, Sakhr, and his central
role in the usurpation of King Solomons throne. In the Arabic grimoire tra-
dition, Sakhr is the spirit most closcly linked with Solomonic magic and the
concept of magic rings. According to Arabic A, “he possesses many rebellious
jinn that only Allah, the Most High and Exalted, can innumerate.” However,
he goes by other names in other traditions—Ashmedai in Hebrew, Asmodeus
in Greck, and Aeshma daeva in Persian.

It's also worth noting the prominence of the Islamic scriptural figurc, Asit
ibn Barkhiya’, King Solomon’s grand vizier and scribe in this subtype and
the Almandal (typc 6 — Activation). It’s surprising that with such a reputa-
tion, his name appears not once in a Latin grimoire. This leaves us with two
possiblc conclusions—either A§if ibn Barkhiyi’ was absent from the earliest
manuscripts and only rose to prominence 1atcr—cspccially as Islamicate
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esoteric traditions matured and looked for scriptural legitimization for pow-
erful magical figurcs, or his name was intcntionaﬂy left out. European
translators, such as Gerard of Cremona, Hugo of Santalla, and John of Se-
ville, often omitted names that were unfamiliar, potcntially controversial, or
hard to render. Also, names that Cxplicitly tied magica] Cfficacy to Islamic
religious figures or Qur’anic theology may have been deliberately suppressed
to “sanitize” the text for Christian audiences. Considering there is evidence
of conscious cultural erasure and rc—framing during the translation move-
ment in twelfth- to thirteenth-century al-Andalus (especially Toledo), its
plausible that his absence in Europe was the result of “suppression.” This
pattern is certainly well established. Works such as Ghayat al-Hakim (Latin,
Picatrix) were strippcd of authorship and reframed as Hermetic work com-
patible with Christian thought. The Sirr al-Asrar (Latin. Secrecum Secretorum)
was widcly disseminated as part of Christian mirrors for princes, Complctcly
detached from its Islamicate context. Likewise, al-Kind1’s De Radiis (Latin.
De Radiis Stellarum), often attributed to "philosophus Arabicus" or lumped in
with Hermes Trismegistus and other pagan figurcs, was received in the Latin
world as scientific thcory of astral influence divorced from its original Is-
lamic metaphysical context. It is therefore reasonable to conclude that Asif
ibn Barkhiya’s exclusion from these mandal texts reflects a deliberate sup-
pression of Islamic figures during the Middle Ages, when Islam was not only
marginalizcd burt also activcly vilified in Europe, while Jewish and Greek
mysticism, or anonymous authorities found greater acceptance, bl‘caking the
authentic chain of transmission. In our search for older Arabic manuscripts

Of‘ thC Almandal, A%lfmay WCH 1Cdd EhC way.

Mandal 8 — Activation

This now brings us to the focus of this study: the Latin Almandal (mandal 6:
activation). Why this subtypc, rather than any other, was transmitted into
Latin and went on to circulate so widcly with the name mandal intact re-
mains unclear. The mandal is, without question, a staplc of the Arabic
magica] tradition, and—as we have alrcady seen—at least four distinct sub-
types fall under this nomenclature, making it a natural candidate for
transmission. Yet this subtypc is uncommon within the Arabic grimoire
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tradition, or else more manuscript evidence would survive. In contrast, man-
dal a (protection) is well actested across numerous medieval manuscripts.
The most p]ausibic Cxplanation is that its transmission was a matter of
chance: either the text belonged to a widely read compendium in al-Andalus,
or it happened to be among the few manuscripts that Jewish and Latin trans-
lators had in hand when thcy set about preserving Arabic magical works.
Further research into the Arabic manuscript tradition—and the discovcry of
additional witnesses—may yet hclp to clarify this puzzlc.

In the Arabic tradition, the Almandal (i.c., al-mandal) is a ritual in which a
mandalic diagram is inscribed on a red silk carpet (bisar "ahmar harir) or on
a plate of red copper (nuhas ahmar) or silver (fidda). The mandal may be ele-
vated on four legs (qgawa'im) to avoid contact with contaminated earth, or
placcd dircctly upon the ground when the surface is ritually pure; in some
cases, it is inscribed directly into the earth. For operations of spiritual heal-
ing, the afflicted enters the mandal, thus requiring its p]accmcnt on or in the
carth. During the day, colored banners (a'lam) are posted in the four corners
and replaced by lamps (masabih) or candles (sham'ar) at night to light the
operation. Ificlcvatcd, a censer (mi]}mar) filled with incense (bukhur) is piaccd
under it. According to Arabic C and the Latin texts, perforations are made
in the center of the table so that the incense smoke can pass upward through
1C.

Before use, it is fumigated with incense, exorcised, and set under the stars.
According to Fir(b) it should be starred for 7 days and 7 nights in a clean
place. Some Latin manuscripts specify that the tablet should be one foot or
one foot and a halfsquarc and a half—digit in hcight. Some versions also give
the planetary timing for each phase of its construction.

Invocations are chanted and internalized to call a dcity dircctly into the man-
dal figurc to force lesser spirits—]inn kings and their tribes—into doing the
bidding of the practitioner when operations are pcrforrncd over it. Invoca-
tions are also inscribed on the object to energize the spiritual being that
enters it. This technology echoes the geometric diagrams used in the Tantric
worship ofa dcity7 often referred to as ‘yantras (which are supports) for wor-
ship7 (pajﬁyantm) and named for cheir prcccding dcity, for Cxamplc, ‘yantra
for the Worship of Mahakala’ (mahakalapajdyantm).
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The figure has four gates, like a traditional Indian mandala, presumably in-
tended for physical entry. Below are the designs transmitted in our primary
Latin and Arabic manuscript witnesses:
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Figure 0. Mandal diagram from Liber in Figura Almandal (Florence, Biblioteca Na-
zionale Centrale, ILIIL214, fol. 74v), fifteenth century CE.
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Figure 11. Mandal diagram from al-Kashf fi ‘llm al-Huraf (Tehran, Treasury Library,

Totfim, p. 57).
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Figure 12. Mandal diagram from Kitab al-Ajnas, p. 70, n.d.
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Figure 13. Mandal diagram from Kitab Da’irat al-Dawd’ir al-Kubra (Iran, Unidentified
Library, p. 123).
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Figure 14. Areola diagram drawn according to the instructions given in De coloribus
et uirtutibus lapidum (Corpus Christi College, MS 243), thirteenth century CE.
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The operation also requires the construction ofsignct rings which are to be
crafted, fumigated, and placed under the stars at specific planetary days and
hours. They are then used to seal the lamps or candles which assist in the
making the spirits obedient to the practitioner. The following seal designs,
as transmitted in the manuscript witnesses, are to be engraved into the gem
of the ring;
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Figure 15. Seal of assakihhelublic (Sakhr ibn Iblis) from Tabula Salomonis (Florence,

Biblioteca Nazionale Centrale, 11111214, fol. 77v), fifteenth century CE.
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Figure 16. Seal of the Almandal from Halle (Saale), Universitits- und Landesbiblio-
thek Sachsen-Anhalt, 14 B 36, fol. 230v, end of the fifteenth century CE.
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Figure 17. Seal of Mahakil from Kitab al-Ajnas, p. 66, n.d.
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Figure 18. Seal of Sahkr from Kitab al-Ajnas, p. 68, n.d.
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Figure 19. Seal of the Mandal from al-Kashf ft ‘Ilm al-Huraf (Tehran, Treasury Library,
Totfim, p. 57).
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Figure 20. Seal of the Mandal (Left image: Interior; Right image: Exterior) from
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Kitab Da’irar al-Dawd’ir al-Kubra (Iran, Unidentified Library, p. 125).

According to the Arabic textual tradition, the Almandal figure derives from
the celestial Carpet of King Solomon. Arabic C preserves the complete Sol-
omonic narrative of the Almandal, a textual 1aycr absent from the surviving
Latin witnesses. According to the text, the carpet descended from Paradise,
measuring twelve farsakhs (approximatcly forty miles) in 1cngth and width
and marked by three hundred and sixty veins. Within it was a mandal struc-
tured by four gates bcaring the names of angc]s and exalted divine names by
which the jinn were compelled to obedience, and at its four corners colored
banners disp]aying Qur’anic proc]amations of divine sovereignty. When Sol-
omon wished to travel, his throne was set in the center of the mandal upon
the carpet and he ascended with his armies of humankind and jinn. The wind
bore him across the earth with miraculous spccd7 and by night the lamps at
the corners of the mandal shone as it moved through the air.

The narrative also recounts how Sakhr ibn Iblis stole Solomon’s ring and
bricﬂy usurpcd his kingdom. Before his exposure, Sakhr copicd the mandal
from the carpet, replacing Solomon’s name with his own, thereby transfer-
ring its obedience to himself. When Solomon’s authority was restored and
Sakhr was bound and cast into the Mountain of Smoke, the copied mandal
passed through Mahakal to Asif ibn Barkhiya’, returned to Solomon, and fi-
nally placed among the people.

From a functional standpoint, this mandal subtype resembles the mandalas
cast in the Mantra of Bhrkutt, the Wrathful or Vajra Blaze, found in the so
called, Tibetan Book of Spells from the Silk Road site of Dunhuang—a multi-

cultural crossroads where Tibetan, Chinese, Indian, Sogdian7 Khotanese, and
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Turkic influences converged. The book was written and used in the tenth
century, before being consigned to a cave containing thousands of manu-
scripts and paintings discovered in the beginning of the twentieth century.”
The text specifies a four-cornered mandala measuring one cubit per side (the
distance from the elbow to the tip of the middle finger.) and to chant a spe-
cific mantra over it until the Wrachful dcity Bhrkutt appears. Once
empowered, the mandala is used to tame evil spirits, summon any kind of
demon, make them your servants, and subjugate an ogre. The ritual also in-
cludes a series of coercive and baneful operations to be performed by casting
a small mandala and reciting the mantra of Bhrkut, including: pacifying the
harmful intentions of an enemy, summoning and dorncsticating wild ani-
mals, bringing forth water from a dry spring, sharpcning your insigbt,
acquiring wealth, finding treasure, hcaling the sick and dying7 binding a pos-
sessing spirit, hcaling a spcl]bound person, drying up a lake, reversing the
flow of a river, hcaling an insane person, causing an enemy to be struck by
1ightning, protecting from a dog bite, bringing a sharu under your control,
brcaking up two Priya, rcconciling a disagrccmcnt, binding the tongue, mak-
ing someone friendly, and bringing people together.

In addition to Tibetan and Sanskrit, the Dunhuang corpus preserves adja—
cent rnagical rnatcria]s—including mandala-like diagrarns and  ritual
tcchnologics—in [ranian languagcs such as Khotanese and Sogdian. This re-
flects not on]y the multicultural nature of the Silk Road, but also how Widcly
disseminated the mandala had become across linguistic and religious bound-
aries prior to the rise of Islamic dominance in Central Asia.

Furthermore, the existence of Ritual manuals like these demonstrates chat
mandalas were already employed as operational diagrams in Sogdian, Indian
and Tibetan spcil—crafr. Islamic magicians, therefore, did not so much rein-
vent the mandala as a magical instrument as they continued and contextually
adaptcd an existing rnagica] tcchno]ogy.

» See Sam Van Schaik, Buddhist Magic: Divination, Healing, and Enchantment through
the Ages (Shambhala, 2020), especially chapters 4 and 5, for a detailed examination of
Tibetan spell texts and the use of mandalas as ritual instruments for magical opera-

tions.
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Figure 21. Exorcistic ritual being performed before a wrathful mandala from
Dunhuang preserved in the National Museum New Delhi Collection (ch.00379).
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The primary Latin manuscript witnesses—what Gher refers to as “version a”
(C.g., F1, F2, and Hz)—ciosc]y aiign with the Arabic tradition. However, there
exists a line of Latin recensions that divcrgc significantly. Known as “version
B” (e.g., H, W, A, V), these texts present a substantially different Almandal
dcsign and rcpiacc the jinn and devils with angcis of the four altitudes. In
this version, the Almandal is crafted not from a metal platc but from white
wax, further distancing it from the Arabic tradition. According to Gher, this
recension line 1ikcly originatcd with ]cwish Kabbalists who adaptcd the orig-
inal Latin version, which was later retranslated into Latin by Christian
magicians.
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Figure 22. Almandal diagram from Halle (Saale), Universitiits- und Landesbibliothek
Sachsen-Anhalt, 14 B 36, fol. 2431, end of the fifteenth century CE.
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Additional vernacular adaptations also circulated, including German,
French, and Hebrew versions, as well as a line of seventeenth- and Cight—
Ccnth—ccntury English editions (Almadel), which sometimes introduce a
crystal stone placed at the center of the Almandal for spirit visualization.
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Figure 23. Almadel Diagram from an English version of the Almandal: Salomons
Almadel Art (London, British Library manuscript Sloane 3825, fol. 145v), seventeenth
century CE.

A]though the Almandal has many wonderous properties, its primary conven-
tion in the Arabic tradition is spiritua] hcaling—an application that was
grcatly dccmphasizcd when it was translated into Latin and subscqucnt Eu-
ropean ]anguagcs. This is not surprising considcring the spiritua] hcaling and
exorcism are arguably more intcgra] to the Arabic grimoire tradition than in
many European grimoires, which prioritize spirit invocation for power,
wealth, or knowledge. The Islamic tradition often presents sorcery, illness,
madness, and possession as manifestations of jinn interference—and so a
1argc portion of 1nagica] practice is aimed at Controlling and cxpcl]ing jinn
to heal these afflictions. The Arabic text encompasses an entire system of
exorcism—exposing, judging, binding, and slaying rebellious jinn, making
them speak, take oaths, etc.
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It is also plausible that the Latin transmitters deliberately omitted these el-
ements to avoid ovcrtly Islamic formulations that did not a]ign with the
Conccptual and thcological framework of a Christian rcadcrship. The omit-
ted treatments are framed in Cxplicitly Islamic tcrminology and diagnostic
categories: waswasah (intrusive whispers), ma‘'qud (binding), mashar (en-
Chantmcnt)7 majnin (insanity caused by jinn posscssion), and ﬁh (wind-
affliction).

In addition to exorcism and healing, “version a” Latin manuscripts—such as
F—include a full suite of‘manipulativc and coercive magical operations. Ac-
Cording to Arabic C, the mandal was principa]ly sanctioned for hcaling—for
the treatment of madness, enchantment, and spiritua] afﬂiction—yct retain-
ing within it the sovereign authority to Compci obedience from jinn and even
from human beings. This authority is reflected in the coercive operations—
absent from Arabic B, only partially preserved in Arabic A, yet contained
almost word-for-word in Arabic C. More sti‘iking than these textual diver-
gences, however, is the shift in ritual application that emerges in the Latin
tradition.

When the Almandal was transmitted into the Latin world, its function ap-
pears to have been expanded: European practitioners began using it not only
for spirit invocation, but also to consecrate ritual instruments—a use cntircly
absent from the Arabic texts. Berengario Ganell, in his Summa Sacrae Magi-
cae, explicitly states that every object used by the magician must pass through
a consecration ceremony performed on top of the Almandal. This expanded
function was further adoptcd into other Latin grimoires of the pcriod, in-
cluding Book 4 of De coloribus et uirtutibus lapidum, which gives written
instructions for building a device Cxactly like the Almandal, called the Areola,
for the purpose of consecrating stones. It is for this reason I have designated
this mandal, the “activation” subtype.

With the Arabic texts now at our disposal, several other key elements are
brought to light. In the next section we will explore these topics.

II. ANEW LIGHT ON THE LATIN ALMANDAL
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Invoking Mahakala

Until now, the thwarting entity at the center of the work has generally been
identified with the Archangcl Michael. The name indeed appears in multipic
forms— Mechil, Mehokal, Mechechil (Firenze I1. II1. 214 (F)); amohaquel (Halle,
U.L.S.A., 14.B.36); Maelchyl (Firenze, BML, Plut. 89 sup. 38). Yet the Arabic
evidence makes it unmistakably clear that this identification is mistaken.
The principal spirit is none other than the fierce Indian dcity Mahakala, ren-
dered in Arabic as Mahakal al-Hindi. Not only has the name been
mistransliterated but the dcity’s role in the originai Arabic text has been
signiﬁcantly downplaycd in the Latin cradition. In fact, the Totfim manu-
script titles the entire work after him, al-Mandal Mahakil (The Mandal of
Mahakil). This reduced prominence is due in part to the excision of the man-
dal lcgcnd from the surviving Latin witnesses, which recounts how the
mandal came into the possession of Mahakal after he seized it from the jinn
Sakhr, who had copied it from Solomon’s carpet during his usurpation of the
kingdom. After Solomon later imprisoned Sakhr, Mahakal inscribed his own
name within the mandal in piacc of Sakhr’s, thcrcby transferring the author-
ity of obedience to himself, before returning it to Solomon through Asif ibn
Barkhiyi. Mahakal is therefore known as the Guardian of the Mandal, and it
is through his authority that the jinn and devils may be compelled to obedi-
ence within the practitioner’s mandala.

Mahakala is a formidable and complex deity deeply embedded in the ritual
and cosmological traditions of South Asia. In Hinduism, he is a fierce mani-
festation of Siva, embodying the destructive and transformative force of time
(kala) itself. In Tancric and Yogic traditions, Mahakala appears as a protector
of sacred knowledge and an agent of spiritual power, often invoked to sub-
due hostile spirits, avert misfortune, or empower ritual actions. His name,
derived from the Sanskrit maha (“grcat”) and kala (“time” or “death”), liter-
ally means “Great Time” or “Beyond Time,” signaling his dominion over
cosmic cycles and ultimate dissolution. In Tibetan Buddhism, he is revered
as a wrathful guardian (dharmapala)—most notably as the “Protector of the
Tcnt”—chargcd with dcfcnding the Dharma and subjugating negative forces.
Across these traditions, Mahakala is not merely a destroyer, but a liminal
figure who governs transitions, thresholds, and the boundary between order
and chaos. His fearsome iconography, association with rings and seals, and
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frequent appearance in tantric manuals and ritual handbooks underscore his
importance as a controlling force—one called upon not only to guard, but to

bind, banish, or command.

Figure 24. A basalt statue of Mahakala from Odisha, dated to the Pala period (east-
ern Bengal, 1100-1200 CE). The Victoria and Albert Museum in West London
(IM.10-1930).

Mahakala was well known to Persian and ancient Islamic sources. His name
occurs in the chronicles of numerous Islamic historians, geographers and
travelers over the centuries. The earliest account of Mahikala was the result
of an envoy sent to India intended to bring back medicinal plants and write
about the religions. The envoy was sent by Khalid ibn Barmakaid (709—
781/82 CE), vizier to the first two Abbasid Caliphs, al-Saffah (722-754 CE)
and al-Mansur (714—775 CE). Khalid was instrumental in promoting scholar-
ship, including the translation of foreign works into Arabic. Given the
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Barmakids’ Central Asian origins and connections to Buddhist intellectual
traditions, he playcd a central role in transmitting Indian and other forms
of knowledge to the Abbasid court. The original report is lost, along with all
the names of those who were involved, but the account—written in the hand
of al-Kindi—was used by Ibn al-Nadim (d. ~995 CE) as the basis for his chap—
ter on “The Doctrines of India” in his Cncyclopcdia Kitab al-Fihrist (The Book
Catalogue). The Persian geographer Ibn Khordadbeh (d. 849 CE), who was a
high—ranking official in the Abbasaid Ca]iphatc and famﬂy friend of
Barmakids, also referenced a report of the envoy but apparently had access
to a more complete copy. He used it when he wrote his Kitab al-masalik wa-
l-mamalik, extent today in abridgment only. This expanded text is evidenced
by the homonymous gcographical work of Aba Abdallah ]ayhﬁni. ]ayhz’mi
was the Persian vizier of the Samanid Empire from 914 to 922 CE and student
of Abu Zayd al-Balkhi (850-934 CE). His work is also lost but has been pre-
served in the works of later authors, most notably, Muhammad ibn Ahmad
Shams al-Din al-Magqdist (d. 991 CE), Aba Sa'id ‘Abd-al-Hayy ibn Zahhak b.
Mahmid Gardizi (d. ca. 1060 CE), Sharaf al-Zaman Tahir al-Marvazi (d. ca.
1125 CE), and Muhammad al-Shahrastani (d. 1153 CE). The account describes
the names and placcs ofworship in the land of India and China and various
religious sects. Among these sects are the ones who worship al-Mahakalayah:

Thcy have an idol named Mahakal which has four hands and is sap-
phirc in color, with a great deal of lank hair on its head. It bares its
teeth, its stomach is exposed, and on its back is an elephant's skin
dripping blood. The lcgs of an Clcphant's hide are tied in front of it.
In one of its hands is a great serpent with its mouth open, in another
is a rod, in the third there is a man's head. It has the fourth hand
up]iftcd. Two snakes are in its ears, like earrings, and two hugc ser-
pents, which have wrapped themselves around it, are on its body.
On its head there is a crown made of skull bones, and has a necklace
also made of them. Thcy claim that it is a demon from among the
devils, meriting worship because of its great power and its posses-
sion of qua]itics which are praiscworthy and lovable, as well as
despised and abhorred, and also because of its giving and refusing,

57



THOMAS ARCAINE

doing good and committing evil. It is, moreover, their refuge during
times of adversity.*

The report from this envoy would become the basis for numerous accounts
of the Indian religion and broadly introduce Mahakala to the Muslim world.
Over the centuries, Muslim historians, gcographcrs, thco]ogians, and travel-
ers drew upon this account time and again, gradua]ly transfbrming Mahakala
into a great and powerful Ifrit (or devil)—a being who could be petitioned
for Worldly aims, teach magic and instruct on the adjuration of spirits (aza'

im).

In the Persian tantric work, Kdmarﬁpaﬁcds/ikd (The Fifty Verses of Kam-
arupa), the auchor cites the city of Ujjain as the residence of Mahiakala Deva
and home to a great community of spiritual magicians or Siddha; those who
have mastered the science of imagination (4lm i-wahm) and Commanding
spiritual bcings (mhdniyya). The work providcs valuable insight into how In-
dian Esoteric practices were rcimagincd through the eyes of medieval
Muslim intellectuals. Composed sometime prior to 1353 CE, the text stands
apart from most Arabic and Persian magica] treatises in that it preserves
distinctly Indian ritual Vocahulary. Rather than fully transposing or Islamiz-
ing its proccdurcs7 the work remains 1argc1y undomesticated, retaining
technical terms such as japa (mantric repetition), homa (fire offering), and

** Ibn al-Nadim, The Fihrist of al-Nadim: A Tenth-Century Survey of Muslim Cul-
ture, trans. Bayard Dodge, 2 vols. (New York: Columbia University Press, 1970),
2:835. Nadim begins the chapter with a quotation from the work: “Book. In it are
the sects and religions of India. I transcribed this book from a book among the
books on Friday the third of al-Muharram [the first Muslim month], during che
year two hundred and fifty-nine A.D. 863/64.” The author was also unknown to al-
Nadim but he claims that it was written in the handwriting of Ya qiib ibn Ishig al-
Kindi (ca. 800-870 CE), letter for letter. This is not surprising given al-Kindi
played a huge role in the Abbasid translation effort in Baghdad under the patron-
age of al-Ma'mun. He translated many Greek scientific and philosophical works
into Arabic, in particular the Neoplatonic authors. According to Dodge, it is likely
that this book was translated by some unknown scholar, copied by Ya'qiib ibn
Ishag al-Kindi, and then used by al-Nadim to form the basis of the account of In-
dian sects which follows in the succeeding paragraphs. The book describes the
names and places of worship in the land of India with descriptions of the buildings
and the state of Idols.
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references to mandalas, into which one enters to summon spiritual entities.
Ritual activities include tossing flowers onto drawn figurcs, burning oil,
resin and reciting invocations like, “MHAKALI MHAJOGNI KALI
MHAJOGNI KAMISRI AUUM BT SVAHA” —practices all deeply rooted
in Indian tantric traditions. The Kamaruparicasika therefore reflects an inter-
mediate phasc in the transmission of Indian esoteric know]cdgc—rctaining
ritual Vocabulary, while rendered in Persian dcscriptivc ianguagc and
thought, yet not fully assimilated into the Islamic esoteric canon.”

The Shafii Muslim and Sufi Asharite author, Abu al-Fadl Muhammad al-
Tabast (d. 1089 CE) also knew of Mahikala. In his m'{gicql treatise, al-Shamil
fl al-bahr al-kamil (The Comprchgnsivc Compcndium to the Entire Sea), al-
Tabast provides a similar account combined with instructions on how to
conjure Mahakal al-Hindi, a great and powerful demon king. While the work
is Cicariy not a translation from Hindi or Sanskrit like the Kdmarﬂpaﬁcds’ikd,
he does trace the origins of many practices back to India, beginning with
Adam—who, according to Islamic tradition, descended there after the ex-
puision from Paradise—and to czu‘ly Islamic figurcs who spent time in the
subcontinent.

In Islamic cogmoiog}, Indian deities were often rcgardcd as offspring of the
jinn—Dbeings imbued with immense power but viewed as morally ambiguous
and spiritually dangerous. Even the jinn themselves, Tabasi notes, come from
the high mountains of India. Sufi masters, recognizing both their peril and
potency, employed mandalas as ritual enclosures to protect themselves when
invoking spirits. The most distinguishing feature of Tabast’s Shamil is the
instructions on how to cast such a mandala, or mandal as he calls it. It is com-
posed of seven concentric circles surrounded by a quadrilateral with four
gates, three of which are blocked off] leaving one as a door for the spirits to
enter and circumambulate around the magician. The ritual Ciosciy echoes
Esoteric Buddhist and Hindu Tantric mandala ceremonies such as those
found in the Collected Dharani Sitras (ca. sixth century CE), the Subahupar-
iprecha (early seventh century CE) and the Prapancasaratantra (eighth or
ninth century).

* For a full English cranslation see Carl W. Ernst and Patrick |. D'Silva. Breathtaking
Revelations: The Science of Breath from the “Fifty Kamarupa Verses” to Hazrat Inayat Khan.
Richmond, VA. Sultik Press 2024.
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Figure 25. Primary Mandal design from Tabast's Shamil fi al-bahr al-kamil ft al-dawr
al-‘amil fi usal al-ta’zim wa-qawa'id al-tanjim (Princeton University Library, Islamic
Manuscripts, New Series no. 160, fol. 14v), seventeenth to eighteenth century CE.

Because Tabast’s manual prcdatcs Latin dcscriptions of the magic circle by
several centuries, the mandal may be understood as an early precursor to the
later, more intricate Solomonic circles of the Latin West. The only puzzlc is
Why the Sanskrit word was reframed in Western terms (i.e. Latin: circulos;
Greek: Kuklos) while the other mandal (Almandal/Almadel) was transmitced so
purely through Arabic, in which it was still used to refer to a magical object,
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26

in Latin.*® Further investigation, particularly into materials like Alfonso X's

Astromagia, may Cvcntualiy illuminate this semantic shift.

The connection between Mahakala and mandalas is not accidental. Tt is
rooted in centuries of esoteric tradition across both Indian and Islamicate
worlds. In this context, idcntifying Mahakal as the central thwarting entity
in the Almandal is significant. It is essential for undcrstanding the work’s un-
dcriying ritual logic. Just as Mahakala oversees tantric mandalas as a guardian
of thresholds and a destroyer of obstacles, Mahakal appears in Islamic adap-
tations as a similar figurc. He acts as an authoritative spirit through whom
access to the mandal’s power is revealed. Their repeated pairing across tradi-
tions shows a consistent connection: the mandala and the governing spirit,
summoned within it for rites of‘protcction, subjugation, or transformation.
Recognizing Mahakal’s role thus restores a lost aspect of the Almandal’s ritual
framework and ties it to a longer history of ritual cosmology.

Clarifying Latin Aza'im

The proper spelling and pronunciation of many of the voces magicae also be-
come evident with the Arabic Almandal in hand. When Arabic words are
transliterated into Latin, errors can occur due to the differences in the pho-
netic and script systems of the two languages. A striking example is the word
Sephea (Hz), Sepheatin (F1), and Sepheatyn (F2), which according to the Arabic
should be shafah or shafahah—not the angel Séraphiel, as suggested by Ver-
oneése. In English, the word translates to “orally,” as in “I speak aloud...,” or
perhaps denotes a purely vocalized magical term. It also resembles svaha, the
Sanskrit word meaning “well said” or “well done,” often used in Vedic rituals
and mantras.

The transformation of shafdh in Arabic to sephea in Latin is an cxamplc of
how words adapt when thcy move between ianguagcs, each with its unique

* See David Pingree. Learned Magic in the Time of Frederick II. In Micrologus, 2, 1994,

Pp- 3956
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phonetic, morphological, and orthographic characteristics. The Arabic “sh”
sound has been simplified to “s” in Latin, as the Latin language lacks a “sh”
phoneme. The Arabic “a” (a long 'a') is rendered as “e,” approximating the
vowel within the Latin vocal system. The “f” in Arabic becomes “p”in Latin—
a shift pcrhaps driven by phonctic confusion or intcrmcdiary transmission
through a Romance vernacular. The final “h” is dropped, as terminal h is rare
in Latin words. Because the power ofwmagical words resided in their pronun-
ciation and not their spelling, such substitutions often prioritized sonic

resemblance over orthographic accuracy.

The appearance of a“t” in Sepheatin may reflect a misrcading or mishcaring
of the Arabic letter 3 (taa’ marbuta) at the end of shafahah (&%), While this
character is usua]ly pronounccd as -h in pausal form, it becomes a -t when
inflected in grammatica] constructions or when read aloud in certain con-
texts. Early Latin translators unfamiliar with Arabic orthography may have
misunderstood this feminine marker as a true final ¢, Cspccially in the ab-
sence of vowel and case diacritics. This confusion would naturally lead to
transliterations such as Sepheatin or Sepheatyn, where the silent taa” marbuta
was crroncously prcscrvcd as a pronounccd consonant.

Additionaﬂy, the -in / L Cndings in the Latin forms appear to reflect an
attempt to preserve the sounded cadence of the Arabic voces magicae rather
than their orthographic form. In Arabic C, these names are all written with
kasra-tanwin (—) applicd dircctly to the words, a scribal vocalization practice
that imparts a 1ightly nasalized or extended terminal sound without func-
tioning as true grammatical inflection. A Latin copyist encountering forms
such as shafahah. may therefore have reproduced what was heard or perceived
in recitation, rcndcring the final resonance as -in or -yn and producing spcll—
ings like Sepheatin or Sepheatyn. The Latin cndings thus represent an effort
to transmit phonetic effect across scripts, preserving the audible force of the
vocables rather than their precise Arabic spclling, even though the undcrly—
ing form 1i1<c]y remained simply shaf&hah.
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Figure 26. First and Second Invocations to Mahakal in Arabic C, showing the voces
magicae repeatedly supplied with kasra-tanwin (0); note the added word in the left
margin, also written with tanwin, likely correcting the text. (Iran, unidentified man-

uscript, p. 126).

The Arabic witnesses therefore confirm the correct base form, which helps
resolve the nature of these otherwise obscure voces magicae in F1. The same
phenomenon appears in other manuscripts admittedly translated from Ara-
bic to Latin, such as Darmstadt Hs-1410, in which many of the 54 angelic
names also end in “yn” (e.g, Anmeylyn). These misrenderings reflect a
broader pattern of phonctic approximation and morphologica] reinterpre-
tation in the transmission of Arabic esoteric Vocabulary into the Latin
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magical tradition, often shaped by an attempt to preserve the perceived
sound of the origina] vocables rather than their precise orthographic form.

Origin of the Almandal figure

Now that Arabic manuscript witnesses of the Almandal have come to 1ight7
all of which preserve the same ﬁgurc as the Latin tradition, it is worth bricﬂy
Considcring the figurc’s origins. The diagram is, in fact, a variant of an older
Islamic ritual dcsign, also referred to as the mandal (subtypc a), in which the
practitioner sits to receive visions, command spirits, or attain esoteric
knowledge. Its four gates were used, as one might expect, to physically enter
the space, while iron rods (mileﬁtlddi), daggcrs (kdrdhd), and ﬂags or banners

(a'lam) were posted around the perimeter.

The medieval Persianate magicians, Aba al-Fadl Muhammad al-Tabast (d.
1089) and Siraj al-Din Aba Ya‘qﬁb Yasuf al-Sakkakt (d. 1229)7 providc the
carliest known ritual diagrams of the mandal. Their grimoires contain ver-
sions of mandal a—designs that, when stripped of their outer concentric
layers, closely match the altar figure of the mandal (subtypc 6), known in
Latin as the Almandal. Like the Almandal, these are inscribed with angelic

names or invocations at the four gates.
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Figure 27. Mandal diagram (subtype @) taken directly from a manuscript of Tabast’s
Shamil (Princeton Islamic Manuscripts, New Series no. 160), with the outer concen-
tric lines rendered in semi-opaque gray for visual clarity. See mandal diagram in
Figure 10 (p. 39) for comparison.

As previously discussed, the mandal design, especially with gates and concen-
tric shapcs, is ofdccply Indian origin, emerging from Vedic and later tantric
traditions.

The four gates (dvara / torana), aligned to the cardinal directions, represent
portals between the mundane and divine realms. They also correspond to the
four stages ofapproach in ritual and meditative practice: entry, purification7
empowerment, and union. In Vajrayana Buddhist mandalas, the gates are of-
ten flanked by guardians or wrathful deities—like Mahakala—to protect the
inner sanctum and challcngc the unworthy. Each gate is also seen as a sym-
bolic threshold that the initiate must cross in a ritual of ascension or

possession.
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In Islamic esotericism, the gates serve both spiritua] and ritual functions,
drawing from their Indian antecedents:

e The gates allow specific entities to approach or manifest within the lim-
inal zone.

e Each gate is often assigncd aname ofpowcr or spiritual entity to control
access — echoing the Indian guardian-deity model.

e Ritual instructions often involve turning or facing the gates while recit-
ing specific conjurations (‘aza’im), much like Indian circumambulation

(pradaksina).

The concentric layers reflect progressive degrees of sanctity or realization.
Typically, the outermost circle is the fire ring (agni—mandala), which burns
away impurities. The next laycrs often represent vajra rings (diamond-like
barriers of truth), lotus petals (purity), or elemental realms. According to the
Subahupariprccha (The Tantra of Sabahu’s Questions), these layers vex the
minds of devas, asuras, and any hostile bcings. The innermost square, called
the mandala-grha or palace, is the seat of the central deity (e.g., Mahakala,
Kali, Siva), and symbolizes the unified state of divine consciousness. In Tan-
tric  rites, especially abhisheka (empowerment) rituals, the initiate
metaphorically moves from the outer edge inward, entering through the
gates, traversing concentric sanctified zones, and arriving at the divine cen-
ter — sometimes through visualization, other times by physically stepping
through a mandala constructed on the ground.

In Islamic esoteric contexts, the concentric circles or squares serve as barriers
of containment and sanctification. Their primary functions serve to protect
the practitioner from evil spirits by dcmarcating a sacred space, separating
it from profanc surroundings. In fact, the word mandala derives from the

root HUS (mand), to adorn, decorate, or mark off and the suffix -la implies a
tool, instrument, or space, so the word literally means “A decorated or marked-
off space”. This resonates with the Vedic and Tantric use of fire rings and
elemental borders, but in Islamic magic these boundaries are reinforced with
Qur’anic verses and divine names. Although Islamic magic rarcly presents
the mandal as a tool for meditative ascent (as in Buddhist tantra), the laycrcd
structure  often aligns  with cosmological models—the outer rings
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representing the sublunar world or seven planetary spheres and the center
representing the presence or authority of God.

The Almandal ﬁgurc Cxcmplifics how ritual dcsign can traverse both geogra-
phy and theology—retaining its core identity as a sacred interface between
the practitioner and the unscen, while adapting to new cosmologics and rit-
ual needs. Whether as a tool for visionary ascent, spiritual containment, or
planetary invocation, its layered and gated design speaks to a long-standing
10gic of sacred space. The survival of this ﬁgurc—modiﬁcd yet recogniza-
ble—from Indian ritual diagrams, through Persian-Islamicate esoteric
Compcndia, to the Latin grimoires of medieval Europe, reveals not just trans-
mission but enduring relevance across traditions of esoteric knowledge.

1. THE MANUSCRIPTS

The Almandal occurs in approximatcly 30 manuscripts with versions dating
back to the thirteenth century. It appears to have been translated into Latin
in the twelfth century from an Arabic source, itself shapcd by influences
from the tantric-yogic tradition. The two main sub—typcs are known from at
least six Latin manuscripts and three German translations, dating from the
fifteenth century. It also occurs in Hebrew, French and English. To this list
we may now add three Arabic editions, which I refer to as Arabic A, Arabic
B, and Arabic C. This study focuses on five independent texts (two Latin and
three Arabic) which T will compare.

THE LATIN TEXT

The Latin manuscripts are of two varieties distinguishcd as Almandal and
Almadel. Version o” (Almandal) is closest to the Arabic witnesses and version
B (Almadel/Liber Intelligentiarum) representing a significandy Christianized
revision of the text. Gher suggests that the latter is an adaptation from the
original Latin by Jewish Kabbalists and later translated back into Latin by
Christan magicians. For one reason or the other, this version was the one

67



THOMAS ARCAINE

that was most widely disseminated; translated and adapted into German,
Hebrew, French and English. The former appears to preserve a more authen-
tic recension and is known today from only three manuscripts:

e Firenze, BNC, ILiii.214, fols. 74v-771; 770-78v
e Halle, ULS.A, 14.B.36, fols. 230r-233r
e  Firenze, BML, Plut. 89 sup. 38, fols. 268r-278v

The primary Latin manuscripts were Criticaiiy edited hy ]uiicn Véronese in
2012. A third, unique version was pubiishcd by Vajra Regan, and pcrhaps the
most important study to date was produced by Damaris Gehr in 2013. Also
noteworthy are Jan R. Veenstra’s translation of BnF ms. Allemand 160, and
Ezio Albrile and Elisabetta Tortelli’s Ttalian translation of Firenze, BNC,
[Liii.214.

Florence, Biblioteca Nazionale Centrale, ILIIIL.214 [Fir(a) & Fir(b)]

The Latin manuscript most pertinent to our discussion is cataloged as Fi-
renze IL TIL 214 of the National Central Library of Florence. The manuscript
is an anthoiogy of Hermetic and Solomonic magic texts from the Arabo-
Islamic world; translated from Arabic into Latin, possibly in al-Andalus,
given the repeat mention of Toledo. Some of these texts have been identified
in their origina] Arabic, whereas others are prcscrvcd so]ciy in Latin transla-
tion. It warrants highlighting that much of the material in the Europcan
grimoire tradition comes through Arab intermediaries if not dircctly from
the Islamicate world. This includes the Compictc tradition of astral magic.

This Manuscript preserves two similar editions of Almandal: Liber in Figum
Almandal (fols. 74v-77r) and Tabula Salomonis (fols. 77r-78v). Both correspond
closely to the Arabic witnesses presented in this study.

Fir(a)

Liber in Figura Almandal (Fir(a)) opens with the familiar invocatory formula

characteristic of Arabic texts: “In the name of the Lord, the merciful and
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compassionate.” Although the wording reflects its Latin transmission, it
clearly corresponds to the Arabic Bismillah al-Rahman al-Rahim, the standard
Basmala.

It begins with instructions on how construct the Almandal from a plate of
red copper and how to prepare the fumigations. It is accompanied by an il-
lustration of the Almandal with four gates; notably, this is the only extent
manuscript to preserve the correct figure from the Arabic textual tradition.
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Figure 28. Mandal diagram from Liber in Figura Almandal (Florence, Biblioteca Na-
zionale Centrale, 11111214, fol. 74v), fifteenth century CE
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It also provides characters to be written on differently colored candles placed
at the four corners of the Almandal—almost certainly corrupt forms of Ara-
bic letters. This stands in contrast to Fiz(b) and to the Arabic text, both of
which instruct that a light source should be set at the four corners during
the night and a'lam—colored flags of green, white, red, and yellow—during
the day.

The text gives two incense mixtures from Arabic pharmacopcia for use on
the Almandal, many of which are given in corrupted Arabic. For example,
Alganboar (= Arabic al—galbanum) which is galbanum, an aromatic gum resin
derived from plants in the Ferula genus, particularly Ferula gummosa). The
first mixture is apparcntly for the initial consecration of the Almandal, to be
mixed with liquid alum, and the second for gcncra] use, to be mixed with
liquid red storax.

The text goes on to give a series of spells: On Provocation, On Love Between
Two People, On Discord Between Two People, On Binding, On Causing Illness, On
Discord in a Group, On Inflicting Illness, On Causing Retreat, On the Healing of a
Demoniac (Possessed Person), On Healing Illness, and On Healing of a Terrifying
Dream. Spells of a coercive or contorting nature such as these are well attested
across the Arabic grimoire tradition. The Almandal appears to draw upon
this broader repertoire, incorporating comparable spells into its own ritual
framework while preserving their undcr]ying functions. Notably7 analogous
practices appear in prc—Islamic ritual manuals from the Indian subcontinent,
where rites for subjugation, control, and destruction were systematized un-
der the category of satkarma (“the six rites”) in tantric traditions. While we
cannot assert direct transmission, the geographic proximity and shared logic
of ritual manipulation suggest the possibi]ity of influence—or at the very
least, a parallcl magical rationale groundcd in late antique and Carly medieval
ritual culture.

The text concludes with four exorcisms for Mahakal. The operations repeat-

edly refer to them as praedictis (“aforementioned”), even though the
exorcisms follow in the present arrangement. In the Arabic recensions, by
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contrast, the exorcisms precede the operations—strongly suggesting they
have been displaced in this witness.

Fir(b)

Tabula Salomonis (Fix(b)) follows the same textual architecture but gives rit-
ual guidclines complimcntary to Fir(a)—an alternate approach for making
the mandal directly upon the earth (either on a floor-covering or directly on
the floor of a house) and the different tcchniqucs for Working either during

the day or the night.

This version only hasa partia] illustration of the Almandal—four intersecting
lines that when drawn specify the positions where holes should be opened if
the Almandal is made from a platc of red copper. This radial geometric
schema is different in the Arabic witnesses. While Arabic A and B both lack
the holes, Arabic C depicts five circles enclosed within a sixth at the center.
Apparently, the scribe copied instructions from—or worked from an edition
that had—more than one set of instructions for constructing the Almandal
because three variations of the same design are given:

[

N

Figure 29. Lines to specify where holes should be opened in the Almandal from Tabula
Salomonis (Florence, Biblioteca Nazionale Centrale, 11111.214, fol. 771), fifteenth cen-
tury CE

7I



THOMAS ARCAINE

Unlike Fir(a), the next section gives the same method for placing the light
sources as the Arabic witnesses—lights placed at the four corners during the
night and a'lam, that is, flags of green, white, red and yellow, to be placed
during the day.

It then providcs incense mixtures from the Arabic plrlzurmzlcopcia7 accompa-
nied by clarifying notes on Arabic terminology, such as “almole (that is,
bdellium).” After fumigating the Almandal with said mixtures, the Almandal
should be “set out under the stars for 7 days and 7 nights.” This astrological
detail is missing from Fir(a) but it is clcarly stated in the Arabic texts. In
Arabic esoteric practice, the act of placing seals or ritual objects under the
open sky—typically at night—to expose them to celestial influences is re-
ferred to as “starring” (istingjim). This practice is rooted in the theory of
astral causation and talismanic cfficacy articulated by al-Kindt (d. ca. 870
CE), who argued that terrestrial macter could be imbued with celestial prop-
erties through proper timing and exposure. In his De radiis (On the Stellar
P\zlys)7 al-Kindt outlines how astral forces influence the material world via
rays, a concept foundational to later talismanic and thcurgic proccdurcs
across the Islamicate world and eventually transmitted into the Latin West.

As for spells, it includes four: On the Healing of a Demoniac (Possessed Person),
On Sending a Petition, On Causing Harm, and On Protection.

Also unique to this version are the instructions: “for the seal of the ring, or
the sigil assakihhelublic” (Figure 12, p. 41). Arabic C clarifies this as a pho-
netic rendering of the Arabic name, Sakhr ibn Iblis (Sakhr, son of Iblis). Like
the drawings of the lines to specify the positions where holes should be
opened in the plate, there are three variations of the seal given. This is further
evidence that Fir(b) was copied from more than one source.

After this are the four exorcisms of Mahikal (different from those in Fir(a))
and a final section that describes the preparation of fumigations for use in
both benevolent and baneful operations.

Halle, U.L.S.A., 14.B.36 [H2]
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Halle, U.L.S.A., 14.B.36 is a gigantic Latin volume on learned magic written
in the late fifteenth century and held at the Universitits- und Landesbiblio-
thek Sachsen-Anhalt (ULB) in Halle, Germany. The work has over 8oo pages,
including important works such as Liber Razielis, Liber Semiphoms, Ars Noto-
ria, and two distinct versions of the Almandal.

Almandal first occurs on folio 226r. The top of the page clearly reads,
ALMADEL, apparently added by a later reader to mark the beginning of the
text. The entire codex has been rubricated in this manner with red ink. As
noted by previous editors, 2261 — 233v were extracted from Berengarius Gan-
elli’s Summa Sacre Magice, a portion now lost from the Kassel manuscript (4°
Ms. astron. 3). Despite this, these pages had been ignored until Dr. Gher dis-
covered thcy contain a unique version of the Almandal. Véronese had
previously classified these folios as part of the text beginning on f. 2261 that
he called, De sacratione conjurationum et omnium experimentorum. Even though
he identified a certain consecration called Almandal, he classified these folios
as paragraphs taken from the Liber juratus.

The version in question appears on folios 2301233V, with the incipit indis-
creetly underlined in red: “Almadel...” It corresponds to Almandal Version a,
which Gher describes as “the most important version of the Almandal we
have today.” According to him, it is “the least corrupt and the most original
of all the Latin Almandal redactions received to date.”

Indeed, this version preserves more Arabic loanwords than other manu-
scripts—for cxamplc, alaazysmae (from Arabic ‘aza’im, “invocations”)—as
well as less corrupted voces magicae (e.g., Sephea rather than Sepheatin, from
Arabic shafah or shafahah). Even the names to engrave on the banners closely
agree with the Arabic originals. For Cxamplc7 the third banner reads: cullum
hylle halaly which Arabic C clarifies as, Kullu ila Allah (All is towards God),
an abbreviation of the full phrasc: Kullu shay’in yarji‘u ila Allah (To God all
shall return). However, dcspitc these strcngths7 when Comparcd with Arabic
editions, this version still preserves some of the same corruptions as Fii(a)
and Fir(b) in critical arcas—particularly in the discorted rcndcring of the
name of the principal spirit (C.g.7 garblcd forms of Mahakal). As such, it pro-
vides valuable additional context, though differences from the Arabic

witnesses remain.
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Another distinct version occurs on fols. 239T-2473T, clcarly scparatcd from the
other text by blank folios rnarking its bcginning and end. The top of the page
Clcarly reads, Almadel, again rubricated in red ink. This version (Gehr Haz)
represents a later state of the text which we refer to as version 8 (Almadel/Li-
ber InteZligentiarum); a significantiy Christianized revision of the text. Tt
includes a unique Kabbalistic—inspircd figurc of the Almandal on the last leaf
(fol. 243r) inconsistent with the Arabic tradition; a hcxagram at the center
and one at each corner with names of God from the ]Cwish tradition.

As identified by the incipt, version a is dedicated to the adjuration of evil
spirits (jinn and shayatin) as opposed to version [ which deals exclusively
with angels. It stands to reason that the author of this codex included both
versions because the opposite approaches together provide a thorough expo-
sition of the Almandal as magical tcchnoiogy.

THE ARABIC TEXT

Until now, the Arabic textual tradition of the Almandal had been lost to the
Western world. With no extant copies of the text in its original Arabic, all
discussions have remained speculative. The three texts presented here allow
us to test these speculations through direct comparison with the aforemen-
tioned Latin recensions. Although the surviving Arabic witnesses do not
predate the earliest extant Latin manuscripts and therefore cannot by them-
selves establish the genecalogy of the Latin tradition, they nevertheless
providc the first opportunity to evaluate that rc]ationship through direct
textual comparison. One hypothesis can be confirmed immediately: since the
three Arabic recensions exhibit textual variation, we can now establish chat
the text circulated in rnultiplc versions within the Arab world.

Equally significant is the dcgrcc to which the Arabic witnesses illuminate the
Latin tradition. Numerous obscure readings, corrupted voces magicae, ritual
terms, and otherwise unintelligible passages preserved in the Latin become
Comprchcnsiblc when Comparcd dircctiy with their Arabic counterparts.
Throughout this Study7 we shall encounter rcpcatcd instances in which the
Arabic witnesses C]arify distorted mnames, Cxplain prcvious])7 opaque
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terminology, restore corrupted ritual instructions, and resolve passages that
have long resisted satisfactory interpretation. Among the more significant
Cxamplcs are the identification of Mechechil as Mahakil; Assakihhelublic as
Sakhr ibn Iblis (Sakhr, Son of Iblis); and Alidmarmr Almandal as Idmar al-Man-
dal (Concealments of the Mandal); the Cxplanation of Igimle artiginemen as
ism li—Z—tanjim (by the name of the tanjim); the recognition of alma as a‘lam
(flags); the identification of the voces magicae inscribed on the flags as
Qur’anic verses; the demonstration that the Latin terminal —in/—yn endings
arose from Arabic kasra-tanwin mistakcnly incorporatcd into the magica]
names; and the recognition that the voces magicae on the ring are, in fact,
disjoincd Arabic letters. While any individual cxamplc might be dismissed
as coincidental, their cumulative effect strongiy suggests that the Arabic wit-
nesses preserve readings that are considerably closer to the earlier textual
tradition than those surviving in the extant Latin manuscripts.

Furthermore, Dr. Gher was correct in asserting that the Almandal existed in
a self-contained form, including all necessary information to pcrform mandal
magic. However, the structure of the text in these manuscripts requires clar-
ification. In Arabic A and B, the physical construction and overview of its
applications appear as a distinct chapter while the invocations and the de-
tailed operations are treated separately, often in different sections of the
treatise. This dispersed structure suggests that Almandal is broadly compati-
ble with, and intcgrahlc into, other ritual proccdurcs throughout the work —
such as operations for spccific jinn kings and their talismans. At the same
time, this does not preclude the existence of a more concise and derivative
version that may have circulated independently. Indeed, Arabic C appears
in a more condensed form, though it is transmitted within a 1argcr compen-
dium devoted to different types of mandals. This suggests that while shorter
redactions may have circulated indcpcndcntly7 thcy were also rcadily incor-
porated into broader collections of mandalic operations. Let us now examine
each Arabic text.

Al—Ajnas Typographic Print [Arabic A
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Our first Arabic edition of the Almandal appears in Kirab al—Ajnas (hereafter
Arabic A), a grimoire traditionally attributed to A§ifbin Barkhiyi, King Sol-
omon’s court vizier who, according to Middle-Eastern lore and esoteric
circles, brought Queen of Sheba's throne to King Solomon "...in the twinkling
of an eye". The figure remains largely unexplored, as classical texts contain
only a handful of indirect references to him, notably in veiled terms within
Chapter 27 of the Qur'an. However, Qur'anic exegetical traditions hold him
in high esteem, 1inking his cxtraordinary abilities to the Ineffable Name of

Allah.

There is lictle doubt that the authorship is spurious, nor is the text as old as
traditional lore claims. False attributions to Biblical ﬁgurcs—or other
revered authorities—are common in the grimoire tradition, serving to 1cgit—
imize a work and lend it an aura of authenticity or sacred prestige in the eyes
of potential readers. Until now, Ajnas has generally been considered a mod-
ern work, as there appears to be no known manuscript lineage. Nevertheless,
its existence cannot be dismissed outright, nor can the possibility that the
text—or portions of it—derive from genuinely old sources. Still, the previous
lack of evidence has led to its neglect by contemporary practitioners and its
dismissal by scholars. Tt is typically distributed in inexpensive print editions
in Arabic, Ottoman Turkish, and Persian, and was even translated into Eng-

lish some years ago by an independent publisher.

The word al-Ajnas derives from the root word jins, which means "type" or
"category.” In English, it can be interpreted as "the species”, "the kinds", or
"the categories," referring specifically to the different types or categories of
spirits — jinn, angels, ifrits (demons), etc. As the title suggests, Ajnas is one of
the most comprehensive grimoires in the Arabic Solomonic cycle . It consists
of 188 chapters describing the nature of diverse classes of spirits and the rit-
uals associated with them. The title page reads:

Kitab al-Ajnas
Asif ibn Barkhiya
Istikhdamat, Aza'im, Khawatim, wa ghayruha

The Book of Species
Asif ibn Barkhiya
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Control, Incantations, Seals, and more

Al-Mandal Sulaymdn (the Mandal of Solomon) is richly weaved within Kitab
al-Ajnas, though the section specifically devoted to the mandal begins on page
66, roughly two-thirds through the volume. As elsewhere in the text, the ma-
terial is organizcd into short, aphoristic chaptcrs without clear transitions
between sections or typographic variation between section headings. Except
for the section with the figure of the mandal, al-Mandal Sulayman does not
have a chapter heading to delineate it from the rest of the book. This makes
it incredibly difficult to discern where the Almandal text begins and ends. To
add to the confusion, the mandal is mentioned in other parts of the text.

Relall bl b ogai Gplila apad Boihdb fpth)l s A
STl Ll )80 Slandl JB 2 Gy A s
s Bpat s it Tt IS it Lt WG G s
BRI
b-)ﬂl C\w\iﬂl ".l.: ‘ANS.II

Ela b 1B e gl o Al (U Bl Sl
prasb el il Sl Pl Oleme OLasl Dbl £
Aol Sy oy s s S B T L e AL
Ly Sl by Oushlae by Opene b gl Ly Lad Jladdl it
VP VU1V RS- | RCS N I FOVR VRS J P

Fioy Jislgs pila dhis
Sy el e o G2 G et e ot e
U RV PP T PP A T I
S e el e e cialls R e Wil O
g el b by a2 oS B a2iy (g, dele daendl g
sday @il o e o a3 P s 4 gl

WhEobobyislValsh
SIL B Z Al nZ A1t
I_—2lU i & oS

Sollaolibiitiavinnay

Jot el

1

Figure 30. The opening of al-Mandal Sulayman (al-Ajnas, p. 66), though the title is
not explicitly mentioned.
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The Almandal section opens with the spirits that govern the operation, be-
ginning with Sakhr ibn ‘Amr ibn Shujayl ibn al-Abyad ibn Hamliyat al-Jinni,
a spirit 1ong associated with Solomonic magic and magica] rings. In Islamic
tradition, Sakhr is identified as the ifrit who once stole Solomon’s ring,
thereby usurping his power. The text describes Sakhr’s dominion over mul-
titudes of rebellious jinn and includes detailed instructions for crafting his
magica] ring (khatam). However, upon close examination, this ring is in fact
attributed to Mahakal—here spciicd Mahakil, adopting the angciic -1l end-
ing—the guardian of the mandal, “whom all seven kings are obliged to obey.”
The seal associated with it includes an illustration of the characters to be
inscribed on its bezel and an invocation to be spoken and written beneath
it—both of which dii‘cctly invoke Mahakil. This confirms that the earlier at-
tribution to Sakhr is the result of an editorial error.

A subsequent chapter, On the Utterance to the Offspring of Sakhr and the Seven
Jinn Kings, outlines a ritual to summon these spirits either coiicctivciy or in-
dividually. Each king corresponds to a day of the week, a planet, and a metal.
Elsewhere in the text, a spccific ring and invocation are providcd for each.

The next chapter presents the correct ring of Sakhr—now described as “the
aid over whom Solomon, son of David, was empowered”—along with a dia-
gram and fabrication instructions. Both the rings of Mahakil and Sakhr are
presented as necessary ritual tools for asserting dominion over the spirits,
their Cfficacy contingent upon precise timing, spccificd materials, and divine
names.

Following this are four invocations (‘aza’im) addressed to Mahakil. He is por-
trayed as the primary protective spirit of Solomon’s mandal, invoked by the
practitioner to secure authority over spiritua] forces. Each invocation ad-
dresses him with divine authority and wvoces magicae, Caliing for his swift
obedience in commanding spiritual forces. The series escalates from com-
manding rebellious spirits and invoking Mahakil by name, to summoning
entire angciic hosts and tribal cohorts of‘jinn. The final formula includes a
contingency: if the kings delay in appearing, the practitioner is instructed to
engrave the seal of Sakhr on iron or copper and placc it near fire—at which
point “thcy will come faster than a bolt ofviightning.”
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The final section is devoted to the construction and use of the mandal itself.
It is described as “one of the hidden secrets of Solomon,” and the chapter
bears the heading: The Description of Solomon’s Mandal, peace be upon him, and
its operations. It is worth briefly noting that this is the only chapter explicitly
titled The Mandal of Solomon. Because the title appears in the middle of the
treatise rather than at its bcginning, it does not immcdiatcly signa] that ad-
ditional material rc]ating to the mandal appears elsewehere in the work.
According to the author, the mandal may be inscribed on metal—preferably
silver or red copper whitened and anointed with oil (naphtha)—or drawn di-
rectly in the earth. It must be placed under the stars and accompanied by the
seals of Sakhr and Mahakal, a process referred to in Arabic esotericism as
“starring” (istindjim).

A rcctangular illustration of the mandal accompanies the text. Running a]ong
its outer borders are characters forming alphanumcric strings, which may
correspond to other parts of the ritual system, though their exact function is
not always clear. In each corner of the quadrangle is text bearing the voces
magicas and the phrases, “Obedience to Mahakil—Ascending!” and “Victory
to Mahakil”. Phrases like these are also common in tantric yantras, where
inscriptions reinforce divine command and ritual intent. The figurc has four
gates like a traditional Indian mandala with the names of the archangcls of
the Islamic tradition—Israfil, Mika’il, ‘Azra’il, and Jibril—inscribed in each
of its four gates. While, F lacks these angel names, three names are present
ona matching ritual figurc (Figurc I, p. 40) called the areola in Book 4 of De
coloribus et uirtutibus lapidum, a thirteenth-century grimoire concerning the
ritual consecration of stones. Instead of “Azra’il, the areola includes the name,
Pampbhirius, “the overseer of the thunder”. Considering ‘Azrail is purely an
archangcl of the Islamic tradition, it’s plausiblc that removing him was an
attempt to rid the text of the technology’s Islamic gencalogy—a theme con-
sistent with broader efforts to Christianize or neutralize Islamic elements in
magica] texts as thcy circulated in Latin Europe. This book, although thor-
oughly Christianized and laced into a largcr scholastic 1apidary, can be
considered the earliest version of the Almandal”” The similarly in design of

7 See Vajra Regan, “De consecratione lapidum: A Previously Unknown Thirteenth-
Century Version of the Liber Almandal Salomonis, Newly Introduced with a Critical
Edition and Translation,” Journal ofMedieval Latin 28 (2018): 277-333.
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the mandal and the areola is yet another hint that Arabic A represents an
Carly state of the Almandal in Arabic before it was reinvented from Sanskrit

materials.

The next paragraph appears out of place; it outlines the operation of exor-
cism, which describes possession by the “wind” (al-rih), a term associated
with sar spirits. The afflicted is brought into the mandal, and a companion is
instructed to look upon them after divine names are inscribed between their
eyes. This forces the spirit to depart. The practitioner is then given options:
to bind the jinn with an oath, to imprison i, or—if it breaks its covenant—

to destroy it.

Following this are the so-called, wonderous workings or operations (casarifuhu)
of the mandal, which the author claims are too numerous to list but includes
three samples: summoning a person from near or far, destroying an enemy,
and curing the possessed.

It is here that the preceding operation of exorcism should occur because the
next chapters elaborate the operation: the Names of Revelation, Binding a Jinni,
the Manner of the Jinn Covenant and a technique for Slaying a Rebel Jinni. There
is no clear partition between The Mandal of Solomon and subsequent chapters
s0 it’s hard to ascertain where the sequence ends but the next two sections
on ritual daggers and spears are apparently related—they are also prescribed
for Compclling obedience or Climinating spiritua] threats. Each weapon is
linked to a spccific jinn or angcl and is to be used in conjunction with the

mandal.

Arabic A closes with entries that continue the exorcistic logic, offering tech-
niques for subjugating spirits, creating amulets, and summoning planctary
intelligences but they do not appear directly related to the mandal. In one
instance, Mika1l is identified as a separate angclic figurc Chargcd with over-
seeing one of the jinn kings, confirming that Mahakil and Mika'1l are distinct
entities within the ritual structure, if there were any question of their unique
identities. Mahakil, in particulzu‘7 is invoked again in a later chaptcr ritled
Extracted Secrets Consisting of Names, under a variant spelling (Mahagil), rein-
forcing the coherence of his presence throughout the larger work.
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Tehran, Treasury Library (Totfim) Manuscript Lithograph [Arabic B]

This edition of the Almandal, much like Arabic A, is woven into a large one-

volume compendium of practical magic attributed to Asif ibn Barkhiya’. It

does not include a standard title page, but the title is included in the
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introduction, al-Kashf ft “Ilm al-Huraf (Unveiling in the Science of Letters).
According to the author, Asif composed a book titled The Moroccan Meaning,
spanning fbrty volumes, which contained the hidden truths of the highcst—
ranking scholars among the ancients. The author then summarized these
forty manuscripts into a concise epitome, aiming to distill their essence—
rcﬁning what was mentioned and disclosing what had been hidden. As he
claims:

It is a book for which there is no equal across the ages, nor is it ac-
cepted except by the greatest scholars of judgment.

The author of Arabic A makes a similar claim: that he has summarized vast
source documents from the Scholars of Truth and indexed the text in prose.
A]though Arabic B is in many respects unique, signiﬁcant portions draw di-
rectly from Ahmad al-Bant’s thirteenth-century grimoire, Shams al-Ma‘arif
(The Sun of Knowledge).

The manuscript is prcscrvcd in the Library of the Trcasury (al-Khazana) in
Tehran also known as Totfim. Although it lacks a formal Colophon, it bears
a wagqf seal on the upper left corner which reads, “This book was endowed by

the late Hajj Muhammad Ali to the Library of the [Divine] Stations
(Maqdmar Allah),"—a dedication typica] of volumes from Totfim.

Figure 31. Waqfscal typical of volumes from the Treasury Library (al-Khazana), also
known as Totfim, in Tehran.
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The volume is a lithographic printing of an earlier manuscript, preserving
the visual features and layout of its handwritten source. The Cxcmplar it re-
produccs is written in a crude and uneven ruq‘ah hand, 1i1<c]y prcparcd for
functional use rather than display. The writing exhibits irrcgular spacing,
simplificd letterforms, and poor vertical alignmcnt, suggesting a utilitarian
rather than courtly origin. The scribe appears to have worked quickly: the
text is marked by hurried strokes, frcqucnt spclling errors, and many words
lack ijam. At various points, red ink has been applied over the printed text—
likely later reader’s marks—indicating that the volume continued to serve a
Working function after printing. Based on script stylc and layout, the manu-
script may date to the late eighteenth or early nineteenth century. Notably,
other manuscripts written in the same hand are prcscrvcd in Totfim. The
present copy is bound in plain blue boards, though the date of binding is
unknown. Apart from its inclusion of the Almandal material, the textual con-
tent is otherwise unremarkable.

While broadly similar to Arabic A and C, this version introduces subtle dif-
ferences in form and content, most notably in its title—While Arabic A is
titled after Sulayman ibn Dawad (Solomon, Son of David), this version is
titled after the principal spirit of the work—Mahakal—as al-Mandal Mahakil
which translates to The Mandal of Mahakil. It begins in the middle of page 56
indicated by only the word “Chapter” which is extended to underline the
first words, “The Description of the Mandal.”

As is common in grimoire literature, the work bcgins with a pscudcpigraphic
tale that traces the mandal’s origins to the time of King Solomon—a narrative
not prcscrvcd in the Latin tradition. In this witness the narrative survives
only in abbreviated form, though it is preserved more fully in Arabic C. Ac-
cording to the author, the mandal belonged to the Mahakil who acquired it
from Sakhr ibn Iblis, leader of all jinn but was later taken by Asif ibn
Barkhiya’, court vizier to King Solomon. According to the text, the design
derives from the carpet of King Solomon which the demon Sakhr stole and
used to assume control of his kingdom. The story of Sakhr is recognized in
Islamic tradition much like the story of Ashmodeus in the Jewish tradition.
Incidcntally, this same story—although much more exhaustive—introduces
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the loosely affiliated text, Kitab al-Mandal al-Sulaymani (Book of the Mandal
of Solomon) however, in that version of the story, like most, it was a ring,
not his carpet.

Following the legendary backstory are detailed instructions for constructing
the mandal and preparing the fumigations—including the list of incenses, el-
evation of the plate on legs, placement of the censer, and circle of rose
powder and salt. This section is considerably more detailed than in Arabic
A, and notably, it Corrcsponds almost word-for-word with what is found in
Fir(a). The primary distinction lies in the fact that the mandal is inscribed
not on a metal plate, but on a silk carpet, which is apparently draped over
the table—or, as in Fit(b), placed directly on the ground.”®

Unlike Arabic A which gives operations for Worldly ends such as summoning
a person near or far and dcsti‘oying an enemy, this version deals so]cly with
Cxorcism—hcaling various types ofspii‘itual ailments such as the imprisoncd
(al-masjun), the oppressed (al-mazlug), the dislocated (al-mudlu), the insane
(majniin), and the bound (ma‘qud).

On the second page of al-Mandal Mahakil, the scribe (or redactor) subtly em-
phasizes a pivotal but otherwise obscure concept: idmar al-Mandal (the
Concealment of the Mandal). Its significancc becomes apparent only
through dccp familiarity with the Arabic magicai tradition. The term refers
to an internalized or concealed utterance, distinct from the more explicit
conjurations (‘aza’im) typically recited aloud. This mode of silent recitation
Closcly para]lcls manasika practice in Indian ritual thcory, where mental ut-
terance is treated as a discrete and hierarchically superior form of mantra
from antiquity. Notably, both Latin versions Fii(a) and Fii(b) preserve this
phrase, rendering it as Alidmarmr Almandal and Abdmar, respectively. Given
the ambiguity of the term, it’s not surprising the Latin translators left chis
word untranslated, cspccia]ly if it was sty]izcd like in Arabic B (see below).
This portion of the text has likcly remained shrouded in obscurity for over
Cight—hundrcd years—its purpose and significancc buried beneath laycrs of

** According to Fir(b), “This mandal is made upon the earth, cither on matting
(Scramento) or [directly] on the floor of a house, as you wish.”
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transmission. Only now, with the emergence of Arabic manuscript wit-
nesses, can we begin to resurrect it from the grave of interpretive silence.

NBE e

Figure 32. Idmar al-Mandal (the Concealment of the Mandal) from Arabic B.

The instructional portion of the text concludes with the concealment and
invocations of the mandal. Yet the four explicit invocations to Mahakal—
present in both Arabic A, Arabic C and the Latin manuscripts—are notably
absent. In their place, while incomplete, we find invocations to the seven
kings associated with the seven planets and the seven days of the week. It is
1ikc1y that these planctary king invocations are not part of the original man-
dal text, as they frequently appear independently in other Arabic grimoires.
Moreover, the text instructs the practitioner to recite a brief addressative
line—Obey the call of Mahakil and the call of the one who summoned you to aid at
this very hour—at each interval of the four invocations. This direct reference
to the fourfold structure suggests that the section was once present but is
now missing. Whether this omission reflects a one-off redaction or a com-
plctc variant recension of the Almandal remains uncertain.

At this pointin the text, there is an impressive illustration of both the mandal
(Figurc 9,p- 39) and the seal of the mandal (Figurc 16, p. 42) which Corrcspond
dircctly to those found in Fi1(a) and Fir(b). The dcsign of the mandal figurc
closely parallels the Latin tradition, as evidenced by the presence of four cor-
ner circles, likely marking the locations for the structure’s legs. It also
included a marginal gloss Clarifying that the figurc has been reversed from
the source manuscript, probably to better fit the page. Here, it is in fact
drawn lcngthwisc whereas it is drawn crosswise in Arabic A.

It’s hard to construe where exactly the mandal text ends but it is likely here.
What follows does however Corrcspond thcmatically to Arabic A, bcginning
with instructions for the oath, making a jinni spcak, and additional micro-
operations aimed at treating individuals afflicted by jinn. It continues with
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a series of spells for various purposes, followed by a section detailing the ap-
propriate timing for operations: the days of the week and hours of the night
and day—a Chaptcr unique to this manuscript. The text then presents further
names (e.g., The Thirty-six Great Names) and coercive spells reminiscent of
those found in Arabic A and Firenze, BNC, ILiii.214. [t culminates in another
set of names to call upon the aid of the all-powerful Mahakil, along with a
list of “the cighty Suryani names passcd from Iblis to his son, Barqgan.”
Though referenced earlier, these names were not listed in direct proximity
to the Almandal section. The dispersed arrangement of these ritual compo-
nents throughout the manuscript attests to the mandal’s ubiquity and
integration across rnuitip]c domains ofwmagical practice.

Table of Contents

1. Introductory line, “Description of the Mandal of Mahakil and the
Seal of the Mandal.”

Pscudcpigraphic Origin Narrative.

Physical Construction of the Mandal

Properties of the Mandal [for treating afflictions]

Concealment of the Mandal

6. Figure of the Ring
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7. Figure of the Mandal
8. Invocations and Concealments of the 7 Kings of the Days of the
Week and their Seals of‘Capturc (sar‘uhu)
a. Sunday
b. Monday
c.  Tuesday (seal missing)
d.  Wednesday (missing)

Thursday (seal missing)
Friday (seal missing)
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. Saturday (seal missing)

9. The Oath Formula

10. To Make the Jinn Spcak

1. More Exorcisms, Names and Coercive Spells [related to mandal?]

Unidentified Iranian Manuscript Lithograph [Arabic C]
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Of the three witnesses, this edition of the Mandal of Solomon most closely
parallels the Latin Almandal, indicating that Arabic A and B transmit an ab-
breviated form of the tradition. It preserves features that offer unique
insights into the Latin text not found in the other witnesses. Like the other
editions, the text is woven into a large compendium of practical magic. The
title Kitab Dhat al-Dawd’ir wa Kanz al-Dhakha’ir (The Book of the Essence of
the Circles and the Treasure of the Provisions) appears at the head of the
second page immediately before the standard invocation and formal intro-
duction. A related but differently worded heading—Kitab Da'irat al-Dawa'ir
al-Kubra li-I-Imam Ahmad (The Book of the Circle of the Great Circles by
Imam Ahmad)—is written on the prcccding leaf. That first leaf, however,
reads more like a displaccd or ancillary folio, containing a fragmcntary spc]l
and invocation rather than the expected structure of a title page. The place-
ment and inconsistency of the headings suggest that the titling was added
sccondarily and may not bclong to the origina] mise-en-page of the work.

Much like Nasir al-Din’s Daga’iq al-Haqa'ig, the text features numerous full
page anthropomorphic seals representing different spirits and correspond-
ing magic circles (type o mandals) rendered in diverse geometric
configurations, bordered with sacred verses, and labeled with special instruc-
tions such as where to place the incense, seals and tablets, and the master’s
place of sitting and recitation of the litany. The corresponding text outlines
the same strict 40-day discipline to achieve spiritual influence explained by
Tabast.
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Figure 33. Type a protective mandals (magic circles) from Kitab Dhat al-Dawd’ir wa
Kanz al-Dhakha’ir (unidentified Iranian library, pp. 18, 70).

The manuscript was digitizcd from an Iranian iibrary and circulated online
in the early 2000’s for commercial purposes. The available copies preserve no
secure indication of originai provenance, and firm identification has there-
fore not been possible. Although one copy bears the stamp of an individual
named al-Falaki, chis 1ikciy reflects a later archival or commercial mark ra-
ther than evidence of owncrship. As with Arabic B, the surviving witness is
a photocopy, which complicates precise dating and obscures many material
features of the original cxcmpiar,

Nevertheless, the presence of the Almandal together with operations closely
paraliclcd in BnF Arabe 4826, a scvcntccntb—ccntury magical compcndium,
providcs significant corroboration for the antiquity of the textual tradition
prcscrvcd here. Palcographicai features visible in the surviving images—in-
Cluding a rciativcly fluid naskh-derived hand, simpiificd 1igaturcs.7 and
diagrammatic conventions consistent with late Persianate occult manu-
scripts—suggest that the underlying exemplar was likely composed between
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the seventeenth and early nineteenth century. The reproduction itself is of
poor quahty, thibiting hcavy ghosting, ink bleed, and physical danrnagc7

which renders portions of the text difficult or impossible to read.

The Almandal appears roughly two thirds of the way into the text, following
a series of operations that include mandals of the protective subtype (mandal
). The section is untitled and opens directly with the account of the celestial
carpet of King Solomon, son of David, known only in abbreviated form in
Arabic B and Complctcly absent from the Latin witnesses. Incidcnta]ly, this
is the same usurpation story that appears in the EXpulsion Mandal 8§ (Kicab
al-Mandal al-Sulaymani) but without the carpet narrative. Instead that story
centers on just the ring or seal of Solomon.

According to the author, the carpet of Solomon descended from Paradise
and was structured as a mandala marked by angclic names, divine inscrip-
tions, and colored banners. Within this ordered space Solomon exercises
dominion over humans, jinn, and the natural world, travc]ing through the
air, borne by the wind, while seated upon a throne at the mandal’s center. His
just rule is intcrruptcd when Sakhr ibn Iblis seizes his ring and usurps his
authority, imitating Solomon’s command over the jinn. As suspicion grows
among the people, Sakhr attempts to appropriate the power of the mandal,
copying its names and invocations and inscribing his own name in placc of
Solomon’s before casting the ring into the sea.

Divine intervention restores Solomon’s ring and kingship, leading to Sakhr's
capture and imprisonment within the Mountain of Smoke. Before his down-
fa]l, however, the mandal passes into the possession of Mahakal—here
preserving the spclhng without the thcophoric Cnding -1l (-iel) found in other
witnesses—who receives it together with operative names and a copy of the
ring. The mandal is suhscqucnt]y prcscntcd to Asifibn Barkhiyﬁ and returned
to Solomon, where it is reframed as a sanctioned instrument for healing,
spiritual treatment, and the attainment of obedience from all jinn and devils
(shaydﬁn). The narrative concludes with instructions for the physical con-
struction of the mandal for making both jinn and humans ohcy the

practitioner.

Unlike the other Arabic recensions, the banner spccifications are given as
part of the narrative prior to the physica] construction of the mandal. Also
unlike the others, it gives the exact inscriptions—and like Fi1(a)—the color
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of the text to be written on the colored banners, which prove to be Qur'anic
phrases. What appear in the Latin witnesses as voces magicae are therefore not
indcpcndcnt magica] names but transliterations of Arabic text into Latin
characters, subsequently corrupted through transmission. For example, in
Latin version Haz (Gehr Har) banner three reads: cullum hylle halaly which
Arabic C clarifies as, Kullu ila Allah , (All is towards God) an abbreviation
of: Kullu shay’in yarji‘u ila Allah (To God all shall return). Arabic C thus re-
solves a long-standing ambiguity in the Latin witnesses, restoring the
Qur’anic basis of the banner inscriptions and providing crucial evidence for
reconstructing the ritual in its original form.

The instructions for the construction of the mandal agree with our other wit-
nesses with some additional clarifying details. Asif states that mandal is
written either on red silk (hartra hamra’) or upon red copper (nahas hamra’)
clarifying that the essential requirement is that it should be a red surface.
Like the other editions, it too gives the contingency that if you cannot
construct a table, then it can be drawn directly on the ground, provided that
the ground is pure. It then says to write the names on the gates, place an iron
pillar in each corner, and a candle ontop of each piHar. It then spcciﬁcs the
substances to be arranged around the mandal, together with the incense for-
mula and the invocation cadence.

This passage is followed by a second set of instructions under the header
“Asit ibn Barkhiya said:", corresponding to the same section in Fir(b), where
the heading instead reads “Solomon said:”. It explains that the mandal should
be written on a sheet and draped over top of the tablet which is then elevated
on four legs that are inserted into holes pierced in the four corners of the
tablet and candles placed on top of each pillar. Although not specified here,
carlier in the text it was explained that the candles are to be used at
nighttimc to light the ritual area. During the day, colored banners with
Qur’anic phrascs are postcd instead. It then cxplains that five pcrforations
should be made in the center of the tablet so that the smoke of the incense
may rise upward through them. It further specifies that the mandal sheet
covering the tablet should also be pierced with holes.

Subsequent to the instruction for constructing the ritual area is a stunning
figure of the mandal. It should be noted that of all the Arabic witnesses, this
is the only version to specify that holes should be made in the center of the
tablet to vent the incense from below. The figure has five circles enclosed
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within a sixth at the center, each labeled thagb (“hole”). Holes have also been
drawn and labeled in each of the four corners to specify where the pillars are
to be placed. The gates bear different angelic names than the other mandal
figures (Top: Ruqga'il, Bottom: Mast1l, Right: Mihya'il, Left: Mitatran),

though the corner inscriptions remain the same.

Immcdiatcly after the mandal ﬁgurc appears a section Cntircly absent from
the other Arabic and Latin witnesses, labeled karast (“seats” or “chairs”). Page
124 consists of six square seats, while a seventh, more elaborate design occu-
pies halfofpagc 125. Although the text does not fu]]y cxplain their function,
they likely serve as ritual seats for the invoked spirits. The text says they
should be made from thick parchment and elevated on legs. Some of the
names of these seals correspond to the names on the mandal itself. It remains
uncertain whether this feature belonged to the archetype underlying the
Latin tradition and was subsequently omitted, or whether it represents a

unique development within this witness.

The text then turns to the construction of the seal or ring of the carpet,
which is stamped into wax at the time of astrological observation and treat-
ment. This action assures obeisance from all the jinn and devils. As in
Arabic A, two designs are transmitted, though in this recension one per-
tains to the interior of the ring and the other to its exterior face, in
contrast to Arabic A, which associates one with Mahakil and the other
with Sakhr. The present arrangement appears to reflect the more con-
sistent tradition. It’s also worth noting that the characters from the
exterior face of the ring are striking]y similar to the seal in Fit(b). The simi-
larity confirms that thcy are not intended as semantic units, but rather
represent disjoined Arabic letters of the type commonly employed in talis-
manic inscriptions.
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Figure 34. Comparison of the characters from the exterior face of the ring in Ara-
bic C (Left) and characters from the Latin manuscript Firenze IL II1. 214 (Right).

Fo]lowing the ring appear four invocations addressed to Mahakal. Arabic A
likewise preserves four invocations, though in markcdly abbreviated form
when compared with the Latin witnesses, while Arabic B does not present
them in a fourfold sequence at all. By contrast, the invocations in Arabic C
correspond closely to those of the Latin tradition—especially Fir(a) and
Hz,—cxhibiting notable agreement in lcngth, structure, operative names,
and phrasing. The cxcmplar also clarifies Why the voces magicae in the Latin
witnesses frcqucndy appear with -in / L cndings. In Arabic C, the magica]
words are consistently written with kasra-tanwin (2), a scribal vocalization
habit that adds a faint terminal nasalization to the vocables without signal—
ing true grammatical inflection. Rather than rcﬂccting Arabic case Cndings,
these forms preserve a graphic feature of the Arabic transmission, which
Latin copyists later reinterpreted as part of the word itself. The consistent
presence of these diacritical marks, together with the close structural align-
ment of the invocations, strongly suggests that Arabic C stands near the
archctypal cxcmplar from which the Arabic material entered the Latin tra-
dition.

The final section is dedicated to The Operations of the Mandal of the Carpet
(TasdrifMandal al-Bishar). Again, this witness aligns Closcly with Fii(a): both
transmit eleven operations, and several operations correspond almost verba-
tim. In some parallcl operations, the Latin preserves additional proccdura]
detail not present in the Arabic—suggesting either that Arabic C preserves
an abridged form of the text or that the Latin tradition expanded the mate-
rial. Other operations divcrgc more substantially in their operative aim yet
preserve the same compositional pattern and linguistic register. It is worth
noting that the operations absent from the Latin are attested in Arabic A
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and B, in one form or another. Their omission therefore raises the question
of whether the Latin redactors intcntionally excluded this material. Signifi—
Cantly, the omitted operations are framed in Cxplicitly Islamic tcrmino]ogy
and diagnostic categories: waswasah (whisperings), ma‘qud (bound), mashur
(enchanted), majnin (insane or possessed), and rih (wind-afflicted). It is thus
plausible that the Latin transmitters deliberately omitted these elements to
avoid ovcrtly Islamic formulations rather than inhcriting an Cxcmplar in
which they were already absent—though the latter possibility cannot be en-
tirely excluded. The operations are: On Summoning a Specific Person, On
Harmony Between Two People, On Separation Between Two People, On Causing
Obssesive Thoughts, On Healing the Insane (Possessed Person), On Healing the
Spellbound, On Healing the Wind-Afflcited, On Binding, On Causing Illness, On
Seperation of a Group, On Causing Retreat.

The text ends with a final note including a warning not to pcrform any part
of the work until after the prcscribcd fumigation has been carried out, and
to ensure that the mandal is prepared as specified.
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IV. TRANSLATIONS
Notes on the Translations
The following translations aim to balance fidclity to the 01‘igina] texts with

Clarity and acccssibility for modern Eng]ish readers. For both the Latin and
Arabic versions, spclling and phrasing have been modcstly standardized, and
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section brcaks, pai‘agraphing, and punctuation introduced where appropri-
ate to enhance rcadabi]ity and distinguish ritual components.

Editorial additions and foliation are marked in Isquarc birackcts]7 and all ex-
pianatory footnotes are modern insertions. In the Arabic translation, kcy
terms are transliterated (e.g., azima, mandal) rather than rendered in Arabic
script, while divine or magical names (voces magicae) are preserved in trans-
literation without interpretation unless ctymoiogicaily transparent. Where
textual ambiguitics OT corruptions occur, CXpianatory notes or emendations
are provided.

Hcadings and structure gcncraily follow the principai manuscript witnesses,
and conventions for rendering Arabic have been consistently applied

throughout.

Arabic—Latin Transliteration Key

Arabic Transliteration Notes

[ > (alif) Gloctal stop (hamzah);
often omitted at the start
of a word

< b —

[} t _

& th Like “th” in think

z j Like “j” in jam

z h Voiceless  pharyngeal
fricative

z kh Like “ch” in German
Bach

d _

3 dh Like “th” in this

B T Rolled/flapped “r”

J z _

[ S —

o sh _

U s Emphatic “s”

ua d Emphatic “d”
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Optional Characters for Extra Precision

Latin

e e

Meaning

n.n

Long "a

nsm

Long "i

n.n

Long "u

‘Ayn (&)
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Emphatic “¢”

Emphatic “dh”

Voiced pharyngeal; ‘ayn
Like French “r” in rue

Voiceless uvular

(deeper than k)

StOp

Consonant "w" or long
vowel @
Consonant "y" or long

vowel T

“” in construct state, “h”
otherwise

Short vowel fatha

Short vowel kasra

Short vowel damma
Long a sound (variant of
alif)

Glottal + long a

Longu

Long i

Hamzah (glottal stop)

sound ())
sound ()
sound ()
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’ Hamzah (¢)
t,d, s, z Emphatic letcers
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Liber in Figura Almandal

BOOKONTHE FIGURE OF THE ALMANDAL

A modern English translation from the Latin manuscript Firenze I IIL 214
of the National Central Library of Florence, Firenze, ff. 74v-77r.

Edited and translated by Thomas Arcaine
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[74v]

BOOk on thC figurc Of thC a]mandal and its opcration.

In the name of the Lord, the merciful and compassionate.”

When you wish to make the almandel, you shall engrave it on a plate of red
copper® with its names®. There should also be holes in the middle of the
plate, in such a way, that the smoke of the aromatics placed below may ex-
hale** And in the four corners of the almandal placc four strait iron rods, on
which shall be placed four candles of four colors: namely green, red, saf-
tron/ yellow and White.

* In Islam, the phrase “In the name of God, the Most Gracious, the Most Merciful”
(Bismillah al-Rahman al-Rahim) is known as the Basmala. It is one of the most com-
mon formulae in Islamic practice and serves as the standard invocatory incipit in
Arabic texts, including many grimoires. In Latin manuscripts the Basmala is often
reduced to a simple transliteration such as In nomine Dei (“In the name of God”). The
fact thac Liber in Figura Almandal preserves a fuller rendering—“In the name of the
Lord, the merciful and compassionate”—indicates an attempt to translate che phrase
rather than merely substitute a generic Latin formula. Its appearance here, even in
this Latinized form, is a striking reminder of the manuscript’s Islamic origins.

% lamina eris rubei. Arabic A reads, “Silver or red copper whitened [and anointed]
with oil” (aw ‘ala nuhas ahmar mubayyad bi-I-naft); Arabic B reads, “red silk carpet”
(bisat ’ahmar harir) which is draped over the tablet. Arabic C reads, “red silk” (hartra
hamra) draped over the tablet or directly on red copper (nahas hamra’).

 Names on the figure ave: “Utim, Elatym, Alphea, Auphy, Hyn, Haralatym, / Haymev-
enti, Gregoniat, Claryn, Gergelatym, Gerahatyn, Gerhacym, / avedoch menbedach
menedach nebedach heydach rabcheysaym, / hesatyn lachar nebesatyn lacarasatyn saatyn
sephetim.” Some of these names agree with those in the protective invocation in
Fri(b).

# Of the Arabic witnesses, adding holes in the plate for the aromatics to exhale is
specified in Arabic C only.
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On the green candle, write these letters with red?:

d.Slleal slhedt Jan p )A

On the red candle, write these in yellow:

% In version Hz (Gehr Har) cthe names for the ﬂags and candles are: “1) Almucul lehy
algah Eytalchaa; 2) lehaaula vvelecog vetaullehil lehulleh haligy hyllazam; 3) cullum hylle
halaly; 4) Culluzazyn ellicum illequezah allahy leu alchum guayeyley turgahnuam." In Ar-
abic C, the inscriptions are explicitly written out and prove to be Qur'anic phrases.
What appear in the Latin witnesses as voces magicae are therefore not independent
magical names but transliterations of Arabic text into Latin characters, subsequently

corrupted through transmission.
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,’11 19 3l Ry

On the white candle, write these in red:
Jolouz \nah o 1w J i

On the yellow candle, write these in green:

Ne -6l ¢l galla 1llyo
yoseythylawg vy

And have these fumigations prcparcd, namcly, algadacib"“ also frankin-
cense®, white pepper and galbanum’(’, sandarac’ and molalazrao and
alcuzol®®, and mix all chese three times and prepare with 1iquid alum and
fumigatc the almandal with these ﬁlmigations. You shall exorcise it for your-
self with 4 exorcisms before lighting the candles. When, however, you have
lit them [the candles], you shall exorcise 12 times and leave it for 7 days and
7 nights. Then, at that hour, all jinn and shayﬁﬁn"‘) will come to you, and thcy
will be obedient to you in all that you desire.

Know, however, that a third of each rod must [75r] be placed under the al-
mandal and two-thirds above it. After the 7 days and 7 nights, wrap the

a]mandal and al] tl’lC I‘OdS ina Clcan ClOth C{l'ld store it in a C]Cal’l plaCC.

3 The first incense listed in Arabic B gives is al-ud al-tayyib (Aloeswood).

% olibanum = Luban in Arabic.

% Alganboar = probably al-galbanum in Arabic

%7 sandacoz = probably sandarac (resin from Tetraclinis articulata)

® alcuzol is likely a variation of alhochol as found in Fii(b), specified to be, amber or
timiamata. However, amber is almost certainly a mistranscription or variation of the
Arabic (al-‘anbar), which means ambergris, not amber. And Timiamata, possibly de-
rived from Greek Tymiamata, borrowed into Arabic as tibiyamar (medical
preparations) which in Latin refers to complex incense mixtures.

# The corrupt Latin phrase, algim et asarin, has been standardized in this edition as
“jinn and shayagin”, meaning “jinn and devils/demons” for clarity and consistency.
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These are the fumigations of the almandal: male frankincense, white pepper,
agcd timiama*, bdellium, galanga], cinnamon, sarcocolla®; saffron, sandal-
wood, long pepper. They are to be mixed together with liquid red storax.

Timiama is composcd from 4 substances namcly alum, bright myrrh7 and
galbz{num.42

On Provocation®

If you wish to compel someone—man or women—to immediately come to
you and carry out your will, then fashion their image in church wax*. As you
shapc it, spcak the following words:

“T form this image in the name of [insert name|—if it is a son, name
the mother; if it is a daughtcr, name the father—so that thcy may
swiftly come to me (or to some other person—name the child of the
one of being called, or name the father or mother accordingly)—or to
such a placc [name the location], and do my will or theirs.”

 Timiamata, possibly derived from Greek, Tymiamata, borrowed into Arabic as tib-
iyamar (medical preparations) which in Latin refers to complex incense mixtures
(compound incense) as spccificd in the next line (composed of “alumen, mirra clara,
et galbanum”). It’s aged form (vetus timiama) was believed to have heightened po-
tency.

# Sarcocolla / sarququllah From Greek, sarkokolla / capiokoAda = "flesh-glue” is a
plant exudate or gum-resin, traditionally thought to come from various Persian or
Syrian shrubs used in medieval medicine. Described by Dioscorides, Galen, and in
Arabic pharmacopoeia (e.g., Ibn al-Baytar) as a soft, viscous, yellowish resin. As an
aromatic probably milder than storax.

# Only three are listed—possibly a scribal ellipsis

# De provocation. In the Tantric tradition, bending a person to your will is called
subjugation (Vasikarana.) It is classified as one of the six magical rites (satkarma) of
Tantra. All the operations of the Almandal belong to this category of Indian mantra-
yantra practice, which is unsurprising given the book bears a Sanskrit title and cen-
ters on an Indian deity.

*cera
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Then, take two feathers from a hoopoe or a white dove and place them with
the image. Write or inscribe the name of the person the image represents on
the chest and the mother's name on the shoulder blades.

After this, placc that image in the center of the almandal and you will exor-
cize it with 4 exorcisms, 8 times (or at least 4), and do not let the fumigations
wane during the conjuration because the entire body would be annihilated.
Once this is finished, if the subjcct has not arrived, or you wish it to happcn
faster—impress the candles with the seal 3, 5 or 7 times (but no more). Then
exorcise it with the same exorcisms as many times as before.

At the end of cach exorcism, say:

“Come, So-and-so, as was said, before me—now at this very hour, be-

fore I sleep, Quickly! Quickly! Come!”

Always keep the fumigates burning. When the flame reaches the seals on the
candle, the one you desire will be with you.

Whatever is done in the almandal, requires a pure person and a puriﬁcd
house.

On Love Between Two Pcoplc“(’

Ifyou wish to enkindle love between two pcoplc, make two images bcaring
their names from white wax. Write their names on the chests of the images.
Place them chest to chest, face to face, in an embracing posture. Bind them
togcthcr with a stand of red silk thread. Anoint their mouths with honcy and
placc them on the almandal a]ong with roses. Then, using the 4

# Latin reads sive dum venerit, a syntactically awkward phrase that contradicts the
procedural logic of the operation. Arabic C preserves the clearer reading, “If the

" which is followed here.

person does not arrive...,

4 De amore inter duos. In the Tantric tradition, enkindling love and attraction be-
) g

tween two people is called, akarsana. It is sometimes classified as one of the six

magical rites (satkarma) of Tantra.
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aforementioned exorcisms*, pcrform 12 rounds ofconjuration. At the end of
cach exorcism, say:

“By this conjuration that I have spokcn over you, and by the Seal of
Solomon, son of David, enkindle love between Such and Such!”—as
you mention their names.

After this, write the 4 exorcisms on clean and clear parchmcnt using ink

made from musk mixed with saffron*®. Also write:

“By these mighty names and by these powcrfui conjurations enkindle
love between Such and Such, stable and lasting love!”

Then placc the written parchmcnt togcthcr with the images in a new Ciay
jar® and burry it beneath the bed of one of the individuals, under the ground
in their house—and you will see wonders.

On Discord Between Two People™

And on the contrary, if you wish to sow discord, make two images out of
lard> mixed with powcrcd charcoal®. Paint the faces of the images with the
same charcoal powdcr until thcy are thoroughly darkened. Insert thorns
from a branch® between their shoulder blades and place them back-to-back.
Then placc aloe and salt between them. At twilight, wrap them togcthcr in
a black cloth, first sprinkiing sulfur over them before foiding the cloth.

7 Ms reads praedictis (aforementioned), but the 4 exorcisms appear later in the text.
This may indicate textual displacement: In the Arabic witnesses the exorcisms ap-
pear before.

* croco which refers to saffron, derived from the stigmas of the crocus flower, com-
monly used in ritual ink, and fumigations.

 piscida nova

% De discordia inter duos. In the Tantric tradition, sowing discord or enmity between
two people is called, vidvesana. It is classified as one of the six magical rites (satkarma)
of Tantra.

5 lardo

3 carbonibus pulverizatis = pulverized coals

% Arabic C clarifies this as a thorn from the ‘awsaj (Boxthorn).
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Next, fumigate them over the almandal [75v] using burning sulfur. Perform
twelve rounds ofwconjuration using the 4 [exorcisms], cnding each with the
standard formulas and words previously described.

Finally, separate the images and burry them in different cemeteries or at a
crossroads, always placing them in opposition to each other.

On Binding54

Ifyou wish to bind a man or women, first fashion a copper needle or other
implcmcnt inscribed with their name. Then, create an image from Toldeo
wax?®. Pierce the pha]lus or vulva and drive thorns of a branch into the soles
of the feet. Open the image below the navel, so that a channel runs up to the
heart, and pour molten lead into the opening. Insert thorns between the
shoulders blades as well. Place the image at the center of the almandal and
pcrform the 4 [exorcisms] with their corrcsponding fumigations. In cach
round, say:

“Bind him or her!l—Name the son and his father, or the daughtcr and
her mother—so that he may not commit incest or suffer pollution7 not

even while slccping.” 50

If they resist abstinence, they will pass blood in their urine. Finally, put the
image in a grave whose occupant is unknown.

* De ligatione. In the Tantric tradition, binding or immobilizing a victim is called,
stambhana. It is classified as one of the six magical rites (satkarma) of Tantra.

% cerea toletana. One of several mentions of Toledo in this manuscript. In fact, Toledo
was a major center of translation activity in medieval Spain, particularly from the
twelfth century onward, where many Arabic scientific, philosophical, and esoteric
texts were rendered into Latin by teams of Christian, Jewish, and Muslim scholars.
*i.e. “Bind Cain, Son of Adam, so that he may not commit incest or suffer pollution,
not even while sleeping!” or “Bind Naamah, daughter of Lemech, so that she may not
commit incest or suffer pollution, not even while sleeping!”
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On Causing [lness”

Ifyou wish to cause someone to fall ill, fashion an image from black Claysg—
the kind that is found in swamps, along the banks of rivers, or stagnant
springs. These should be waters that do not flow cleanly. Drive thorns from
a branch into the image’s heart, and also into the feet and hands. Then bind
it with a thread of‘ycllow sillk®, and placc it on the almandal. Recite the con-
jurations 20 times and say:

“Inflame him or hcr!”—naming ecither the person’s mother or father,

as the case may require.

Then placc the image in smoke for 7 days, and the victim will fall ill with a
most grievous illness.

On Discord in a Group

Ifyou wish to sow discord among a group Oprcoplc, obtain the liver of a goat
on behalf of those you intend to divide, and write their names on the liver

using aloe or alezaten®.

Roast [the liver] over the fire and then placc it on the almandal. Recite the
exorcisms 25 times while holding an olive branch in in one hand and a

7 De mittenda egritudine. In the Tantric tradition, making someone ill is a form of
Eradication (uccatana) or Liquidation (marana). It is classified as one of the six mag-
ical rites (satkarma) of Tantra.

 Lutu nigro

» Arabic C specifies red silk: marbatan bi-hartr ahmar.

¢ Probably refers to gum Arabic or mastic—a sticky, fragrant gum used for inscrib-
ing. Corrupted from something like al-azan, al-‘uzan, or related Arabic for “aromatic
gum.
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pomegranate branch® in the other, and strike the liver® with them. Immedi-
ately, those people will disperse and not gather again.

On Inﬂicting Mlness®

Ifyou wish to inflict illness upon someone, fashion an image of Toledo wax
and pitch("‘. Insert into its head a needle that has never sewn anything before,
until it passes through the image. Drive a copper needle into the heart, nails
in the eyes, and thorns of a branch in the soles and palms. Place [the imagcl
on the almandal and pronounce the exorcisms 25 times, saying over it:

“Afflicc him [or her] with illness!—naming the person, and naming
their father or mother—so that thcy can neither eat, drink, nor s]ccp7

and inflame them so that thcy cannot be cured unless T will it!”

Once this is completed, the affliction will begin®.

On Causing Retreat®

If you wish to cause someone who is traveling or about to travel to turn back,
fashion their image from clay. Place black pigment in its eyes, bind its legs

“Olive and pomegranate trees were among the most abundant and symbolically
charged in al-Andalus—especially in Granada, whose name means “pomegranate.”
Olive remains the region’s most widely cultivated tree, a legacy of the Islamic era.

¢ flagelabis epar = “strike the liver"—not gently, but whip or beat it ritually.

% De immittenda egritudine in contrast to the previous De mittenda egritudine. The dis-
tinction between immittenda and mittenda reflects two types of magical aggression:
the prior directed at causing illness in general, the present more directly imposing
it into the victim's body.

% pice

% Ms reads cesset (cease); likely intended to be “begin” (incipiat), as required by con-
text.

% De retrogradatione. In the Tantric tradition, immobilizing someone or something
is called, stambhana. It can stop an individual or group as well as render something
impotent, halting effectiveness. Stambhana is classified as one of the six magical rites
(satkarma) of Tantra.

IO7



THOMAS ARCAINE

and arms with chains made of twisted thread. Then throw the image face-
down upon the almandal, spcak the [exorcisms], saying;

”

“Make him retreat from his journey!

Stand before the person and physically turn them away from their path.
Hang the image somewhere in their house so that they do not go out again
and take care that the fumigations under the almandal do not cease—for if
they do, the person’s body will be destroyed. The final step is to apply [761]
the seals, as mentioned earlier. Perform all of this in a clean and purificd
house, far from others, and assure that you yoursclfarc pure in soul and body,
free from all defilement.

On the Healing of a Demoniac (Possessed Person)

When you wish to heal a posscsscd person, placc him in a clean and well-lit
location. Place the almandal at his feet so that the fumigation/smokc envel-
ops him, and recite the conjuration until the aftlicted person collapses to the
ground, and then ask the jinn who is tormenting him: Why he entered the
body and—ifyou wish—about his full nature. Command him to dcpart from
the body without injury or obstruction.

And if he refuses to speak to you, repeat the conjuration until he does. Bur if
he still remains defiant, have his hands and feet bound, drag him through

68

various rooms of the house, and strike him with rods®® until he becomes obe-

dient. Then order him to come out, causing no harm or impcdimcnt.

On Hcaling Hlness®

°7 De curatione demonii (On the curing of a demoniac) is present in Arabic A. How-
ever, within the Islamic grimoire tradition, the standard terms for possession are
musab (afflicted) or masra® al-rth (wind inflicted) racher than words that explicitly

% Typically a branch from a pomegranate or similar bush.

% De curatione morborum. In the Tantric tradition, general protections and the paci-
fication of disease is called Santi. It can also be called vinasana—to destroy disease.
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If you want to heal any illness with the almandal, prepare the almandal, as
described above and place it at the feet of the afflicted patient's feet. Recite
the conjurations and at the end say:

“Deliver this one from every sickness and evil that has come upon him

by your doing!”

Afterward, write the names that are inscribed around the almandal on a clean
parchment and bind it to the patient's arm.

On the Hcaling of a Tcrrifying Dream’

IfyOU W1§1’1 to hcal someone WhO has bCCl’l tCl‘I‘iﬁCd by dI‘CElI’IlS7 write thC fOUI‘
aforcmcntioncd exorcisms on clcan parchmcnt and hang iton EhC arm OfthC

afflicted.
This is idmar al-Mandal”', and recite:

“Elin - Regegin - Elin - Vigin - Rehihin - Elin - Cautin - Balighin - Maf-
erin - Recuthentin - Rccinircghtin - Acutinum - Acienum ~]Cfcgin .
Acsin - Regenum - Tacamararim — Come, all 4 kings, by these names
I invoke you and by these words I spcak over you: Azabarin - Qiditin
- Heituhenetin - Q_Cihcsctin - Mactesein - Macrcscgihin - Rescretin -

It is classified, and other times not, as one of the six magical rites (satkarma) of Tan-
tra.

7 De curatione mali sompnii. This would also be considered Santi in the Tantric tradi-
tion.

7' Ms reads Alidmarmr Almandal; emended to idmar al-Mandal. The term is clarified
in Arabic B as idmar al-Mandal (Concealment of the Mandal) or idmarar (the Con-
cealments) rcfcrring to concealed or internalized utterances, distinct from overt
conjurations (‘aza’im). Given the ambiguity of the term, it is unsurprising the Latin
translator chose to leave the word untranslated, especially if it appeared in a scylized
form as in Arabic B (see below).

MO ey
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Sefehetin’ - Sehetin - Seijeadiatin - Wenieviniectin - Bitagahutin - Dif-
Chgatin - Gergeretin - Gerhefetin, come quick]y by the name of the
Creator.” 7

First exorcism

“In the name of the merciful and gracious Lord, come all of you, jinn
and shayatin, when I call upon you Almaechil” - Bichenlatin - Ciah-
fratin - Sefehitin - Veriscesceretin - Servuencetin - Sefretin - Badatin -
Cathalaratin - Cetunecatin - Frihiirasin - Resin - Leresseresin - Ber-
ensin - Canisin - Boreasin - Sefetin - Faubacharpairin . Stilviresin -
Felvinsentin - Feusetin - Henisin - Acesin - Machesin - Banaemecin -
Bauneriegin - Rechietin - Scfcgin - Refreheresin - Resresin - Sarsatin -
garluzin . Scphctin - Kartaratin - Lachaiatin - Aciatin - Hachalatin -
Sarimin - Reiecostin - Scphcctin - Berausin - Scphctin . Bauglin .
Famumin - Heimetin - Hebictin - Scinhuncrcgin . Scphcctin - Catho-
cain - Lagin - (;ahfcsctin - Reslefin - Ag]csin - Gaboeratin - Heseimin -
Mericratin - Ressehetin - Scphcctin - Halunachahi, with the 1ight and
splendor of the Sun and Moon and the rays of the stars.”> Quickly! In

7 The most frequently occurring voces magicae, occurring also as: Sehetin, Sepheetin,
Sepheatin, Sephatin, etc. According to the Arabic, the name should be, Shafaha or
Shafahah. This translates to “Orally”, as in, “I speak aloud...” or perhaps intended as
a mere vocalized magical term. Hz is closer to the Arabic—the manuscript reads: Se-
phea.

7 This resembles, On the Discourse with the Spawn of Sakhr and to all the Seven Kings in
Arabic A.

7+ Almaechil (Arabic: Mahakal al-Hindr) = Sanskrit: Mahakala—Protector of the Tent,
Lord of Time, and Wrathful Deity: the ultimate destructive power of Brahman. Also
appears as: Almahesichil, Alamelul, Macheil, Mahekel, Almehelul, Alimaha, Mahekil and
related variants.

75 According to the Karparadi-Stotra, a hymn to Kali, “Mahakala is himself nirguna
and niskriya, but his Sakti makes the Sun and other heavenly lights rise, stay, and
set.” For this reason, references to “the radiance of the Sun and Moon and the rays
of the stars” are commonly found in Mahakala mantras, alongside Qur'anic invoca-

tions.
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humility with obedience to Almahesichil?. Quickly7 Quick]y! And by
these names which have been invoked upon you, [76v] and God is
upon you, and the earth is not with you, and the air is between us, give
honor and obedience to God, and be obedient to Alamelul.”

S econd exorcism

“Come, all jinn, for I Worship the Creator, and [come], shayiﬁn, and
be obedient to Macheil, and be ready for the command of Mahekel,
and by these names: Habraatin - Baharabeserin - Melctin - Sefectin -
Scphchcctin - Herhesain - Meitin - Scphchctin . ]agcditin - Havebi-
cletin - Danavietin - Sagfcrin - Rezetin - Berdesin - Lestalatrin -
Gadchefanisin - Hevisitin - Faclin - Walestin - Hesietin - Scphchctin .
Jusin - Jedusin - Faulesin - Kebkesin - Hemluletin - Heiegin - Maestin -
Cigasetin - chlcgin - Bestegin - Fegugin - Scphrctin - Kelblesetin -
Gaikesetin - Laliabursetin - Haigisatin - Seccaseatin - Gelhusatin -
Nabuchatin - Lahusatin - Banbozetin - Keselesetin - Mchaisatin -
Rozbeniatin - Scphctin - Tansatin - Pacsatin - Racsin - Rabucin, there-
fore also Lemain - Leitasin - Talasin - Serain - Langansin - Raphcrcsetin
- Sepheretin - Algagel - Algagel, and quickly, quickly! By Him who
ascended above the heavens and knows what is beneath the earth, and
who prcparcd the fire for the one who resisted His will and His com-
mand: come and obcy7 even if unwilling7 and do what He has
commanded: A¢agatin! A¢agatin!, that is, In an instant! In an instant!”

Third exorcism

“Come, all obedient jinn and shayﬁﬁn, at the command of God and
the obedience of Almehelul, and by these names: Bantosatin - Baratin
- Deibegetin - Bedetin - Salkiedit - Redufin - Sefetin - Wedietin - Jeme-
tin - Matusetin - Reideomin - Kaihisin - Barlodi - Taticiheheresetin -
Baneigiteim - Ladradietin - Bistecregatin - Secreletin - Scplihchcgim .
Sefretin - Sehekacatim - Fagichisin - Gagin - Kacalatin - Sephehegin,

7° The mandal figurc in both Arabic A and B read, Mahakil Ta‘ah (Obedience to
Mahakil).
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Harguimetin - Heniratin - Roboaratin - Dcphchctin -Kelletin - Kavisin
- Rabudin - Karusin - Hocalgi - Rahefatin - Scigetin - Scphchctin .
Leffectin - Etterin - Eiretin - Badulatin - Cazgitisin - Rescatin - Lerietin
- Laumetin - Ncpoicshulctin . Scphcctin - Reirezin - Geratin - Belfin -
Lesin - Tanasin - Scphchcsin . gahalxatin - Alimaha?’, that is, ”by the
force of the winds," to Mahekil, just as you must be to his command
and his obedience, and do what we command, and do not be rebellious
against the names of God nor against His conjurations, but be obedi-
ent to Mahekil and to His command, just as you ought to be in my
labor, so that it is fulfilled swiftly by the Creator who made all things.”

Fourth exorcism

“Come all, jinn and shayatin, and let your ears be prepared and open
to hear the conjuration of Machehel, and be ready and obedient to
him and by these names:

Lacsie - Heihecin - Lactin - Laritin - Measmakin - Semiahin - Selehin -
Lebictin - Halarin - Henselche - Bidcmclcgin . Tabron - Cansin -
Wacisin - Kabitenim - Karatin - Lauheletin - Ga]mcgc - Bersilin - Gar-
anem - Cablicin - Rehebelusetin - Restausirin - Scphchctin - Hocisatin
- Cabrietin, that is, glory to Mahekil - Rubietin - Limechikiel - Se-
phehetin - Coratin, to possess Sephehetin - [77r] Meietin - Sailatagin,
and come to me and let us go to Mahecal - Cirbennangagato - Limahe-
lul, touch me just as you must according to his command and his
obedience. But if you are rebellious against us, you are rebellious
against the names of the Creator, then be in perpetual pain.”

Here ends the 4 exorcisms of the almandal, praise to God and His judge-

ment.”®

77 Alimaha: Possibly derived from Arabic ‘Alf (exalted) and Sanskrit maha (great).

7 The closing formula "praise to God and His judgment" is very typical in Arabic
religious and magical texts. The phrase often appears in Arabic as: al-hamdu li-Llah
wa-hukmihi.
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IL.

Tabula Salomonis

THE TABLE OF SOLOMON

A modern English translation from the Latin manuscript Firenze I TIL 214
of the National Central Library of Florence, Firenze, . 77r-78v.

Edited and translated by Thomas Arcaine
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7]

Another book of the almandal, also called the Table or Altar of King Solo-

mon.

Chaptcr on the figure of the mandal”, that is, the Table of Solomon.®

Draw the figurc, and within it include all the names chat appear on cach of
its gates, ensuring that none are omitted. If you cannot find suitable materi-
als, then make it upon the ground, away from pcoplc, in a clean and pure
placc, free from filth and all impurities. Write around its perimeter the
names that are on its gates. Then placc four iron rods at its four corners®,
and place upon each one a wax candle. Burn roses®™ and bits of salted woad
in a circle around it and fumigatc with aloitan (that is, good—qua]ity aloes-
wood)® and almaheah (that is, cinnamon), and male incense, white pepper
and Qandolog&‘ (that is, sarcocolo®), almole®® (that is, bdellium), almod (that
is, sandalwood), nelalazac® (that is, Indigo dyc) and cugit (that is, 10ng

7 Rare instance where the device is correctly written as, mandal, without including
the Arabic definite article, al.

% The presence of the word Capitulum (Chapter) in the title reflects the structure of
the original Arabic text, where this section formed part of a larger composite work.
This supports the conclusion that the Latin was excerpted from a more extensive
Arabic source.

8 Tron rods are added to the corners and/or sides of the mandal in Sakkak?’s Taskhirat.
% In Tantric and yogic traditions, throwing roses into the scared space is fundamen-
tal to mandala ricuals. They are used, not as incense, but to an offering to honor the
invoked.

% Arabic for aloeswood or agarwood is oud / ad. Aloitan / Aloin / Aloe = alloch or
aluluh?

% Corrupted rendering of sandal, i.e., sandalwood. Arabic B gives sandarac (al-
sandartis).

% Sarcocolla / sarququllah From Greek sarkokolla = "flesh-glue" is a plant exudate or
gum-resin, traditionally thought to come from various Persian or Syrian shrubs used
in medieval medicine. Described by Dioscorides, Galen, and in Arabic pharmaco-
poeia (e.g., Ibn al-Baytar) as a soft, viscous, yellowish resin. As an aromatic probably
milder than storax.

% al-murr (Myrrh)?
% an-naylaj?
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pepper). From these, prepare the finest fumigations, namely alhochol (that
is, ambcrgris&& or timiamarta®), almacinul (that is, elemi)?®, and after ]ighting
the candles, exorcise with 4 exorcisms repeated 3 times. Then exorcise again
12 times with the same four, fumigating with the aforementioned exhalations
—for then all cthe jinn and shayﬁﬁn‘)‘—that is, the corporca] and incorporca]
demons from various parts of the earth—will appear before you, obedient in

all chings.

Solomon said:

Whoever wants to operate by means of this mandal must first be purified,
because it contains the great names; names especially endowed with dignity
and power over the jinn, compelling from them the obedience they grant to
the one who has worked through it [the mandal]. The practitioner must be
pure in soul and body. And if you have correctly completed the writing of
the names, and prepared the rods, candles, fumigations, and the four exor-
cisms repeated twelve times, the jinn will immediately appear before you and
you will command them in all you wish, and thcy will obcy you. In this way,
you will be able to prevent people from being killed, cure diseases, expel evil
spirits from them, and many other things.

This mandal® is made upon the earth, either on matting” or [directly] on the
floor of a house, as you wish. And if you prefer, you may carve it on a plate

% Amber: Almost certainly a mistranscription or variation of the Arabic (al-‘anbar),
which means ambergris, not amber.

% Possibly derived from Greek, Tymiamata, borrowed into Arabic as tibiyamar (med-
ical preparations) which in Latin refers to complex incense mixtures. According to
Fii(a), timiama is composed of “alumen, mirra clara, et galbanum.”

% almacinul is likely from Arabic al-ma’ al-‘asin = “thick perfume/oil” so elie is likely
a type of fragrant oil or resin or perhaps, Elemi resin (from Canarium trees—common
in incense).

9" The corrupt Latin phrase, algim et asarin, has been standardized in this edition as
“jinn and shayagin”, meaning “jinn and devils/demons” for clarity and consistency.

> Another rare instance where the device is correctly written as, mandal, without
including the Arabic definite article, al.

9 Stramento (< stramentum): a spread-out covering (straw, rushes, or matting). Ac-
cording to Arabic B, it should be a red silk carpet (bisar ‘ahmar harir).
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of red copper with its names, and place 4 iron rods in its 4 corners, such that
a third of each rod be underneath the mandal, and the rest above. Place can-
dles upon them when you want to operate with it at night. At the top of each
rod there should be a hole and there should be open holes in the center of
the plate, according to this example [p. 106]” Then place it [77v] under the
stars®® for 7 days and 7 nights in a clean placc and fumigatc it with the best
essences (incenses). Take care that no impurity comes near this place.

If, on the other hand, you wish to operate during the day, instead of candles
placc a‘lam?”—that is, banners or silk streamers—in 4 colors: green, white,
red and yellow on the staff called ‘alam haram®® which is commonly referred
to as, Jupiter’s Beard.”

% Lamina

% These lines correspond to those found in De coloribus et uirtutibus lapidum, which
survives in six manuscripts dating from the thirteenth to fifteenth centuries—repre-
senting the earliest known witnesses to the Latin Almandal. However, they are
notably absent from the otherwise closely matching diagrams preserved in Arabic
manuscripts A and B. Only in Arabic C do we find the circles—five in number, not
joined by lines but instead grouped within a sixch, larger circle at the center of the
mandal—each labeled “hole” (thagb).

9¢ Constulatione but should be constellatione which I translate as “stars.” In the Arabic
grimoire tradition, this is referred to as “starring”

97 Ms reads alma, id est vexilla; emended to a’lam. The Latin alma almost certainly
reflects Arabic a'lam (“banners” or “standards”), a technical term for ceremonial ﬂags
or pole-mounted standards.

% Ms reads almahararam; emended to ‘alam haram. Here alma occurs again but refer-
ring to the staft itself. If alma is intended to be, ‘alam, the Arabic word for “flag,
hararam may be the Arabic word, haram which means cither “consecrated” or “sacred
precinet”. When combined, almahararam could be garbled Latin for, ‘alam haram, a
“consecrated standard” or “sacred flag staff”. It is also possible that hararam corre-
sponds with the obscure term, hadwan, which Arabic B says the legs should be made
in.

9 barbam Jovis (Jove’s or Jupiter’s Beard) is the name of two plants: Sempervivum tec-
torum, also known as houseleck or hens and chicks, a succulent often grown on
rooftops, believed to protect from lightning (hence associated with Jupiter, the god
of storms) and Anchyllis barba-jovis, a silvery-leaved, evergreen shrub native to the
Mediterranean region. F2 says to hang a tuft of barba Jovis from the flags. This seems
to be related to the day of Jupiter when it says to make the candle holders. This could
function as a tassel like those made of horse or yack hair on a Mongolian Tug.
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On the Healing of a Demoniac (Possessed Person)

When a possessed person has been brought before you, restrain him. Take 3
olive branches and fumigate the mandal and the seal as previously instructed.
Strike the mandal with these branches 3 times: at first strike, the patient will
raise his head; at the second, he will look at you; at the chird, he will spcak.
Then you will question him and pass judgmcnt as you see fit. If, however, he
is rebellious and refuses to obcy you, you may punish him immcdiatcly in the
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presence of witnesses, without hesitation.

On Sending a Petition™

And if‘you wish to obtain somcthing froma king or from any man by means
of a letter, write it, and place the written note on the mandal. While fumi-
gating, perform an exorcism and invoke that thing you wish to come to pass.
Then send the letter to him and you will obtain [your rcqucst].

Jupiter’s Beard could also refer to the beard-like shape created by the flag hanging
from the staff; a euphemism for a tasseled or finial-topped pole. Most likely, Jupiter’s
Beard is the wood that that the pole is made from. In his Taskhirat, Sakkaki stipulates
that flagpoles made of pomegranate wood should be constructed at each corner of
the mandal.

*° This is of course referring to the evil jinn that has possessed and speaks through
the person.

“* De petitione ab aliquo
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And if you wish to create a petition for fever or for love, proceed as above,
and what you seck will come to pass—for the fever will be cured, and you

will be loved.

On Causing Harm'”

And ifvyou wish to harm someone, fashion an image of him from red wax
and place it on the mandal. Then exorcise and fumigate, and say what you
wish to be done to him—and it will be done. If it does not happen immedi-
ately, impress the seal into the candles an odd number of times—3, 5, or 7.
And before the flame reaches the letters of the signs, many such effects will
be accomplishcd through the almandal by one who is rational and discern-
ing, and he who can perceive much from little. And this method, in its
perfected form, was discovered by Solomon, son of David.

103

On Protection [from spirits during the ritual]

A safcguard against spirits so thcy do not harm you while you are Working
with the almandal. Have these names wricten on a parchmcnt and recite
them:

“Anedha - Menhedah - Hcyhcdah‘”4 - Nabehessatin - Lacar - Saatin -
Scphcatin - Vatuelatin - A]phahibin or Ccrgclatin - Harbalatin - Ger-
hatin.

” 105

2 De nocumento = halak in Arabic. In the Tantric tradition, causing harm is known
as marana.

3 Ms simply reads, Deffensio

*t These names appear in the fourth conjuration of Mahakil in Arabic A. They
should read: Anhadah, Hayhadah, ...

5 Some of these names agree with those written around the Almandal diagram in
F1i(a). Considering Arabic B says to draw the mandal on parchment and hang it upon
yourself as an extra precaution against the spirits, these names may be the same. As
previously mentioned, several of them are also found in Arabic A as part of the chird
and fourth invocations of Mahakil.
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106

Thus is completed idmar, which is the safeguard I prescribe—to be written

on virgin parchment, fumigated and exorcised.

Thc seal'’

This is the seal of the ring, or the sigi] Sakhr ibn Iblis*®, with which the can-
dles are sealed three times at the hour of the treatment of the matter.* You
will carve it on a Crystal gem in the first hour of the day of Mars, or at the 8
[hourl, and placc it on the goldcn red ring. On the day ofSaturn, and in its
hour, set it upon pure and excellent silver." This is the ring with which the
candles are sealed during the hour of the provocation of the matter and of
the entire work. If God wills, the effect will be true.

Therefore, take it and guard it Wiscly, to your abi]ity. This is the ﬁgurc of
the gem of the ring and its Charactcrs, |78r|

¢ Ms reads Abdmar; emended to idmar. This is almost certainly the same as, Alid-
marmr, from Fir(a) which is clarified in Arabic B as idmar (Concealment) or idmar
al-Mandal (Concealment of the Mandal)—a concealed or internalized utterance, dis-
tinct from overt conjurations (‘aza’im).

7 These three figures bear a strong resemblance to one another. It is possible the
scribe had access to multiple exemplars—each slightly different—and chose to in-
clude all three.

8 Ms reads assakihhelublic; emended to Sakhr ibn Iblis. The corrupted Latin form
reflects a phonetic rendering of the Arabic name; the final letter, corrected by the
scribe to ¢, likely intended to be an -s. Arabic C explicitly connects the seal to Sakhr,
son of Iblis, confirming the reading,

199 cyrationis rei (the treatment of the mater) aligns with the original purpose of the
mandal ritual as a healing operation.

" Arabic C gives a design for both an interior and exterior face of the ring. Here
only the exterior face is preserved; the three lines of characters correspond closely
to Arabic C.
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which must be engraved—the great name of God—in the Book of Images,™" of
which Hermes Fallahalla™ spoke, by which all things are made. Keep what
must be kept.

First exorcism

The exorcisms of Icimle artiginemcm”"

™ Liber ymaginum: Several Arabic works attributed to Hermes/Belenus, dealing with
the magical use of images, were translated into Latin under titles such as Liber Imagi-
num and De Imaginibus. Several of these Hermetic texts are included in BNC,
[LITT.214.

"> Perhaps Hermes Fallahalla is Hermes alih alaliha “Hermes, God of Gods.” The Sabi-
ans of Harran proclaimed Hermes as their god. It is the Sabians who are credited
with the invention of the art of images/talismans.

"3 Pingree identifies Icimle as the Prophet Ishmael (Isma‘l), but the Arabic evidence
suggests this is unlikely. The obscure Latin phrase Icimle artiginemem reflects a cor-
rupted Arabic original. Arabic C clarifies the reading as: Wa-hadhihi ‘aza’im al-tanjim
(“These are the invocations of the astro-magical operations”). The element artig-
inemem preserves al-tanjim, while Icimle likely derives from a distorted ism-based
construction—perhaps (bi-)ism li- or ism li- (“by the name of ). It is notable that the
translator appears not to have rendered tanjim into Latin, likely because it functions
as a technical term without a precise equivalent, and was therefore translicerated
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“In the name of the merciful God, obey, all jinn and shayatin, at the
invocation of Mechil when he calls you—obcy! Bichulatin - Tahuhin -
Scphcatin . Saphacatirn - Nemaum - Naum - Nahirin - Saphatin - Se-

” 114

phcatin . Scphaatin - Nautim - Nathatin.

S econd exorcism

“Ethatin - Hahuhin - Matinatin - Fcyhorumzin - Feyorisin - Keyssin -
Leyssin - Brecaiosin - Barachiin - Scphatin . Scphcarin - Farahaiolin -
Sethussatim - Schinssatin - Sepheatim - Heissarin - Lephezain -
Laphstin - Akias - Makihas - lakas" - Berennatin - Binediatin - Labitin
. Kaphitin . Scphcatin - Kebkiatin - Lakhetetin - Athinatin - Adatin -
Celiaim - Keyatotin - Scphcatin - Barthaiosin - Scphcatin . Scphcatin.”

Third exorcism

“Alkasi"® - Falhuin - Fahlaiorin - Hemarin - Hetitin - benbatin -
Cechinda - Ceaconda - Sepheatin - Sephebutin - Cephehhectin -
Ta]phygin - Bachelemhaharatin - Bentatin - Leiatin - Loiatin - Mel-
chissatin - Helin - Scphcatin - Katin - Lahin - Tahiassatin - Ascayratin
- Heyatin - Kehikaalatin - Kessilin - Scphcatin - Kaefeassin - Alasin -
Tallassin - Agc]lcisin . Agclasin - Kecikalatin - Heshessatin - Costatin -
Sepheathin - Ahalcasa - Alvaha, by the clarity of the Sun and the light
of the Moon and the rays of the stars, hasten to obey God and show
obedience to Mehokal - Asah, in the same way by these [words] with
which I have adjurcd you. The Lord is upon us and the air upon you,
obey Mechil as the Lord of the ages"” has commanded you. Amen.”

instead. The underlying Arabic may thus have read something like: “the exorcisms
[or invocations] by the name 0fal—tanﬁm.”

"+ Compare with the names in the first invocation of Mahakil (Arabic A).

"> Akias - Makihas - lakas: Corresponds to ‘Akhhalakha - Lakh in Arabic C.

"¢ Alkasi: Corresponds to Arabic Kish or Kasht as found in Arabic A.

"7 Lord of Ages sounds like Lord of Time or Great Time which is the primary epithet
of Mahakala.
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Fourth exorcism

“In the name of the merciful and gracious Lord, obcy7 all jinn and
shayatin, God, and be obedient to Mechechil, in his service when he
calls upon us, Ingenssatin - Begenssatin - Tansatin - Hailetin - Se-
phcatim . Scphcatim - Hedlassatin - Moihatin - Scphcatin - Tabsalatin
- Lacarsatarin - Barachiatin - Keikehetin - Keikaratin - Scphcatin .
Herbaratin - Hantaratin - Van - Nematin - Capharin . Caphatin - Kas-

18 Hasten and prepare for the invocation of

satin - Leokas - Latin
Mechechil, and be obedient in all things. And ifyou have not, present
yoursclf humbly7 adjurcd by these great names: Qomici] - Mharaoi -
Marvavil - (;arcil—and be obedient to him in all things and to me,

serving what is commanded wichout dclay.”
Here ends the exorcisms of I¢imle artiginemen™

On fumigations, it should be known: if the image is made for iniquity (made
for evil intent), use bitumen and other foul-smelling substances. But If used
for good, use frankincense, aloeswood, [78r] crocus, balsam and the like.*
When these have been performed properly, the desired result will follow, and

all jinn will obcy—from every direction, in every situation.

E,'\-yl;’nr Abmandal.
(Here ends the Almandal.)

“$ Latin = La: a seed syllable (bija) contained within mantras. Also, in Arabic A (On
the Utterance for the Spawn of Sakhr).

"As previously noted, the obscure phrase Icimle artiginemen likely reflects a cor-
rupted Arabic expression, ism li-I-tanjim (by the name oftanﬁm).

0 Et similibus = “and similar things” refers to other similar resins and incense: e.g.,
myrrh, storax, ambergris, ctc.
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1.

AL-MANDAL SULAYMAN / THE MANDAL OF
SOLOMON

From the Arabic typographic print of Kitab al-Ajnas (Book of Species) by Asif
bin Barkhiya, pp. 66-75

Edited and translated by Thomas Arcaine
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[66]

The Description of the Seal of Mahakil and Sakhr
(Sifat khatam Mahakil wa-Sakhr)

Sakhr ibn “Amr ibn Shajayl ibn al-Abyad ibn Hamliyat al-jinnt commands a
host of rebellious spirits (al-marada) whose number is known to none but
God, Glorified and Exalted be He.

To fashion a ring (khatam) for him™, one should craft it from pure silver
(ﬁddatin khalisah) and in]ay it with red carnelian (‘aqiq ahmar). This should
be done on a Sunday or Friday, during the planetary hour (sa‘a) of its exalta-
tion (sharaf). Once engraved, the ring is to be washed in rosewater (ma’” ward)
infused with musk (misk) and camphor (kdﬁlr), and then placc it under the
stars (tunjimuhu) according to the tanjim™ of the seals.

[This is the ring, as it is before you:|

* This is the ring of Mahakil—or perhaps both Mahakil and Sakhr—Dbut certainly
not Sakhr alone. Sakhr’s ring is given later. The inscription on this seal clearly reads,
“Respond, O Mahakil!”

* Tanjtm, from the Arabic root n-j-m (“star”; pl. nujum), denotes astrological or stel-
lar operations—the practice of acting in accordance with the influences or
configurations of the stars, often in connection with talismanic work. In later Latin
reception this sphere of practice is broadly known as “astral magic.” The Latin wit-
ness Fir(b) preserves the term in a corrupted form as artiginemem. In his al—Shamilﬁ
al-bahr al-kamil, Tabast employs the term more expansively, applying it not only to
celestial operations but also to the conjuration of terrestrial spirits and jinn.

" The seal consists of magical symbols, numerals, and pseudo-writing, but the last
few characters of each line do contain recognizable Arabic words.
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[67]

It grants authority (ta'a) over all the Seven Kings (al-mulik al-sab‘a). You
say:

“Respond, O Mahakil, and you, O Hawg, and you, O Salih, and you, O Sulayman,
and you, O spawn of Sakhr—by the right of the names and the seals that circle you
and all the Seven Kings—come forth in obedience, by the leave of the Lord of all
Worlds.”

This phrase is to be written underneath the seal, from “Respond, O Mahakl”
to the end.

On the Utterance for the Spawn of Sakhr
(al-kalam “ala awlad Sakhr)

And to all of the Seven Kings: spcak these words when the matter is ofgravc
importance, and whichever among them you call, thcy shall answer—all to-
gcthcr or singly, as you will. Ifyou wish to call one, do so; and if‘you wish to

summon thcm J]l, you SZ{y:

4 Arabic: Ajib ya Mahakil, wa-anta ya Hawq, wa-anta ya Salih, wa-anta ya Sulayman,
wa-ya awlad Sakhr—bi-haqq al-asma” wa-lI-khawarim allatt tadur ‘alaykum wa-‘ala jamt
al-mulik al-sab'a—illa ma ataytum ta‘n bi-idhn Rabbi al-‘alamm.” (Some of this text is
reflected on the mandal itself and bears similarities with the names in Hz.)
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“Il- 1l Zahaj - by Za'rah - Il- Ahmad - Rikh - Al-Tad - Tad - A¢il - Yaligh - Lafarkara
- Sham - La - Bigh - Ragsh - Yadah - Shamin - Tham - Akbin. Respond, O assembly
of the Seven Kings, by the authority that these noble and mighty names have over
you. » 125

The Description of the Seal of Sakhr
(Sifat khatam Sakhr)

He is the empowered aid (al-'awn al-musallar) by the hand of Solomon, King
of David (Sulayman ibn Dawid),—the master of the mandal (sahib al-mandal).

Instructions for Its Preparation
(Sifat ‘amalihi)

Fashion a ring from red copper (nuhas ahmar) or from go]d if'it is within your
means, or from red carnelian (‘agig ahmar)—for that is best. Do this on a
Sunday, or a Thursday in the hour of exaltation of the day you choose. En-
grave the seal on it on that day or another day like it, and preferably on a
Friday at the start of the lunar month (al-shahr al-'arabt). Wash it after en-
graving in flowing water (ma’ jarin) and salt, then place it under the stars [68]
according to the tanjim of the seals. Afterward, conceal it in a pouch of purity
and cleanliness after fumigating it with aloeswood (‘id) and myrrh (mt'ah).

This is the blessed ring, as it is before you:**

s Arabic: "El El Zahaj By Za'rah El Ahmad Rikh Al-Tad Tud Acil Baligh Lafarkara Sham
La Bigh Ragsh Yadah Shamin, thumma akbin. Ajibu ya ma'shar al-muluk al-sab’a bi-haqq
hadhihi al-asma’ al-karima al-azima “alaykum.”

¢ The last line reads, “Respond, O Sakhr!”
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On the Utterance of Mahakil
(al-kalam “ala Mahakil)

He is the one entrusted (al-muwakkal) with the Mandal of Sulayman, peace
be upon them both, and with its four invocations.

The First Invocation
(al-azima al-ula)

And it is this: An invocation from God and His Messenger to every arrogant
tyrant and every disobedient devil (shay;dn marid) of the watery, airy, carthy,
or ﬁcry nature.

“By the authority that these names have over you, answer my call, hasten to fulfill
it, obey the names of God Most High, and grant my need! Make haste! Make haste
Come swiftly! Come swiftly!—by the authority of these names: Tamuh - Shaggasha
- Namith - Lahuh- Banaw - Nawa - Turuadu - Barabar - Kshi - Kshi, Ajrazkasht -
Karbah - Aqm’ah - Hama - Tamwinuh - Yandrushih . Sahaydhik . Shafdhd . Shafﬁhd.
Obey the command of God and hasten to His names! Respond!” 7

7 Arabic: Bi-haqq hadhihi al-asma’ “alaykum, illa ma ajabrum da‘wati wa-asra’tum
Tjabatt, wa-ata‘tum asma’ Allah ta‘ala wa-qadaytum hajaci. al-Waha! al-Waha! al-'Ajala!
al-Ajala! —bi-haqq hadhihi al-asma’ Tamuh - Shaqqasha - Namuh - Lahuh- Banaw - Nawa
- Turudi - Barabar - Kshi - Kshi, Ajrazkasht - Karbah - Agra’ah - Huma - Tamwinuh -
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[69]

The Second Invocation

(al-'azima al-thaniya)

You say: “Inblish - I - 1l - ibn Maha'kil - Mahakila - Kish - Kish - Falish - Yacba“ -
Tatah - Mahakil - shalayhisha—Obey by the authority of God and His names. O
Mahakil, respond!” ***

The Third Invocation

(al-‘azima al-thalitha)

You say: “Qahiishah - Shahahah - Maya - madh-hanah - Yadahshah - Sharhalah -
Shafahah - Bukrah - Bukrah - Shajarah - Sahasaha - Nahahah - Shalmu'—Respond
in obedience, O Mahakil.” "

The Fourth Invocation
(al-azima al-rabi‘a)

You say: “Inhadah - Hihadah - Shahashah - Maraniyah - Bikrasha'ah - Sharsha‘ah -
Shafahah - Shafahah, Shafahah - Watayah - Jazhah—Make haste, O assembly of the
angels, come forth all of you, obedient to the mighty command of God, swift to His
decree! O Banit Sakhr, O Banit Dahir, O Banit ‘Amr—from all tribes and races!”

Yajfarushih - Sahayahik - Shafaha - Shafaha. Ajiba li-amr Allah ta‘in wa-li-asma’ih
masari‘in! Ajib!

8 Arabic: Inblish - Il - Il - ibn Maha'kil - Mahakila - Kish - Kish - Falish - Yatba“ - Tatah -
Mahakil - shalayhisha—ita‘ar Allah wa-asma’ihi ya Mahakil, ajib!

" Arabic: Qahiishah - Shahahah - Maya - madh-hanah - Yadahshah - Sharhalah - Shafahah
- Bukrah - Bukrah - Shajarah - Sahasaha - Nahahah - Shalmu'—bi-l-ta‘a ya, Mahakil!

3 Arabic: Inhadah - Hihadah - Shahashah - Maraniyah - Bikrasha'ah - Sharsha‘ah -
Shafahah - Shafahah, Shafahah - Watayah - Jazhah—al-Waha ya ma‘shar al-mala’ikah
i'tant bi-ajma‘ikum ta‘n li-amr Allah al-‘azim masari‘n ya bant Sakhr wa-ya bant Dahir
wa-ya bant ‘Amr min jami* al-ajnas kaffah!
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And if the kings dclay, then engrave the seal of Sakhr on iron (hadid) or cop-
per (nuhas), and placc it near the fire. Thcy will come faster than a bolt of
lightning."™"

This completes the invocations.

The Description of the Mandal of Sulayman™, peace be upon him

(Sifat mandal Sulayman ‘alayhi al-salam)

Its operations (tasarifuhu), and what is required from it for treatments and
other purposes, and for summoning all the upper and lower spirits (al-
rahaniyya al-‘ulwiyya wa-l-sufliyya)—for it is one of the hidden secrets (asrar
khafiyya) that belonged to Solomon, peace be upon him.

Engrave it on silver (f1dda) if it is within your means; otherwise, upon red
copper (nuhas ahmar) that has been whitened [and anointed] with oil (naft)™.
Then set it under the stars along with the two previously described seals: the
seal of Sakhr and the seal of Mahakil.

% This rebuke procedure (al-Zajr) correlates with the sealing of the candles in the
Latin Almandal version B if an angel fails to appear after reciting the initial conjur-
ation.

% Top left and right corners: Salahmaj | Mahakil ta‘id (obedience) | Sab | Sa‘id (as-
cending). Bottom left and right corners: Salahmaj N | Mahakil Nasr (victory). Right:
Israfil Lefe: Mika'tl Top: ‘Azra’tl Bottom: fibril

% aw ‘ala nuhas ahmar mubayyad bi-l-naft: Oil (specifically petroleum or naphtha)
doesn’t typically whiten metal, so this probably means that the copper is to be whit-
ened (by tinning or chemical treatment), then coated in oil—or polished and
cleansed, with oil applied after.
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If you cannot find clean ground, then all of this should be raised above the

ground on four supports.’*

The Description of This Seal
(Sifat hadha al-khatam)

This noble mandal is in the form of the Mandal of Sulayman ibn Dawad, the
one to whom all spirits would descend by force in obedience (bi-l-gahr wa-I-

taa).

Should you desire to employ its operations (tasarif), and someone afflicted
(musab) comes to you, then summon Mahakil and bring the afflicted person

5+ This passage clarifies that the mandal is raised on four supports to avoid ritually
impure ground. Arabic B and version F give further details: Let the tablet be upon
four legs, on each corner a leg, and some of the legs should be raised slightly above
the tablet to the extent that light sources can be placed at night and banners during

the day.
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into the mandal®. Command him with whatever you will. Inscribe the names
of revelation® (asma’ al-nazar) between the eyes of the afflicted and instruct
him to gaze at his counterpart in the mandal. If he sees him, then know that
the body has been cleansed of the possessing spirit (al-jasad gad khala min al-
1th)"7. At that point, veil™® [the afflicted] and pronounce judgment over
him—whether by oath™, imprisonment™’, or execution. Beware of has-
tening to kill, whether he be a Muslim or a disbeliever, for the rebellious one
(al-mutamarrid) must break the oath three times before being put to death.

[The mandal’s|] operations are without number—known only to God, Most
High. Among its wondrous properties are the following:

[71]

It you desire a pcrson—whcthcr near or far, ofhigh station or lowly—form
his image and placc it in the center of the mandal*. If done during the day,
circle around it seven banners (alwiyah) in seven colors, each affixed to a
spear' (rumdh), each spear measuring the lcngth of a cubit (dhira’).

% The Buddhist action tantra, Subahupariprccha (early seventh century CE), de-
scribes a ritual where a wrathful deity is conjured and a possessed person is
positioned at the center of a four-gated mandala for exorcism.

3¢ These Names are given on page 71.

7 The author uses the term al-rih (the wind) to refer to a possessing jinni. It is a
common and classical term used throughout Arabic literature, the Qur’an, and mag-
ical texts. Jinn are sometimes associated with wind because according to Islamic
belief; che jinn were created by God from “fire of scorching wind” or “smokeless
fire”. They can also appear as mists, sandstorms, and even ride upon the wind.

% Ms reads, hijab which is tradicionally believed to offer protection from the unseen.
Even today, some maintain that women without proper hijab attract jinn, who can
become enamored and, in extreme cases, cause possession.

% The Oath is given on page 72.

" The formula for binding a jinni is given on page 71.

" The formula for slaying a jinni is given on page 72.

" This is likely an effigy or statuette of the person. In Arabic B, C and the Latin
text, images of this variety are made from clay or wax.

3 Construction of the Spear is given on page 72.

" A cubit is an ancient unit of length, roughly equivalent to the length of a forearm
from the elbow to the tip of the middle finger
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If done at night, circle around it seven lit candles (sham'ar) with the same
seven banners', and recite over them the Four Invocations (‘aza’im al-arba‘a)
and summon whomever you wish—even if beyond the Seven Seas—they will
come instantly, obedient to God and His names.

If you desire to destroy a specific person, place their image in the mandal
a]ong with somcthing of theirs, or somcthing containing their perspiration,
and command as you wish—your command will be executed. But beware: do
not act unless it pleases God, Exalted is He.

And if someone brings an afflicted person and you wish to burn the pos-
sessing spirit within their body, write the fol]owing names in a bowl
(zubdiyyah). Then rinse them off, and make the afflicted person drink the
water—the possessing spirit will burn within their body.

These are the names:

“Fatir - Raqah - Amsa - Amsa - Dawa - ‘anhu - Kasultt - by the knowledge of
Shinsharudan - Wudd - by Shimash."*® Burn by the leave of the Lord, the Almighty!
For had we willed, We would have transformed them where they stood, such that
they would neither advance nor return. Respond and burn!”

The Names of Revelation to Be Written Between the Eyes of the Afflicted
(Asma’ al-nazar allati tukeab bayna ‘aynay al-musab)

They are:

“al-Mufarqish - Hamur - Isr - Behold, by the right of Shakhamaush - Salha - Tish -
Tiftsh - Hatish - Armish - Behold, by the right of Shakhamush.” 7

5 Aslightly different presentation of the same principle is found in Arabic B, C and
Version o of the Latin text for working either during the day or night.

¢ Arabic: Fatir, Ragah, Amsa, Amsa, Dawa, ‘anhu, Kasulti, bi-ilm Shinsharudan, Wudd,
bi-Shimash.

7 Arabic: al-Mufarqish Hamar Isr Inzur, bi-haqq Shakhamush Salha Tish Tiftsh Hagish
Armish Inzur bi-hagq Shakhamsh.
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[On Binding a Rebellious Jinni]*

(Ribt al-jinnt al-mutamarrid)

And if the jinni resists and you would not have him escape your grasp, bind
him as you wish. Write these names on a slip oprarchmcnt and placc it be-
neath the foot [of the afflicted]—and he shall not flee, even if he lingcrs there
fora year. Thcy are:

o l‘quO\l\

[72]

The Oath Formula
(Sifac al-ahd)

You say unto the afflicted:

“Swear by God, there is no god but He—Knower of the unseen, the Dominant, the
All-Powerful, the Witness. He watches over every soul and that which it has earned.
The One by who commands the heavens and the earth is held fast. You shall never
return to this human again—not in wakefulness, nor in sleep, neither by day nor
night. If you return, you are worthy to be slain.”

Let this be repeated three times until the king [of the jinn] hears it. Then
write the following testament:

“He has born witness that there is no god but He—the angels, those endowed with
knowledge, and those present, all bear witness. There is no god but He, the Mighty,
the Wise.”

Then, in the presence of those assembled, say to the king—or if his name be

known, address him directly:

“® This is clearly separate from “The Names of Revelation” — added Headline treat-
ment for consistency.
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"If the jinn, so-and-so, son of so-and-so, returns to this body or this world, or draws
near to it again, then he has disobeyed God and is worthy to be slain."

Then write a gcncra] covenant over all the jinn with this text:

VAV ZLLY,

o S 998 lly T bbb

And combine it with an amulet to carry that binds him by this oath.

[On Slaying a Rebellious ]innil"“’

(Qatl al-jinnt al-mutamarrid)
Asit'ibn Barkhiya’ said:

Ifyou wish to s]ay a rebellious or stubborn advcrsary‘s”, draw his image, form
a circular mandal around it (wa-tarsum ‘alayha mandalan da’iran), and cast
the spirit forth from within. Write these names within the bclly [of its imagcl
and pass judgmcnt upon it as you wish. Ifyou pierce the bclly of the image,
then it shall pierce the belly of the rebel. These are the names:

“Tiltilmush - Hashar - Malt - Nafin - Tuhtulash - Tiltush - Hakk - Hamah - Talth -
Taflih”

The Description of the Spear of Maymiin Aba Nakh, Great in Obedience
(Thumma hadhihi sifat harbah Mayman Aba Nakh al-‘azima al-ta‘a)

It is to be Wrought from iron, forgcd ona Saturday during the hour of Saturn
(Zuhal), while Libra (al-Mizan) is rising. Engrave it in that same hour or one
of its kind, or else on a day of similar virtue. Then wash it in |73| running

"9 This is clearly a separate section from “the Oath”~ Added headline treatment for
consistency.
5° This refers to a rebellious spirit, not a human enemy.
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water and salt. Prepare for it a sheath (ghildf), set it out under the stars, and
array it with the appropriate seals.

Engrave on the first face [of the blade| these names: “O Company, Sarsar al-
Musaysar - Jalshar - “Ar‘ashah - Natfa'ghaf - Kilah - Karib - Ashis‘an - wa-Kartkh
- Mihar - Liyatraq - Mar'amar - ‘Anit - O Qarsasa - O Bahlujuj - Fasha
Bishmukhiya O Taybir - Lihlagah - Bi-'ilmi - Fala - Yama - Lutiya, Obedient ones,
respond by the power of God!”

The Names on the Sheath™

(Asma’ al-nusub)

Engrave on the first face [of the sheathl]: “Anhir - Bahiya - Sharahiya - al-Shaday
- Saba'uc -Bira - Tabi* - O Maymun - Ba'lshagish - Maragish - Aqshabagqish - Shagamu
- Nahshar - Kashalih - “Agshar - Tahsh”

On the second face [of the sheath] is written: “Sabbiih - Sabbiih - Quddiis -
Quddis - Lord of the angels and the spirit. Glory be to the Creator of Light -

|7 152

Sahlankum - La - Urahmata - Bartya- Mariea - Make haste, O Tayyib

The Description of the Dagger of Aba Nakh
(. Sifat sikkin Aba Niikh)

It is fbrgcd under the same ascendant sign (tali') mentioned prcviously7 and
inscribed on the first face [of its blade] with:

CHU WM TN TN 519 vl S221 s ey vinn 111 O

And on the second face [of the blade]:

" al-nusub refers here to a set-up or erected talismanic object. However, since the
“first face” is mentioned again below, these names likely belong to the object’s cov-
ering or sheath; accordingly, the term has been translated as “sheath” in this instance.
5 Arabic: Sabbuh Sabbuh Quddus Quddiis Rabb al-mala’ikah wa-l-rith. Subhan Khalig al-
nur Sahlankum La Urahmata Bartya Marita. Asra” Ya Tayyib.
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AHWATIZoIvEL b e nin e v

On the blade the fo]]owing names are also written:

“Jibril - Mika'tl - Israfil - Hinflar - Adunay - Saba’uc + the names of death for May-

”

mun.

Then draw an image of the Mandal on pure ground, and write these names
on parchmcnt or on the ground. Drive the daggcr in any letter and say: “O
Mayman, slay him,”—And verily, it shall slay him. If it is cut with scissors
(miqmdd), he shall likewise be slain. If che daggcr cuts any part ofhim, [74] it
will do so completely. These are the names:

“Tattarayish - Hash - Malbah - La'ft - Tantush - Taccalush - Mahkamah - Tackhth -
Haj- Hujjaj - Qaza - ‘Alita - Sagatama™
Names for Killing All []innl Kings

(Asma’ tagrul jami* al-mulik)

Ifa king from among the kings or an intruding spirit (‘arid) from among the
intruders disobcys you, and you wish to kill him, write these names on parch—
ment if it is within your ability7 or on the ground [if it is not]. Then drive
into it the spear ofMaymfln—for whatever is done to it will be done to him.
And invoke whichever king you wish, and he will carry out your command.

The names are:'?

d':,‘m SYINTIN A

-
las bbbl FHILYNIV] L lakaa]

53 Tamtalush is written here and in the lower right of the seal. Because its redundan,
I removed the first instance.
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The Names of the Dagger of Aba al-Walid Shamharash and Its Instruc-
tions

(Asma’ sikkin Abu al-Walid Shamhurush wa-sifac ‘amaliha)

Engrave it under the ascendant of the seal of Shamhiarish, on a Thursday.™*
It should be made of iron. On the first face [of the blade], write this line:

SS 2\Y 9 SASITVbi@viuviniuw 4

And on the second face [of the blade]:

bhyboitisls misms nvas

“Halshalshalikh - Halmashikh - Malashkih - Al-S@’ilin - Matatiha - Batamin - O
Kamun Aghyatha - Ya - Ya - Hamin - Hawamir - O Nawamir, of the Flames! O
Master of the Abductors (Sahib al-Khawatif).”

Also write:

“Jibril - Mika'1l - Israftl - By khalkhamish - Khankhamish - Jajamish - Jajamish -
Akmash - Makish - Kaltmish - Kalimish - Yaksh - Sahq - Sahgq - Shalsh - Taquash -
Mafush - Fakush - I destroyed ye, O enemy of God - [by] the kindled fire of God,
which pierces through to the hearts. Verily it is closed in upon them - And I burn you
by Halmashikh [75] - Malashkth - Al-Sa’ilin - Matatitha - Batamun - O Kamin
Aghydthd -Ya - Ya- Hamin - Hawamir - O Nawamir, of the Flames! O Master Of
the Abductors (Sahib al-Khawatif).” >

5+ In magical cosmology, Shamharash is one of the seven kings of the jinn and is
traditionally associated with Thursday and the planet Jupiter (al-Mushtar?). “Under
his ascendant” refers to choosing an astrological hour when Jupiter is rising, or when
Shamhiirash’s influence is considered strongest.

55 After, “And I burn you by Hakmashih” it says to use the previous set of names. [ have
inserted them here for continuity.
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Know that these names are of great obedience and swift response. Among
their wondrous properties is this: if‘you wish to Cxpcl wind (17h) from the
body7 write this line at the location of the wind. Write it on a tablet (lah), or
on a piece of wood, or on clean earth if you find nothing else. Speak the
names aloud, stabbing each letter in the line, until the wind exits the body.

This is its formula—safeguard it, for it is among the great secrets. It is this:

V2 iy v hidtddh
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VI

JiSlee Jaie

AL-MANDALMAHAKIL/THE MANDAL OF
MAHAKIL

From the Arabic Manuscript, al-Kashf ft ‘Ilm al-Huraf (Unveiling in the Sci-
ence of Letters) from the Treasury Library (Totfim) in Tehran, pp. 56-57

Edited and translated by Thomas Arcaine
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[56]

Chaptcr: The description of the Mandal of Mahakil (al-mandal mahakil) and
the Seal of the Mandal, (kharam al-mandal) which is cngravcd with three
names and used to imprint the lamps (al-masaabih).>° Asif ibn Barkhiyﬁ ac-
quired it from Mahakil, who in turn took it from Sakhr, son of Iblis—a single
fragment from the Carpet of [King] Solomon, son of David (peace be upon
him), taken at the moment he assumed his rule.

Mahakil said:

If you want the jinn and the devils (al-jinn wa al-shayatin) to obey you and
not disobey your command, then write this mandal on a red silk carpet (bisar
‘ahmar hartr) and furnigatc it in a clean placc, free from impurities. Recite
over it the Four Invocations (‘Aza’im al-arba‘ah) twenty-four times, and at the
end of each invocation, say:

"Obey the call of Mahakl and the call of the one who summoned you to aid at this
very hour.”

And bring good aloeswood (al-ud al-tayyib), frankincense (al-luban), white
pepper (al-fulful al-abyad), sandarac (al-sandariis), white costus (al-qashshar al-
abyad)'”’, blue bdellium (al-mugl al-azraq), and liquid storax (al-mtah al-
sa'ilah).

Let the sheet (al-safhah) and tablet (al-lawh) be upon four legs (qawa'im)—
one on each corner, and some of the legs should be raised slightly above the
surface to the extent necessary that the lamps can be placed at night and the

5 The mandal is only one part of a larger compendium, with no clear demarcation
within the volume—it begins mid-sentence, halfway down the page, pronounced by
only the word “Chapter” which is extended to underline the first words, “The De-
scription of the Mandal.”

7 The term al-qashshar al-abyad remains unidentified; it is therefore likely a corrup-
tion of qust abyad (‘white costus’), as explicitly specified in Arabic C.
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colored banners (al-alwan)*® during the day. And let the legs be made in
hadwan,” if possible.

When you place it, set the censer (al-mihmar) and the incense (al-bukhir) be-
neathit, and burn a ring around the mandal on the ground using rose powdcr
(bijuzﬂzh al-ward) and fine salc (daqiq al-milh). Fumigatc with the aforemen-
tioned incense and preform the invocations over it twelve times, and the
armies will come to you from every direction.

Ifyou fear for yoursc]fwhi]c standing among them [the jinn and devils], placc
your trust inwardly. Entrustc yoursclf with the concealment of the mandal
(idmar al-mandal), write it on parchmcnt, and fasten it to your left upper arm.
By this, you will be protcctcd from their harm, God Willing.

If you want to use it to heal someone, bring the mandal close and position
the colored banners. If your operation is done during the day, this is suffi-
cient. But if it is at night, place the lamps (al-masabih) in the locations of the
colored banners. Place the ascendant (tali‘) in the center of the mandal and
have the afflicted (al-musab) curn his head coward the Mandal. [57] Then dis-
perse it and compel [the possessing spirit] with the concealment of the
mandal, and invocations of the Cighty Suryani names (al—taw’iyah al-

160

swydniyah al-thamanin isman) .

The same is done for the imprisoned (al-masjin), the oppressed (al-mazlig),
the dislocated (al-mudlu), and every afflicted one (kull mubtala), and everyone
you treat. And do not proceed except when you are pure and ritually clean.
Beware—take care to avoid impurity. Likewise, the placc in which you set up
the mandal must be pure, for it contains the majestic names of God (al-asma’
al-jaltlah), exalted is He.

'8 Ms reads al-alwan (the colors). In this context, the term refers to the ritual banners
and is translated accordingly as “colored banners.”

% The term hadwan is obscure—likely a misspelling, regionalism, or scribal corrup-
tion—but it appears to refer to the material the legs are made from or perhaps
recessed sockets or stabilizing holes, as depicted in the mandal diagram.

> These names are given later in the text.
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Likewise, anyone who wishes to heal the insane (majnan), the imprisoncd
(masjun), the spellbound (ma‘qud), or oppressed, this is the Concealment of
the Mandal, and these are the invocations of the Mandal:

Rahamahu - al-Zurra - Il - Ahmad - al-Tac - Agyal -Yaligh - O Kawam - Lajah.
Respond—Dby the protection of God—O hosts of the Four Kings, by what was per-
fected through you before your names, and by what I now speak after your names'':

125" - Hihadh - Hihaj - Shuhhtyah - Sukar - Shafhah - Harshafah - Shafahum—cause

him to leave.”

[And this is the seal of the mandal:]

zm‘ .AA\'!"K/‘JL
Ll YA LA A
ayivn A

.

213231 1414 11

And this is che figurc of the mandal*®:

“ These appear to be the same names as those in the Utterance to the Spawn of Sakhr
in Arabic A.

“* 125 is intended to be converted to letters using the Abjad numeral system and be
pronounced as a name: 100=3 (q), 20=4 (k), 5=J (1).

3 The four gates of the mandal include angel names and the four corners include
voces magicae and short phrases of obeisance such as Respond Mahakil and Obedience
to Mahakil.
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r,,:fb T =
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These are the concealments (Idmarat) of the seven [jinn kings] and the spirits
(rizhaniyyat) assigned to them, along with their secrets or designated invoca-
tions.

[Utcerances for the p]anctary jinn kings follow in the manuscript; the text is

partially illegible and incomplete, and has therefore been omitted from
translation.|
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Olaalis alaw Jaaia

AL-MANDALBISAT SULAYMAN / THE MANDAL
OF THE CARPET OF SOLOMON

From the Arabic manuscript Kitab Dhat al-Dawa’ir wa Kanz al-Dhakha’ir
(The Book of the Essence of the Circles and the Treasure of the Provisions)
from an unidentified Iranian library, pp. 121-128

Edited and translated by Thomas Arcaine
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[121]

It was said that the carpet descended from Paradise, measuring twelve far-
sakhs in both length and width*t. The carpet possessed three hundred and
sixty veins, and within its mandal were four gates. Upon each gate were in-
scribed the names of the angels. Along the edges of the carpet were four
exalted divine names, by which the jinn obeyed him [Solomon] and did not

refuse his command.**

When one entered the mandal, there was a name written in its four corners,

and beneath that name was inscribed:
“Solomon, son of David — answer me in obedience.”

Whenever Solomon desired to journey to a distant place, a throne was set
for him in the center of the mandal upon the carpet. The throne was square,
and at the four corners of the carpet were four colored [banners|: green,

white, yellow, and red.

e Upon the green was written in white: “Sovereignty belongs to God, the
One, the Subduer” (Al-mulku lillahi al-wahidi al—qahhdr).

e Upon the white was written in green: “There is no power and no strength
except through God” (La hawla wa-la quwwata illa billah).

e Upon the red was written in ycllow: “To God all shall recurn” (Kullu
shay’in yarjiu ila Allah).

e Upon the yellow was written in red: “Everything perishes except the
Eternal Face of God” (Kullu shay’in halikun illa wajhahu al-da’im).

““Approximately sixty-six thousand meters

s Names of angels are inscribed on the four gates and four divine names on each of
the four sides of the Areola in De consecratione lapidum.

¢ These Qur'anic phrases clarify the names assigned to the banners in Latin version
Hz (Gehr Hai). For example, the third banner in H2 reads: cullum hylle halaly = Kullu
ila Allah (Cullum = kullu, hylle = ila, halaly = Allah) = “All is towards God” i.e. “To God
all shall recurn.” (Kullu shay’in yarji‘u ila Allah), the inscription on the third banner.
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The Prophet of God, Solomon son of David, would ascend the carpet with
his armies of humankind, jinn, and devils (shaydﬁn). He would sit upright
upon his throne, the ring Ofkingship in his hand, the crown of honor upon
his head, and garments of spicndor upon him. To his right stood his vizier
from among men, and to his left his vizier from among the jinn and the
beasts. Above him were birds and clouds shading him, while the wind bore
him forward until he rose over all the regions of the earth—its seas, its rivers,
and its mountains.

The jinn listened to him in fear and awe. The wind would carry him a journey
ofa year in a singlc day7 and a journey of amonth in a singic hour. By night,
in the corners of the carpet, lamps were kindled in the placc of the banners,
shining within the hollow of the carpet as it moved through the air, so that
no jinn remained who did not behold it, nor beasts who did not gaze upon
1€.

Thus he remained in his dominion, ruling justiy among the pcop]c, until
God—exalted is He—decreed otherwise. His ring was taken from him by
Sakhr ibn Iblis'7, the jinn. Sakhr then seated himself in Solomon’s place,
commanding the jinn as he wished, and they obeyed, believing him to be
Solomon son of David. Yet the people grew suspicious, and many among
them doubted.

Sakhr ruled by his own command, though such rule was not accepted by the
wise among Solomon’s people, nor was it pleasing to God. At last they agreed
that he was the devil and that Solomon had been stripped of his kingdom.
The people cried out about this matter in every place.

When Sakhr ibn Iblis realized he had been exposed, his soul inclined him
toward the ruin and destruction of the kingdom. He turned to the carpet
and Copicd from it the mandal with its names and invocations, 1caVing noth-
ing but the cloth. In the center of the mandal he inscribed his own name:

“Sakhr ibn Iblis—answer in obedience,”

“7 Fi1(a) contains a corrupted instance of this name: assakihhelublic.
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replacing the name of Solomon, son of David. Then he took the ring and cast
it into the sea.

[122]

He returned to the carpet, yet without the power of the Seal he could not
take it. Then God Most High restored Solomon’s ring to him, and he re-
turned to his kingdom. The humans, the jinn, and the beasts gathered before
him once more.

When Sakhr ibn Iblis saw that God had restored Solomon’s dominion, he
became certain of his destruction and abandoned all hope of escape. He
looked to his right and to his left, considcring what remained in his posses-

¢ the mandal which he had taken from the carpet,

sion. He gave Mahakal
togcthcr with the names and invocations inscribed in it. He also gave him a
copy of the Ring, upon which three names were Cngravcd. It was said that
through these names obedience was granted to this mandal and this ring in

all the treatments and operations he wished to perform.

When Solomon son of David put on the ring, the pcoplc rccognizcd what
had occurred ofunjust rule. The first command he issued to a group ofjinn,
demons (ifrit), and rebellious spirits (marada) was that they bring Sakhr ibn
Iblis. They searched for him across the face of the earth, even to the Islands
of Incense (Jaza'ir al-Bukhur), Continually fo]]owing his trace until thcy seized
him and brought him before Solomon.

Solomon bound him in iron, then placcd him between two slabs of marble
and poured molten copper and lead over him. He sealed it with his ring and
cast him into the Mountain of Smoke'® (Jabal al-Dukhan), where he remains
until the Day of Resurrection.

When Mahakal despaired of any further benefit from Sakhr ibn Iblis and
knew that all connection and hopc of reunion with him had ended, he took

18 Mahakal al-Hindt = Sanskrit: Mahakala—Protector of the Tent, Lord of Time, and
Wrathful Deity: the ultimate destructive power of Brahman.
% An active volcano.
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the mandal to Asif ibn Barkhiya, the vizier of Solomon son of David, and
sprcad it before him. Asif looked at it and said, “This mandal bclongs to the
carpet of the Prophet of God, Solomon, and no one was able to take it. Tell
me, O Mahakal, how did it come into your possession?”

Mahakal replied, “You have spoken truth. It was indeed on Solomon’s carpet,
but I took it from Sakhr ibn Iblis. He had copied it from the carpet when he
had seized the kingdom. I took it from him when he intended to flee, a]ong
with his ring, upon which certain names were Cngravcd. He taught me eve-
rything he used to do with it in treatments and operations. When Solomon
imprisoncd him and all news and hopc from him ceased, and when I knew
he would never return to the world and that I would never see him again, 1
wrote my name inside the mandal in place of his, so that obedience would
belong to me.”

Asif ibn Barkhiya then took it and brought it to Solomon son of David. It
contains many benefits for those who seck obedience from the jinn and their
advantagcs7 cspccia]ly in the practice of‘hcaling, in which there is no end to
its ucility.

Then Asif ibn Barkhiya said, “Place it among the people for whoever wishes
to work with it in treating the insane (majm]n}7 the enchanted (masl_mr), and
those who are spellbound (ma‘qid), and to treat all spirits for the benefit of
people in matters of good only.”

Then Asif ibn Barkhiya said, “Inform me, O Prophet of God, about the adap-
tion of the treatment and its method.” So Solomon instructed him fully.

Then Asif summoned Mahakal and said to him, “If you wish the jinn and
humans to obey you, write this mandal upon red silk (hartra hamra’) or upon
red copper (nahas hamra’) exactly as it was on the carpet of Solomon—peace
be upon him—and as it was dcpictcd. If‘you cannot find a silk carpet, then
draw the mandal upon the ground in a place where there are no people and
free from impurity. Write the names around it at each gate. Place in each
corner an iron pillar, and upon each pillar place a candle (sham'ah).
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Surround the mandal with rose pcta]s, barlcy flour, salt [and fumigatc with]
aloeswood (al-‘id), myrrh (al-murr), frankincense (al-luban), white pepper (al-
fulful al-abyad), sandarac (al-sandaras), blue bdellium (al-mugl al-azraq), and
white costus (al-qust al-abyad). Light the candles after reciting the four invo-
cations three times. Before lighting the candles, begin by reciting the
mentioned invocations twelve times while burning the spcciﬁcd incense [123|
and all the jinn and devils will come to you from all regions and quarters of

the earth, and they shall be obedient by the leave of the Lord, the Exalted.”
Asit'ibn Barkhiya said:"7°

“Write this mandal on a square, paper-thin sheet, or on a page prepared ac-
Cording to the ﬁgurc that will be mentioned. Then make a square tablet
(lawh) and pierce a hole in each of its four corners. In every hole placc an iron
pillar, one third of it beneath the mandal and a third above it. Upon the head
of each pillar placc a candle.

Arrange the seats as described at the end of this carpet, and let there be
openings before it. In the center of the tablet make five perforations so that
the smoke of the incense may rise upward. Likewise, there should be perfo-
rations in the sheet upon which the mandal is written.

When you wish to perform the working, place the written sheet upon the
tablet, set up the pillars7 fix the iron in its corners, and burn the incense.

This is the description of the mandal as mentioned above:”

7 Fit(b) reads “Solomon said:”, likely part of the redactional process that removes
Asif from the narrative, aligning with the broader medieval tendency to efface Is-
lamicate elements in favor of a more acceptable Judaic framework.
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The aforementioned seats are to be made from parchment of some thickness,
not thin. Each one is to be made with four legs. At each corner of some of
the chairs, a hole is to be pierced, and a leg inserted into each hole so that
they are elevated above the ground.

And this is the Seal of the Carpet, without which its work cannot be com-
pleted except by this Seal. And know that it is stamped into wax
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at the time of tanjim”" and treatment. By this, the mandal and the carpet are
completed, and obedience is fulfilled. If you wish to work with this seal, it is
to be done on Tuesday in the first hour. It is then to be mounted upon a
silver ring on Saturday in the third hour, which is the hour of Mars.

So take heed, be rightly guided, and beware of error.

This is the seal:

The Interior The Exterior
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[126]

The tanjim [of the ring] is conjoined with that of the mandal, the two consti-
tuting a singlc operation. What follows are the invocations of the tanjim”,

four in number:

7" Tanjim, from the Arabic root n-j-m (“star”; pl. nujim), denotes astrological or stel-
lar operations—the practice of acting in accordance with the influences or
configurations of the stars, often in connection with talismanic work. In later Latin
reception this sphere of practice is broadly known as “astral magic.” In his al-Shamil
fi al-bahr al-kamil, Tabasi employs the term more expansively, applying it not only
to celestial operations but also to the conjuration of terrestrial spirits and jinn.

72 This sentence clarifies the obscure phrase in the Latin text, Icimle artiginemem. The
Latin appears to reflect an attempt to render an Arabic ism-construction—perhaps
ism li al-tanjim (“[invocations] by the name of the tanjim”)—which, through phonetic
transcription and subsequent corruption, became Icimle artiginemem. The reading
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The First Invocation

Its number is scvcnty—four words in the spccia] lexicon (al—mu‘jam khassah).

Say:

“Come, by God, O assembly of jinn and devils (al-jinn wa al- shayatm),
and the call of God when He calls you:

Behakah - Behwah - Shagaqah - Shakshakah - Tamoh - Namah -
Shafahah - Shafahah - Nahh - Laclat — God Most High — by Mahakal
— Batlah - Naha - Yatmah - Ghtharash - Ka nash - Layibnash - Barkash
- Kiyash - Barkant - Shaqahah - Farifarfar - Yal - Shihohah - Fahatah -
Fifushah - Shafahah - Shagahah - Hamsha® - Agsh - Magsh - Yawamiy-
yah - Yawazanah - Kahihash - Shafahah - Kashkah - Shahad - Kahad -
Sharish - Sharishah - Kayhashah - Taghlash - Shafahah - Kabkan -
Laghtit - Atc - Halee - Shala® - Tahitar - Shafahah - Barkakash -
Shafahah - Barktkash - Shafahah - Shafahah - Fakar - Fa'liyar - Habiyah
- Hinah - Saharah - Shafahah . Shafahah - Shaghalah - Talfish -
Naksha‘tah - Lahiyah - Tawhinah - Makashah - ‘Alr - Shafahah -
Shafahah - Barktkash - Shafahah - Shafahah - Fakar - Fa'liyar - Habiyah
- Hinah - Saharah - Shafahah . Shafahah - Shaghalah - Talfish -
Naksha‘tah - Lahiyah - Tawhinah - Makashah - ‘Alr - Shafahah -
Shafahah - ‘Akhhalakha - Lakh - Tighashah - ‘Ahshakarah - Hahiyah -
Kafkafilah - Kadhal - Kadhal - Shafahah - Shafahah - Kashkashah -
Shafahah - Shafahah.”

confirms that the passage introduces invocations connected with the technical prac-
tice of tanjtm, rather than a personal name or voces magicae.

7 The voces magicae are supplied with kasra-tanwin (), a scribal vocalization that
signals a light nasalized cadence rather than true grammatical case. Latin witnesses
preserved this feature as -in / -yn endings (e.g., Bichenlatin - Ciahfratin - Sefehitin -
Veriscesceretin - Servuencetin - Sefretin). In recitation, the reader should retain a brief -
in glide between successive names, reflecting the manuscript’s vocalization, rather
than pronouncing the nasal element as an integral part of each word, as later Latin
translators appear to have done.
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Appcar—by the radiance of the sun and the 1ight of the moon and the
rays of the stars; hasten to answer God Most High and in obedience
to Mahakal at this very hour, by that which I have sworn over you;
God is above you and the earth beneath you and the air binds you, so
do not disobey God and be obedient at this very hour.”

The Second Invocation

Its number is seventy words. Say:
“Come, O assemby of jinn and devils, I have summoned you:

Bahhusah - Bahayshah - Shafahah - Shafahah - Harshah - Mawah -
Shafahah - Ta'shalah - Baqarshatlah - Badhahabiyyah - Kahi - Kaymu-
karrar - Karf - Shafahah - Bagqarhadah - Habarah - Kasht - Barish -
Layshalt - ‘Acfiyash - Hiyashah - Faghfi - Walshah - Hashalah - Shafahah
- Diyash - Tadash - Faman - Shajlakh - Kajukh - Shafahah - Kanakshah
-‘Tkshah - Ni - Thi - Karah - Shamakh - Lamakh - Labakh - Batranashah
- Kashlashah - Maytshah - Kadahriyahinah - Shafahah - Bartshah - Bar-
qashah - Raqsh - Ragsh - Rakshlakh - Taytlish - Tarish - Barish - Barikh
- Labarazzash - Kashafahah - Fahilalshah - Shafahah.

Hasten, by Him who is established upon the Throne and knows what
lies beneath the earth, and by Him who created the Fire and those
who refused; in obedience to His command and His prohibition—so
come obedient and attentive, come forth, and do what you are com-
manded.”

[127]

The Third Foreign Invocation

Its number is eighty words. Say:

“O assembly of jinn and devils, by the command of God Most High—
the invocation of Mahakal:
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Mahakal - Badhtshah - Nabhawah - Nabhajah - Kadhah - Shihalah -
Kadush - Shafahah - Kankadah - Darirah - Yarfanitash - Farqash -
Kaykah - Shafahah - Wabiyyah - Baniyyah - Kahita' - Filash - Bayadi -
Batmayhiyyah - Tabarah - Shakra‘ah - Lah - Shihlashah - Shihalshah -
Shafahah - Shakhakah - Faghilash - Kish - Titshah - Jazwana - Ficlash -
‘Aj - Ghaj - Kaftalah. Shafahah - Barjarmahiytrah - Kikrah - Shafahah -
Kashlat - Kataish - Kanar - Kartish - Rihlar - Rakkah - Shamhat -
Shafahah - Kashafahah - Shafahah - Shathalah - Shaftkalah - Kahitah -
Lafilatash - Makathbah - Tashkashah - Balat‘ah - Shafahah - Shafahah -
li-Mahakal - Shahalah - Halah - Kash‘ati - Kash'ac - Ladiyah - Bahalah -
Shagahah - Shafahah - Hiyaliyah - Kashifah - Halaliyah - Kiya‘ac - Talf
- Laf™- Titsh - Shafahah - Shakhhakah - Mahakal.

Respond and obey as you have been commanded. Do not disobey the
Names and the invocations, but be obedient to God and to Mahakal,
by the right of the Lord of the Worlds.”

The Fourth Foreign Invocation

Its numbcr is SiXEY’SCVCl'l WOI‘dS. Say:

“Come, O assembly of jinn and devils, all together. The Names belong
to God:

Bisafahiyah - Laft - Lafit - Bashamakh - Shamalkh - Laya‘aj - Shamlukh
- Labiyyah - Khaliq - Dalshat - Hayid - Malakh - Kir - Watish - Famatish
- Watish - Kirkah - Shafahah - Bar‘iyyah - Haybah - Shafahah - Lalah -
Salinkhbat - Barlish - Baraca - Tilaq - Shalkh - Fitish - Shafahah - Kar-
hatsh - Bankhaljim - Fishrash - Badhatniyah - Kacablashah - Kashei -
Mashfash - Jad - Ramabid - Malakh - Faht - Latshah - Shafahah -
Hagshah - Kibriyyah - Mahakal .- Shafahah - Shafahah - Shan-
balzanmarah - Harah - Bishafahah - Mayah - Satlt' - Sharaba - Batad -
Watha - Ajra - Warna - Talitshakraysh - Ajraysh - Sabroh - Rahaq -
Rahiq - Kiraysh - Fitash - Fanar - Shalkhin - Shambash - Mashtatan.

Appear obedient, by the right of Him who causes the living to die and
gives life to the dead, and who is above the highest height, and who

created the earth and the heaven, caused the rivers to burst forth and
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subdued the seas, and brings the light of the eruption and alternates
the night and the day. Hasten to the Names of God Most High and to
Mahakal with readiness, and be obedient to Him and to His com-
mand, by the right of the Lord of the Worlds.”

Operations of the Mandal of the Carpet
[On Summoning a Specific Person'74]

If you wish to compel someone—man or youth—to come to you, then fashion
an image of the one you desire from pitch and church wax, and as you shape
it, say the following words:

“I form this image in the name of so-and-so, daughter of so-and-so.”

Then, take two feathers from a hoopoe or a white dove and place them upon
the arms of the image and write the name of person the image represents
between the shoulder blades and upon the chest. After this, place it in the
center of the mandal and exorcise it with the invocations of the mandal
twenty-four times, and prepare the incense. If the person does not arrive”,
then impress each candle with the seal three, five or seven times; and at the
end of every invocation say:

“Bring so-and-so, daughter of So-and-so, at this very hour.”

Then the person will come more swiftly than the blink of an eye, God Wi]ling.

7+ Fir(a) reads, De provocation—to compel a person to come to you and carry out your
will.
75 Fir(a) adds that you can secal the candles ifyou want the result to happen faster.
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[On Harmony Between Two People”’]

If you wish to bring harmony between two people who are hostile to one
another, fashion [two] images from white wax. Write their names on the
chests of the images. Place them face to face, in an embracing posture. Bind
them together with a stand of red silk thread. Then write the invocations
upon parchment with musk and saffron, and write:

“O God, bring harmony between So-and-so, daughter of So-and-so,
and So-and-so, daughter of So-and-so.”

Then place them together in the center of the mandal and exorcise them with
the four invocations twelve times. At the end of each invocation, say:

“Bind So-and-so and So-and-so together in love.”

Then place it beneath the bed of one of them or place it in their path, and
they will come to love one another by the leave of the Lord.

[On Separation Between Two People”|

And If you wish to separate two people, fashion an image of each of them
from clay. Blacken their faces and place the images back-to-back. Place a
thorn from the ‘awsaj bush7®, a strip of human skin, and every foul scent in
the center of the mandal and exorcise with the aforementioned invocations
cighteen times. At the end of every invocation, say:

7¢ Fir(a) adds that the mouths of the effigies should be anointed with honey and
placed on the Almandal with roses. It also says that they should be placed in a new
clay jar before burying it beneath the bed.

77 Fir(a) adds that aloe and salt should be placed between the two cfﬁgics, sulfur
sprinkled over them and wrapped together in a black cloth. It also says to separate
the images and burry them facing away from each other in different cemeteries or
at a crossroads after exorcising and fumigating them with burning sulfur on che Al-
mandal.

7% Awsaj is the Arabic name for the boxthorn (Lycium shawii or Lycium sp.), a thorny
shrub from the Solanaceae family that bears edible leaves.
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“Separate So-and-so from So-and-so at this very hour.”
Then they will be parted by the leave of the Lord, Most High.
[On Causing Obsessive Thoughts]

If you wish to cause someone to become afflicted with obsessive thoughts
(waswasah”), then fashion an image from C]ay or from kneaded ecarth [128]
while it is still warm. Grind it, sift it, and knead it with lime nine times,
adding more lime each time. Then leave it in the sun until it dries, and repeat
this seven times. After that, form from it the image rcquircd for the opera-
tion; open its arms, and placc a stone in its lap, and on another day open its
legs and place one of its arms in front of the other. Then place the image in
the center of the mandal and exorcise it with the four invocations ten times
each day. Continue this every day until the image dries Complctcly. Then
placc the image within a wall where the wind can reach it but where it re-
mains out of the sun, and it will cause obsessive thoughts by the leave of the
Lord.

If any part of these treatments proves difticult for you, then impress the seal
upon the wax that is on the mandal, stamping each candle three, five, or
seven times, and your treatment will succeed by the leave of the Lord, Most

High.
[On Healing the Insane (Possessed Person)]
If you wish to treat a possessed person (majnun), cast the mandal as previ-

ously mentioned and recite the invocations twelve times as previously
described, saying at the end of each invocation:

7 Waswasah refers to intrusive “whisperings” — obsessive or distressing doubts and
insinuations commonly understood in Islamic thought to originate from Shaytan,
the jinn, or the lower self. These whisperings undermine clarity and faich, often man-
ifesting as anxiety-driven thoughts regarding purity, prayer, or daily life,
encouraging obsessive, repetitive actions.
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“Bring to me the afflicting spirit of So-and-so, son of So-and-so.”

He will not be able to restrain himself from appearing immcdiatcly, and you
may exercise authority over him as you Wish—slaying, imprisonment, or oth-

erwise.
[On Healing the Spellbound]

If you wish to treat one who is spellbound (ma'qud), cast the mandal as I have
previously described to you and seat the bound person before you. Recite the
aforementioned invocations twenty-four times, saying at the end of each:

“Untie the binding of So-and-so, son of So-and-so.”
And it will be released, by the leave of the Lord.
[On Healing the Wind-Afflicted or Enchanted|

If you wish to treat one afflicted by wind (rih) or sorcery (mashur), cast the
mandal as I have previously described to you and recite the aforementioned
invocations eight times, and he will be healed by the leave of the Lord.

[On Binding's"l

Ifyou wish to bind any man or woman, fashion an image from Clay or in the
form of a child-sized figure. Insert thorns in its soles of the feet, insert a red
copper needle in its phal]us [or vulva] and a copper needle in its navel, and
placc a thorn again in its pha]lus [or vuvla]. Then pour [molten] lead over it
and place the image in the center of the mandal. Recite the aforementioned
invocations seven times, saying at the end of each:

“Bind So-and-so (male) or So-and-so (female) so that he[/she| neither uri-
nates nor defecates.”

%> The operative aim of the corresponding operation in Fir(a) is to bind someone
sexually, that is, “so they may not commit incest or suffer pollution.”
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Then bury it in an abandoned grave whose occupant is unknown, and he will

be bound by the leave of the Lord.
[On Causing IlIness]

Ifyou wish to cause someone to fall ill, fashion an image from clay and insert
in its heart a thorn from the ‘awsaj bush tied with red silk [thread], and be-
tween its shoulders another thorn from the ‘awsaj bush, and likewise in its
head, its legs, and throughout its entire body. Then place the image in the
center of the mandal and recite the aforementioned invocations twenty-four
times. At the end of each invocation say:

“Make So-and-so or So-and-so ill.”

Then placc the imageina location where smoke from fire reaches it for seven

days, and he will fall ill by the leave of the Lord.

181]

[On Separating a Group

If you wish to separate a group of people who are gathered together, write
their names upon the liver of a goat with aloe, then 1ay it upon the burning
coals in the center of the mandal and recite the aforementioned invocations.
Then strike the liver with an olive branch until it is torn apart and nothing
remains of it, and they will disperse at that very moment by the leave of the
Lord.

[On Causing Retreat'™|

Ifyou wish to cause someone who is travcling to turn back, fashion an image
from clay kneaded with wine. Place some ink and black pigment in its eyes
and its legs, then place the image in the center of the mandal face-down, with

%t Separation (iftiraq) become Discord (discordia) in the Latin

2 Fir(a) adds that you should stand before the person and physically turn them away
from their path before hanging the image somewhere in their house and to apply the
seals to the candles as the final step. It also stresses purity and not to let the fumiga-
tions go out or the victim’s body will be destroyed completely.
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its legs toward the ground. Then recite the aforementioned invocations three
times, saying at the end of each:

“Cause So-and-so or So-and-so to turn back from their journey at this
very hour.
y h ”

Then hang the image in his dwclling, and he will return from his journey by
the leave of the Lord.

Take care not to pcrform any part of the work until after the prcscribcd
fumigation has been carried out, and ensure that the mandal is prcparcd as |

have described.

Thus is completed the explanation of the Mandal of the Carpet of Solomon,
son of‘DaVid—pcacc be upon him—in full and pcrfcct form.
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