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A8STRACT 

Throughout the ages, holy tex;s have been used in 
" 

the magieal praetices of many different peoples and nations. 

QuOtstions from holy texts frequently appear in magic spells 

and incantations, as the holy written word was dee~ed to -render a magic act more effective through its holy power. 

The Jewish magic of late antiquity was no exception; indeed, 

artifactual and literary evidence shows, that without a 

doubt, material from the Hebrew Bible was used in Jewish 

magic as early as the pre-Exilic period. 

The Aramaic Magic Bowls, a type of magiea1 amulet 
~, -

produeed in Mesopotamia and Asia Minor, are artifaetual 

evidence of the use of Biblieal references and quotations 

in the Jewish magic of the Talmudie and Geonte periods. 

This thesis contains a comprehens1ve survey and analysis of 

the use of Bibliesl referenees and quotations in the Bowls. 

After an introduction, in which the h1story of 

publication of the Bowls snd'the ma1n issues of schola!ly 

inquiry and debate are outl1ned, the general magical function 

of the B1blical material in the Bowls is explored. 

A detailed exam1nat10n of the magical signifieance 

and function of each Biblieal reference and quotation 

follows. The use of these quotat1ons and references in 

both Jew1sh and non-Jewish magic l1terature is noted, as 1s 
, f 

any_ magieal or anti-demonie tradition associated wit~ them 

in 'the M1drashim. 
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Finally, the relationship bet\lfeen the Magic Bowls 

and ~bbinic culture is re-examined, u~ing the treatment of 

Bibl,ical materiaI iîs a point of ~referenc~. Today' s prevalent 

scholax:.1Y opinion holds that the magic of the Aramaic Bowls 

does not reflect Rabbinic culture; rather, it ia closer to ! ' 
Hellenistie magie and the extra-Talmudic Jewish magic of 

late .antiquity~ l demonstrate, however, that the traatment 

of 'Biblieal quotations and referenees in the Bowls has much 
IJ' 

in common vith their treatmènt in Rabbinic literature. 

Furthermore, the use of 

s pelIs in the period in 

remains, l1ke the Bowls, 

Biblieal q~otations in actual magic 

question" 9ccurs only in artifactual 

'and 'in the Talmud. No other Jewish 

1 i terary magic text from this per10d uses Bi b lical 

quotations as powerful ~ngredients in magic spells. 

My findings suggest that, contrary to popular 

scholarly opinio.n, the magic of the" Aramaic Magic Bovls has 1 

" 
more in common w!th' Rabbinic cul ture than has hitherto been 

thought. This 'concl usion 1s significan t for' our und er­

standin'g of Jewish socie.ty -in the Talmudic Q,eriod. as it 
,Ri< 

'broadens our, concepti.on of Rabbinic beliefs&'and culture. 
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RESUME 
r \ 
~ü. 
, 

A travers les ~poques, l'utilisation de ~ . on re-t l'ouve 
~ 

tex teis sacr6s dans les pratiques magiques de divers peuples 

et nations. Des citations de textes sacrl!s se manifestent 
'1 . 

fr~quemment dans des formules magiques ~t incantations, 

puisqu'on' considl!rait que le mOct sacrl! l!crit pouva~t. de 
1 

par son pouvoir sac r~, reniire un sc te magiq ue pl us ef f icace. 

La magie juive de la fin de l' Antiquitl! ne f:isait pas 
1 

exception. En e,ffèt, des preuves li t tl!rsi res et ma tl!rielles 

dl!mon trent que, sans suc un doute, on 'employait dans la magie 

juive des extraits de la Bible hl!braïque.:. et ce, d~s la 

p6riod e prl!cedan t l'exil. . .. i<$ .--

• Les coupes magiques araméennes. sortes d' amql~S ,.~ 
provenant de la Ml!sopotamie et de l'Asie Mineure, constituent 

des preuves mat6riel1es de l'utilisation de citations et de 

,rl!fl!rences bibliques dans la magie juive des pl!riodes 

talmudique et g~onique. La pr6sente thàse contient une 

6tude et une analyse comp1àte~ de l'utilisation de citations 

et de rl!f6rences bibliques dans les coupes. 

Apr~s une in trod uc tion dans 1aq uel\le sont prl!sen tl!s 

l'histoire de la publication des coupes e~ les th~mes 
principa.x de débats et d' int,'rêts 6ruditt la foUon 

'magique g'n6rale du màt6riel biblique est exp1or6e • 
.> 

Vient ensuite une considl!ration ,dét,ail16e de la 

signification ~t de la fonction magiques de chaque citation 

et r6f6rence. L'emploi. de ces citations et réfl!rences dans 

la litt6rature magi.que juive est notl!e ainsi"., que" toute 
<l o,j 
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tradition magique ou anti-d6moniaque qu'on leur associe 

dans les Midrashim. 

Finalement, la relation entre les coupes magiques et 

la culture rabbinique est reconsid6rée en utilisant le 

traitement du matériel biblique comme point de réf6rence. 

L'opinion érudite courante actuelle maintient que la magie 
. / 

des coupes aram6e~nes ne refl~te pas la culture rabbinique 

mats qu'elle se rapproche plut&t de la magie hel16nistique 
\ 

et de la magie juive extra-talmudique de la fin de 
, 

l'Antiquit6. Mon étMde démontre, cependant, qU'il-y-a 

beaucoup en commun entre le traitement de citations et de 
; ",. li 

r6f 6rences "i bliq ues dàn's les cou,pes e~ celui de ci ta tions 

et der 6 f é r e n ces b i b li que s dan s 1 a li t t 6 rat ure r a'b b i n i que. 
" . ~ 

De plus, l'emploi de citations bibliques dans des formules 

magiques de la p6riodel en question, ne se rév~le que dans 

des vestiges mat~riels. comme les coupes, et dans le Talm~d. 

Aucun autre texte magique littéraire juif de cette p~riode 

~'utilise des citatiops bibliques en tant qu'ingr6dients 

puissants dans des formules ma~iqUes. 

Mes constatations sugg~rent" que, contrairement A 

l'opinion 6rudite populaire, la magie des coupes aram6ennes 

a un rapport plus étroit avec la culture rabbinique qu'on 

ne le pensait j~squ'ici. Cette conclusion est nécessaire a 
notre compr6hension de la sociét6 juive de la p6riode 

talmudique et 6larS,it notre conception des croyances et de 

la culture rabbiniques. 
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CHAPTER 1 
.lt 

INTRODUCTION 

• 
As early as the time of Hammurabi, the practice of 

religion and the practice of magic have often been viewed 
. , 

as separate and diametrically ~pposed activities by ~eligious 

authorities. In spite of this, the line separating man's 

magical,and religious impulses is often extremely vague. 

Even such a scholar as A.A. Barb, who deplorea the existence 

of magiea! elements in religion, admits that in religious 

ritual and liturgy "there are elements which acarcely differ 

1 from magieal aets and incant~tions." Furthermore, e~en 

pagan magical incantations can show "lofty spiritual concep­

tions and belief ••• the conscienee-strieken supplian" crying 

to his god for relief from his sln."2 

It is clear that there are magieal elements in 

religion and religious êlements in magic. Though there is 

a trend among 20th cent ury historians of religion to deny any 

ditfërence between the two,3 there is one fundamental 

difference. There ls no magic that does not try to manlpu-

late supernatural forces in order to cause some effect in 

man's environment. Regardless of how effective it might 

actually be, magic is perceived as an essentially 

manipulative device. 

\ 
1 
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Relig10us practice, on the other hand, may indeed be 

just as manipulative in intent as magic: a man may pray in 
1> 

order to influ~nce the good will of the supernatural, he 

may consciously fulfill the precepts of his religion ln 

order to coerce his deity to grant him some concrete reward. 

However, religious prac~ice is not, as is magic, manipulatlve 

by def1nition; It can, and often does, a~pear ln a purely 

nonman1pulative forme We have ample evidence of religlous --
souls, content to worship and contemplat~ their deity with 

no coercive or manipulative intente 

Even though this distinction between religion and 

magic 1s valid, the two need not be seen as diametrically 

opposed. Rather, the y may be perceived as but two of ttie .,." 
~ ~) 

various spiritual paths by which the believer approaches 

the world of the supernatural. 

Few historians of religion living today would admit 

that a debate over the relationship between religion and 

magic 1s a pressing issue in today 1 s secular world. ln the 

20th century, the religious institutions of First World 

countr1es have lost their power to enforce dogmatic and 

political pressure on their often straying flock. 

Furthermore, the terrors and charms of both magic and 
~ 

religion hold little profound attraction for the average, ' 

secular, educ~ted c1tizen of our day. Though this average, 

educated citizen might affirm or deny any number of bel1efs 
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in the spectrum of the supernatural: God, U.F.O.s, -angels, 

the power of Evil, Bigfoot, he wou Id scarcely froth over with 

moral indignation if ft were pointed out to him that his 

beliefs held elements of archaic magical p~actices. The 

prevailing attitude of the educated classes of our age 

towards faith in aIl its permutations is one of bemused 

tolerance. Religion is tolerated ~n our society, and for 

good reasons: religious institutions fulfill positive social 

functions and inculcate useful values in our chlldren. 

Furthermore, the history of religion and the supernatural 

provides a deep wealth of raw plot material for popular films 

and novels. 

Though rellgi~n is tolerated, it is scarcely taken 

seriously by the average, educated citizen. It is this very 

~ refusaI to take r~ligion seriously that allows the rise of 

/ fundamentalist right-wing, reactionary political blocs in 

Western democratic countries. The'Left, not taking 

religion seriousl~, does not combat it on it~ own terms. 

Debate over the relationship of magic and religion, or over 

any other religious issue, cannot be conducted in an atmos-

phere of bemused tolerance. 

However, though debates over the relationship between 

religion and magic are not of crucial ~elevance to today's 

-secular world, an understanding of that Telationship is 
\ 

cruciar for a correct perception of the religious cultures 

'-

, 



.. 

- 7 -

of the pasto Such an understanding is especially important 

for the study of the development of the great, Western, 

monotheistic religions of late antiquity: Judaism and 

Christianity. In both religions, magical practices were, 

outlawed and condemned by the authorities, based upon the 

Old Testament prohibitions against witchcraft, sorcery and 

divination. 4 Jewish and Christian authoritative legal 

literature of the first five hundred years of the Common 

Era continues the Old Testament tradition by specifying 

" Many prohibitions against magieai practices. Ih Talmudic 

literature, amo~g other prohibitive measures, there is a 

\ 

list of forbidden superstitions and magical acts, called ~ 

darke ha-'Emori, "the Ways ôf the Amorites."S the Church 

Fathers made repeated denunciations of magical pract~ces, 

" r 6 utterly denying them a place in Christianity. These denun-
\ ' 

,cia tions were s~pported by thé' pi vil au'thori ty of the 
\ 

, 'h ~ 
Christian Roman Emp~rors, who d~d repeated legislation. 

, ~.. 1 
against the practice of m~ic in its ~any forms. 

1 

In ,spite of the denunciation of magical practices by 
1 

/ 

both Jewish and Christian authorities, it 1a clear that 

this denounce4 magic was widel, practiced by members of 

both religions in late antiquity. The record of repeated 

" -prohibitions itself, bears witness to this state of affairs. 

Furthermore, the large number of magic texts and artifacts 

that have survived, are ample evidence for the wldespread 

\. 

- . . 
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practice of magic. Hagic, then, was formally prohibited, 

but common!y practiced among both Jevs and Christians of 

la te a~tiquity. 
f 

Seholars have spent long and thoughtful hours trying 

to accouQt for this apparent contradiction. This is not the 

place to enter into a detailed review of the scholarly debate 

over the presence of magicsl praetices in the Judaism and 

Christiani ty of late an tiq ui ty. However, scholarly opinio<ns 

on the issue may be summarized as follows: on the one hand 

is a group of seholars who Niev magic as an Integral p~rt 
• 

of the religious beliefs ind praetices of.the periode To 

ttiese scholars, magical and relig~ous beli~f~ o~ten cannot, 

and should not, be distinguished one from the other. In 

spite of the prohibitions present in the literature of the 

religious authorities"magic vas simply a part of the 

religion of the time. Even the educated authorities often 

professed magies! beliefs, and vere regsrded ,as magicians 

by the co~mon people. 8 

A second group of seholars takes a totally opposite .. 
stand on- the relationship betvee~ magic and orthodox 

religion. To these ~eholars magiea! belief is complete!y 

different from religious faith. Whatever magic existed in 

the Judaism and Christianity of the period, wss deplore~ by 

the, religious authori ties. Sometimes" they had to "give in" 
., 

to popular opinion and'tolerate certain magicsl praetices, 

, 
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but these they~~anag~d to clothe with the trappinQs of true 

religion;' The presence of magic in the popular Judaism and 

Christianity of the period was but a leftover of the dying 

pagan religions of the East, and was utterly foreign to the 

'9 true spirit of Monotheisme A.A. Barb, for.instance, calls 

the magic in the Christianity of Iate antiquity "rotten 

food ••• that the authorities concerned condemn ••• to the refuse 

heap an consumption."IO 

In spite of eir different conclu~ions. ~e two 

escribed above agfee on one point: the 

magical beliefs and practices i~ the Judaism and Christianity 

of la te antiquity have ~heir roots in the pagan magic of 

the Ancient Near East and~in Hellenistic magic. 

Ii goes without saying that magical elements abounded 

in the various pagan religions of the Hellenistic age and 

~ 
~ 

of late ntiquity; 'however, the presence of magic in these 

pagan re1i ions does not bother the historian of religion. 

Magic is tnrbe expected in pagan religions; it is not, 

f however, eonsistent with monotheism. Therefore, one on1y has 

to ac~o~nt for its appearance in Judaism and Christianity. 

The Aramaic Magic Bowls are important artifactual 

evidence of the place of magic in the Judaism of the 

Talmudic periode The inscrip~ions on the Magic Bowls beloqg' 

to the large body of Iiterature of Iate antiquity dealins 
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The Bovls themselves' are one of 

the many kinds of artifacts discovered in the archaeological 

~ digs of the 19th and 20th centuries, mostly in Mesopotamia, 

but also in Asia Minor and Iran. A Magic Bowl is a smal1, , 
plain, terra cotta bowl, usually about 16 cm in diameter at 

the top, by 5 cm deep.12 AlI evidence indicates that the 

Magic Bowls vere buried under house~. The Bowls are 

inscribed vith incantations, most often prophylsetic, 

guaranteeing protection to an individusl and his family and 

-possessions. These incantations are usually written in a 

spiral form, starting at the middle of the bowl,and ~ircling , , 

outward to the rime Incantations written in three different 

scripts a~pear in the Magic Bdwls: 1) Judeo - Aramaic; 2) 

Syriac; 3) Mandaie. It is generally agreed that these 
/" 

three different sçripts correspond to the three different 

ethnfc groups who used the bovls: Jews.wrote their Bovis 

in the Judeo - Aramaic' square script, Christians wrote in a 

form of the Syriae Estrangelo script, .while the pagan 

Han~aeans wrote in Mandaic script. However, in spite of 
, 

this'general agreement, it appears that some individuals 

used Magic Bovls written in scripts not of their own 

dialect .13 

The Magic Bovls da te from the period _of the rua of 

th~ Persian Sasanlan dynasty in Mesopotamia, the 4th - 7th 

centuries"A.D. In terms of Jevish history, they date from 

~. 

• 
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the Talmudic ~d Pre-Geonic periods. 14 Though 

say there ~re Mdslem elements ln the Bowls, it 

agreed that they predate the Moslem conquest. 15 

some ,s,èholars 

ls generally 

" , 

The-Magic Bowls were thus produced during the per10d 

1n which Talmudic Judaism was formulated. The Judeo-Aramaic 

Magic Bowls are unequivoçal~y Jewish: they contain parti­

cularly Jewish terminology and concepts and large amounts of 

Biblical'material. 16 The dialect in which they are wrltten~ 
'is clearly a k1nd,of Jewish Aramaic. 17 The Aramaic Magic 

Bowls are also unequivocally magical: the inscriptions 

written in the Bowls are magical incantations, calling upon 
( 

üod and the powers of good to protect the specified 

individual from the multi-faceted powers of evil. 

rurthermore, the incantations on these obviously Jewish and 

decidedly magical Bowls are highly eclectic in natupe; , 

many pagan elements appear side by si de with unequivocally 

Jewish ones. 

The nature of the Mag!c Bowls renders them worthy 

objects of studycfor scholars of many disciplines. Scholarly 

8~udies.of the Bowls have,focused on various areas of 

inquiry: philological studies of the Aramaic of ~he Bowls, 

par~llels between the Bowls and other Jewish an~non-Jewish 
, . 

mystiçal and magical texts, the place of the magic of the 

Bowls in the histo'ry of magic ••• 

o 

-

, , 
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In this thesis, 1 will focus on only one specific 

magica~ element used in the Magi~ Bowls: the use of the 
-

Bible, or Holy Scripture, in the magical incantation. 

" 
It 1s an aphorism amoEg historians of magic, that 

the Holy Script ure of a people is commonly use~ for magical 

18 purposes 1n a var1ety of ways. John Hull writes: 

, 
~Sacred texts, being writings which were 
~believed to participate in the power of the 

spirit world of which they vere revelations, 
and to contain t~e spirit force vhich had 
inspired them, have alvays been favourites 
when composing a magical prayer or" spell of 
some kind.19 " 

Joshua Trachtenberg states the same, in a more apologetic 

• vei-n: 

Many men have searched earne~tly and devoutly 
in Scripture for a vision of eternal truth. 
But many,' many more have been content to, capi­
talize Scripture for professional ends ••• 
The Vedas among the Hindus~ the Avesta and 
Tao-Teh-King (sic), Hoiner at t,he hands of the 
Greeks, the Old and Nev Testaments in Christian 
hands, the Koran in Mohammadan - for some men 
they have been storehouses of wÎsdom - for 
the masses, to whom thr.ough many centuries 
their contents vere ddrectly unknowable, they 
have been rather sacred works regarded as 
much vith ~uperstitious awe a~ with reverence, 
used as often for magical as for religious 
ends.20 

Holy'Scripture, being in this case the Hebrew Bible, 

is uaed. extensively in t~e magic of the Aramaic Magic Bowls. 

The Bovls contain Biblical phraseology and epithets, and 
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ref erences and a 1_1 usions· to Bi blical charae ters, places and 

events. The names of God and His angels used in the Bovls " 

are often taken directly out of, or derived from, the Bible. 

The Bovls eontain a number of liturgical phrases that are 

derived from the Bible. Furthermore, a sizeable number Gf~ --

the Bovls eOntain direct and indirect quotations from the 

Bible texte 

1 have ehosen to highlight and analyze tvo of the 

Bi blieal elements used in the Magic Bovls: '1) referenee to 
, 

Biblieal eharaetérs, places and events; 2) direct quotation 

from the Bible texte q 
The thesis Wlii c~nsist of three main 

.parts. 

Part 1 consists of a survey of the existing seholar-

ship on the Bowls. After a review of the history of publi­

c~tion of the Aramaic Magic Bovls, the main issues of 
. ' 
s~holarly inquiry and débate will be outlined. 

Part II of the thesis consists of a comprehensive 

survey of the use of Biblical references and quotations in 

Lhe Bowls~ Listing eaeh reference and quotatiQn separately, 

l will comment on their magieal signifieanee and function • . 
1 

The treatment of these referenees and quotations in other 

magieal literature and in the Midrashim, will also be , 

presented. 

Based upon the infor~ation gleaned from my close 

examination of the Biblieal material in the Bowls themselves, 

l' 

, , 

c 
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r:,. 

l will address a broader historical que&tion in Part III: 

what does the use of Biblical material in the Magic Bowls 

reveal about the place of such magic in Talmudic Judaism? 

In order to arrive at a conclusion, the use 9f Biblical 

quotations in the magic preserved in the Talmud, and in 
, 

Jewi~h magic texts of the Talmudic and Geonic periods, will 

be compared and contrasted with their use in the Bowls. 

It is my opinion that the use of Biblical material 

in the Bowls is in may ways similar to its use in Talmudic 

and other Rabbinic sources. 

7 

~' 

, 
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CHAPIER II 

A Review of the Publica tion of the 

Aramaic Mà'gic Bowls 

Only the Aramaic Magic Bowls are direct points of 

focus in my study; th us , l have no t inc l uded th~ his t ory of , 

publ ication of the Mandaic and Syriac Bowls. However, , 

valuable general information on Magic Bowls and kindred 

topie s 19 f requen tIy con tained in pu bUca t ions déaling with 

them. I l have, 'theref ore, ref erred to su ch inf ormat'ion 
, 

wl}en i t add s to my dise ussion of the main issues of scholar l ye 

inquiry. 
,,) 

Sinee 1853, a amali but ever-present group'of scholars 
( 

has bee.n studying and publishi'ng Magic Bowls. Interest in 

the Bowls was igni ted in tha t year, wh en Austen H. Layard 

published the results and findings of h;Ls archaeological 

expedition to Mesopotamia, sponsored by the British Museum. 

Layard included the texts'and translations of six Magic 

Bowls, five Aramaic and one Syri'ac, ,in his publication. 2 

These Bowls were deciphered and translated, not by, Layard, 

but by Thomas Ellis of the British Museum staff. 'Unfor-

tunately, ,both Ellis' readings aiOd his faesim1les of the 

Bowls are highly unreliable, being full of errors. o In 

sp1te of this, the work of Layard and Ellis served to attract 

, , 

~ .' 
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the attention of the European scholarly community to Magic 

Sovls, as a fer t ile field 0 f stud y for Semi t ie phi 10 10gists 

3 and historians of rel igion. 

Setween 1853 and 1913, a number of European scholars 

published and translated Magic Bovis in various scholarly 

4 journals. Hovever, a sizeable number of these pùbIications 

were but the repubIieation an~ rereading of previously 

published texts. 5 

In 1913, James A. Montgomery of the University of 

Pennsylvania made his debut as the first North American 

scholar of the Sowis. His Aramaic Incantation Texts from 

N'ippur was the first monograph on the subject of Magic 

Bovls. After more than 70 years, this is still the classic 

work on the su b _i '~ct. In his work l Mon tgomer y publ i shed and 

translated 40 previously unknown Magic Sowl texts, unearthed 

in the arehaeological expedition of the University of 

Pennsylvania' to Nippur: 30 Aramaie, seven Syriac, and three 

Mandaic texts. Apari from his publication of these 40 

original texts, Montgoaery vrote a lengthy and comprehensive 
J,,~ Il 

introdùë"~,on to the subject of the Bowls, and included a 

thorough eom~ntary on the text of each individual Sowl. 

For the,first time, accurate plates of the Sovis were 

---appended to the work. and an index was supp1ied. 

-- -K"ontgomery looks at the Magic Bovis from aIl angles: 

'" . he discusses the sc~ipt and the language of the Bovls, th~ir 

, 
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magieal elements and procedures, their piace in the history 

of magic, their demonology'and angeology. Though some of 

Montgomery's comments. have a deci4edly 19th century ri~g to 

the modern ,ear, 6 his work remains the best available 

introduction to ~he study of the Magic Bowls. 

Montgom~ry's readings, however, do eontain errors of 

transcription and of translation. These errors vere 

commented on and corrected by the eritical remarks of G.W. 

Brown,7 George Barton,8 and Axel Moberg. 9 However, it 

remained for Dr. Jacob Epstein to write a thorough critlqœe 

of Montgomery's readings. Epstein systematically eorrected 

readings in aIl 40 of M~ntgomery's Bowls. Epstein's valuable 

corrections should always be used alongside Montgomery's 

10 texts to insure a correct reading. 

Sinee Montgomery, the Most prolific publisher of 
.. ~ 

Aramaic Magic Bowls has been his student, the American 

scholar, Cyrus H~ Gordon. Beginning in 1934, Gordon has 

published numerous original Magic Bowls in a.series ~f 

articles. Gordon accompanies his publications of the texts 

with brief introductions on the history and the magic of th~ 

Bovls. He comments on many different aspects of the Bowl 

texts in his detailed commentaries: script and language, 

comparative philology, the names of angels, demons and divine 

figures," the history of m~gic. Altogether he has published 

29 Magic Bowls, 25 Aramaic and four Mandaic. ll 
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Apart from the vork. of Cyrus Gordon, the 1940's and , 

1950's vere years of drought for the publication of Magic 
t" 

Bowls. The only scholar, besides Gordon, to publish original 
. 
Magic Dovls during th~se decades was Julian Obermann. 

Obermann published two Aramaic Bowls in 1940. 12 In 1953 

William Rossell, a student of Cyrus Gordon, included a number 

of Magic Dowi texts in the Appendix of his Aramaic grammar 

based .on the Dowls, but aIl of these tèxt's had been pub lished 

previously.13 

In the -1960' s, the 1970' s' and the 1980' s, interest 

in the Magi~ Do)'ls' infected a number of scholars. r. 
Jéruzalmi presented a doctoral dissertation on Magic Dovls 

, 14 
to the Sorbonne in 196~. Of the tw~lve Aramaic Dovls 

examined by JéruzaImi, only three were published for the 

first ,time. 

Dack on the North American continent, Edwin Yamauchi, 

another student of Gordon's knovn mainly for his work on the 

Mandaic Magic Dowls and on pre-Christian Gnosticism, pub­

li shed one Aramaic Bowl text in 1965. 15 William McCullough 

followed Yamauchi in 1967, publishing five Bov1s, tvo Aramaic 

and three Mandaic, from the collection of·the Royal Ontario 

Museum. 16 In 1975, Charles Isbell published his doctoral 

dissertation, submitted in 1973 under the supervision of 

Cyrus Gordon: Th~ Corpus of the Aramaic Magic Dovls. 17 In 
a 

his dissertation, labell collècted the Aramaic Magic Dovls, 

~ 
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,if 
that had been pub11shed prev10usly by other scholara. Isbe11 

intr6duces his collection of texts vith a scanty introduction 

focus1ng on the praxis of "bowl magic." His comments on 

the texts are sparse and lack direction. Indeed, Isbell's 

book 1s remarkab1e only for 1ts uselesshess; one must 

consult the original publicattbns of the texts for any 

serious study ~f the Magic Bowls. The only redeeming feature 

of Isbell' s work is that it 1s easy -to obtain, whereas 
1 

the 

publications in the older journals are not readily available. 

In 1976, two scholars published Magic Bowls in North 
\ 

.America: Ch-arles Isbell.published two original Bowls, 18 

and Markham Geller published one Syriac and one Aramaic 

text. 19 Geller continued his work on the Magic Bowls with 

his publication of four original Aramaic Magic Bowl texts in' 

1980. 20 

A Finnish scholar, Tapani Harvianinen, has kept the 

fires of Magic B~wl scholarship burni?g in Europe: 1.n 1981 

he published one original Aramaic text vith extensive notes. 

Harvianinen'e interest in the Bovls is centered on aspects 

of language :" script, orthography, grammar and comparative' 
.. 

philology.21 

The public~tions of most scholars aftei Gordon, have 

followed his method~of commenting ~n the Bowls: 4 brief 

general introduction, followed by the texte, ~*e translation. 

and a line by line commentary on the text. 

, " 

The commen tary 

. . 
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• 
includes various kinds of information on Magic Bovis in 

., 
general and the Magic Bovi in question in pa,rtieular: J:he 

language, the magiea! praxis, t'he names of ange1s. demons 

and divine figures, the history of magic. and so on" •. 

Only one sct.0Iar, Stephen Kaufman. 

apprGach. In 1973, Kaufman pub lished the )tex t 0 - , 
Magic Bowl from Nippur. 22 

consists solely (}f v 

Targum. Due to this Bowl' s unusual' nature, Kau 

the 

on the question of the use of Bible verses in the Magic 

Bovls in his article. Ris 'article thus. eoncentrates on 

one question. not on a variety of related issues. as did 

the art'icles of othe r scholars. 

The most recent work on the Arama1e Magic Bovls is 

the 1985 book Amulets and Hasic Bow1s: Aramaic' Incantations 

of Late Antiguity, by the Isra~li scholars Jo~eph Naveh and 

Shaul Shaked. 23 Published here for the first time are ,t,he 

texts of 15 amulets, 13 Magic Bovls and eight magical Ge'niza 

fragments. Naveh and Shaked preface the1r presentation of 

the texts with a lucid, informative and thoroug,h 

introduction. The introduction focuses both on the' 

characteristics of the texts themselves t and on the place 

of Jewisb magic in bhe magic of late ant.iquity. Bach" text 
1 

f\.-' 
is supplied with a thor'ough. "carefu1, line-by-line 

commenta!""y. The commentary focuses on compa,rative phUology t 
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and on p~rallels between the Magic Bowls and other Jewish 

works. A thorough bibliography, various indices, a glossary, 
'. , 

and plates make t~iS book a paradigmatic model of a work o( 
> 

it~ kind. Scholar~ in any field would do_weIl to imitate , 

Naveh and Shakedts presentation and thorougfiness. The one 

criticism that can be made of their work is their tendency 

to be overenthusiastic in their identification of Biblical 

parallels in the Magic Bow! texts. 24 

.' " 

Jo 
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(, CHAP"rER II r 
\ 

The Main Issues of Scholarly 

,lnguiry and Debate 

Seholarly research on the Aramaie Hagic Bowis has 
J 

focused on a number of issues. Discussions of these issues 

are found mainly in introductions to, and in comments on 

the published incantation texts; however, discussions of 

the Magic Bowis are also to be found in the works of other 

seho! ars, who use the ev Idence prov i ded b 1 the Bowls to 
.~ 

support ~heir ideas. 

The main issues of scholarly 'inqui ry and debate 

coneerning the Aramaic Magic Bowls are as follows: 

A) The ~anguage of' the Magic Bowls 

B) The Magic of the Magic .Bowls 

C) The Magic Bow1s in the Hlstory of Magic 
, 

D) Th\~ Hasie Bowls and Je~ish Society of the Talmudic 

B) 

Petiod 

The Magic Bowls and Other BodièS of Jewi~h 
, ' 

Literature 

, 
1 

t 
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A) The Language of the Magic Bowls 

Eve ry sc h~ar ",ho ha s publ 1 shed Magic Bowls, has 

discussed aspects of their language. Obviously, a detailed 

analysis of aIl aspects of ~anguage: script, orthography, 

grammar, morpho1ogy, ls necessary for a correct reading of 

a text. Both Montgomery and Naveh and Shaked present 

con cise, genera 1 int rod uc t ions to the la nguage of the Bowl s 

1 in their respective works. 

Some scholars, however, focul:j their comments almost 

exclusively on aspects of language. Oberoiann, for instance, 

f oc uses on the p rob1ems the orthog raphy 0 f the Magi c Bowl 

text,s pose for their decipherment, and on their dialect of 

2 Aramai,c. Harviainen dea1s almost exclusively with aspects 
, 

of language in his publications. 3 William Rossell constructs 
, 

a grammar ,of Babylonian Aramaic based upon the evidence of 

4 5 6 \ 7 1 

the Bowls. Gordon, Geller, andé Naveh and Shaked use 

comparative philology as a too1 for deciphering the texts. 

Though scho1ars may disagree over vartoJ~s readings 

in the Bovl text s, aIl agree tha t the Bowls are wri t ten in 

8 d talec t of Baby lonian-Jewi sh Aramaic c losely resembling 
" 

tha t of th~ Baby lonian Talmud. 8 

1 
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B) The Magic of the Magic BoW'ls 

1. The Purpose of Magic Bôwl Magic 

A magical incantation, or a magieal artifact, is never 

employed witho'ut a conerete purpose in mind. The client 

who us es mag i c, in tends t 0 summon super-human powers, and to 

cause them to perform his will. 

In the mid-19th cen tury. Auste n Laya rd guessed a t 

the magiea! p urpose of th e Mag i e Bow1 s; he ealled them 

ft charms buried wi t h the d ead, or emp 1 oyed for some purp ose 

at funeral ceremonies afterwards placed in the grave. n9 

Layard does not ex plain why th e Bowfs . were p laeed in gr a ves, 

nor what pur pose they served at funera! ceremonies. Schol~'rs 

after Layard have, however, diséovered that the Sowls were 

buried under houses. not depos i,ted in grave s • As for the 

pUJ;PQse of the 'Bo"", 1 s' burial berteath houses. there has been 

,unanimous agreemen t-: they wer e used f or ma g ieal p rotec t ion. 

Charle~, !sbéll psychologizes a bout tl)e need for magica! 

protection: 

•• ".(These people' s) ••• coneerna ,differed very 
little from those which are expres,sed in any 
age or set 0 f circ umstances. These people 
are seeking a handle on life and the forces 
of nature. Tttey 10nged for security. for 
health. for safety. for confidence that tbhings 
really would turn out we 11. They be 1 ieved > 

o prote'c t ion W'as necessary, p,rot ec tion ••• (rom 
things which could not be pr.edicted or 
undEirstood through 'normal" channelS. 
psychiatrists. someone to sell t'h,em ta 

-

Lackins 
piece 

, .. 
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of the rock' and scientific exp1anations for 
numerous basic features of life, they turned 
to magic.ID 

, 
Isbell' s statement that Magic Bowls vere used primarily for r 

protection i9 undoubtedly true. The Magic Bowls are 

primarily domestic phy1acteries, or amulets. meant to protect 

11 a c lien t' s home from various kt nds Qf evil s piri ts • 

Montgomery identifies the prophylact1c purpose of the Hagic 

Bowl with that...o-f the~zuzah: he holds tha t Just as the 

mezuzah was affixed to the doorframe to ensure the 'protection 

of a house, so were the Magic Bowls burled beneath the house 

t 0 ensu re the 12 same. 

Wallis Budge. fo110wing P1iny the El der, defines an 

amulet as an o~ject, endowed with magics! powers and, which 

of its own accord uses these powers ceaselessly on beha1f 

of the per~!ln wllo carries it or who possesses i1:. 13 

According to this definition, Magic. Bowls are indeed a kind 

of ,ma8ical amu1et; Budge hiDise1f classifies th-em as such. 14 

Though MOSt aIl Magic Bowls are clear ly p:otecti ve 

amulets, a fev Bods of quite a ·different sort hav~ been 

discovered. Tvo Bow1s a're inscribed vith a char.a meant ",ta 

15 arouse love,. Naveh and Shaked published a uniqu.e Bowl 
" 

, 16 
inscribed with a curse meant to inflict evil upon an enemy. 

Bowls vith these types of inscriptions are, as their number 

indicate's,' extremely rare. Most known Magic Bowls, whether 
\ 
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.. 
whether Aramaie, Syriae or Mandaie. are prophy lactie magiea1 

amu lets. ' \ 

o 
2. The Praxis of Magic Bow1 Magic 

o Most aIl magieal acts consist of two distinct but 
J 

related parts: 1) an incantation; and, 2) a ritual action. 

These two parts of-the magieal act are eommonly -known to 

- 17 historianS" of magic by the Greek terms: - klesis and praXis. 

'Thè klesi s was a reci ta tion of words, spoken a loud, that 

invoked the power of whatever, 'supernatural being wa~ bein~ 
\ 

summoned. The praxis eonsisted of some symbolie, ritual 

. 18 
action, usually in some way il1ustrative of the klesis. 

Both the klesis an<l the praxis have an effect on the success 

of the magieal aet; indeed, the performance of either 'â1-ane 

could not insure success. 

Survivirfg magic texts show us that ancient Babylonian 

> 19 ' 20 
and Sumerian and Helienistie magic were st ruetured . 

, 
.cor~iing to this two-part magieal act: the k lesis and the 

praxis. Seholars of the Magic Bowis have assumed that the 

mag~e of the Bowls must be understood "aeeording to thi'S 
, , 

- ~ 

system. However', diseovering the praxis of Magic ~owl magic 

is ~istinc tly problcma t ic ~ For, whereas ancien t . Bab y lonia n 
..,. 

and Hellenistie magicai texts e1ea,rly des~ritie both the 

klesis and the praxis of any given magieal sct, the ',Magic 

Bowl do n~t .• bEdng in tbeID.selv'es magieai amulets, not books 
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) 

of mag~icâl instruction like the Babylonian and Helienistic 
1 

texts. The incantations inscribed in the Bowls can clearly 

be s:een - as the klesis'; wé, have, however, no descri ption of 

the praxis that ac,companied the recitation of the 

incantations.' " 

Scholars ~ since Layard and Ellis have argued over the 

na ture 0 f the praxis of Magic Bowi magic. The Magic Bowl 

scholars of the 19th centuJ;"y proposed various solut ions to 

th:ILs question. Ellis said the Bowls must have been filled 

wi th I iq u id, wh ich was drunk by the client. 0 Layard opposèd 

this theory,. saying tha.t the ink inscriptions were 'too fresh 

to ha~e been immersed in Iiqu:ld; he claimed the Bowis to be 

funerary charms t but did not specify'their praxis. In 1873, 

J.H. Rodweli suggested that the B'owls were related to 
, 

di vining cups, such as that used bOy Joseph' in Genesis 44. 

Later, Hyvernat and Pognon both claimed the Magic Bowis were 

traps in which noxious demons were imprisoned. The praxis 

of the Bowis eonsisted of burying-them upside down, wi tl). 

some so:ct of accomp'anying ri tuaI. 'Wohlstein, in 1893, 
, 0 l ' 

suggested that the very aet of writing the incantation on a 
1 • 

vessei was,] in itself, a particularly Jewish praxis. Schwab 

pJ;'oposed that th~ Bowls Çre 'evidence of ! the practiee Qf 

hyd romancy, divination by using wa ter or other Iiqui~s. 21 

None of the scholars whose praxis theories are 
, 

deseribed above t tried to discover the praxis through a 
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perusal of the incantatio~texts themselves. Beginntng 

with Montgomery, howaver, scholars began t~ approach the 

recovery of the praxLs b~ a new method: since the Bowls 

are merely recit~tional texts lacking any instructions on 

how and when they are to be employed, one must try to detect' , 
. . 22 

in the texts themselves evidence of the praxis. Basing 

himself upon evidence within the actual incantation texts, 

Montgomery came to the conclusion that Hyvernat and Pognon 
\ \ .' 

,were correc t: the Bowls were meant to be prison traps for 

the d~mons. The prax'is accompan"ying the burial of the Bovl s 

was. a kind of sympathetic magic: just as the incantation 

(the klesis) riads, "This press 1 press down upon thee •• ," 
1 

so did the Bowls press down ùpon the demons. Montgomery 

brings archaeological evidence to support his theory:' most 

of the Bowls were discovered bur~ed upside down, this 

,rendering tqem effective as demon traps.23 

Gordon rejected Montgomery's theory; according to ~~ 

Gordon, no home-owner would voluntarily trap.demons beneath 

his home. Clients would wa~t t~ get rid of th; evil~spirits, 

not keep them close by. Originally, Gordon suggested that 

the Magic Bowls are a form of "skull magic"; being similar 

in shape to skulls rendered the Bovls magically effective. 

The discovery of skulls inscri.bed vith incant~tions like 
24 

those of the Magic Bowls, lent weight to.this theory. 
1 

Later on in his career, Gordon professes a different opinion 

• Ir 

., 
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1 
on the matter: he ,states that the o\1erturning of a Bow1 

corresponded to the' spel1 wr'itten within it, in which J:he 

powers of good are invoked to "overturn" the demons. The 

overturning of the Bowl is ~hus a kind of sympa thetic. 

magica1 ac t t the ri tuaI act of inverting the Bow1 , " 

corresponds to the simultaneo'us recitation of the 

incantation. 2S 

Most 20th century Mag~c Bowl scholars wi th opinions 

on the praxis of the Bowls, side with either Montgomery or 

with Gordon. ~ McCu11ough 26 and Naveh and 'Shaked 27 both side 

with Montgomery, claiming .th.ere is no reason why the Magic 

Bovls éannot be regarded as devil traps. In his ear1ier 

, 28 
wor~, Iabell sides wi th Gordon. Hovever, in a later . 
article he suggests that there vas never one so~e praxis 

J 

associa ted wi th the' magic of the Bo'IIÙ.s: "Scho'lar s'have been 

\ 

looking for .2.!l!. thing ~hen. mul tip1e ans\(ér s lP~y be, 

necessary." 29 Yamauchi stradd les both si des of the arguml!nt 
" • 

by claiming that bath Gordon and Montgomery are, pata-
) 

doxically, correct: ~'The bowl;.s may have been1 "in tended to 
'0 

" u 

trap the de~ons, and also to get rid of them -- which 
. . 

appears as' a contradiction ta us, but which apparently, did 

npt trouble the ancients. ,,30 

• 
Victor Hamilton offers a long disc'ussion 01. the debate 

over Magic Bovl praxis. 31 It is not easy ta determine 

Hamilton's exact position on the matter, hove'ver. he offers 

\ 
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one novel conclusion: therF is no real archaeolog1cal 

evidence, says Hamilton, to prove that the clients actually 
, 

buried the Bowls. Pe~haps they simply placed them in various 

places in their hou ses , unburied. 3~ A~l other scholar'!l 

disagree with Hamilton, assérting that the Bowls .we~e indeed 
• 

buried • 

The pra.Ls of the Magic Bowls has constituted one of 

the main issues of scholarl~ contention i~ the study of the 

Bowls. However, if the Magic Bowl-s are view~d in ai certain 

t." way, it ia not necessary to postulate ,that their usel , 
, 

necesaitated a magical praxis." Magic Bowls are llersistently 
o • , 

viewed with the standard magical aet of anc1ent Babylonian . 
J ... ij - \ 

" ~ > (~ 
and Hellenistic magic, composed of klesis a.nd praxis,' as a 

... ,". 
point of referenee. The, truth of' the matter is, we must 

questi.on the val:ldity"(qf this view of the Magic Bowla. A 
( , . 

Magic Bowl ia not a magical act; it 1s a magical amulet • 

Now an "amulet needs no pr,axis in order to be" magically 

effective: when one dons_ an amule,t, there is usually no 
. 

ri tuaI involved one merely puts it on. Furthermore, the 

words inscribed on an amulet, though they are words of pover, 
~ .. ~ 

do not need ta lie rec1 ted aloud in order to be ef fec tiv"e • 

Thus, they need not be cons1dered a klesis, in the uBual 

sense of the teTm. The written words thems~lveB have 

protect1ve power, whether or not they are physically intonèd. 

o U 

.. 
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Even in Hellenistic magic, ~here involved praxes are 

the rule, there is little evidenie of a praxis for putting 

on an amulet. For example, a rtte for driving out demons 

in the Greek Magical Papyri begins with a klesis and a 

praxfs: the magician must place olive branches before the 

client, while.reciting an incantation. He then must tie 
~. 

the oli~e branches togethex in a certain way, and use it 

like a whip a~ he utters the conjuration. Following the 

klesis and the praxi~t the magician is told to make the 

client an amulet of tin with certain magic words wr1tten ~n 
; 

i t. He is then to hang i t around him. There is no roi tuaI 

to be performed while hanging the amulet; neither is the . 
magician instructed to recite out Ioud the words written on 

the amulet. 33 

Though scholars agree that the Magic Bowi is a kind 

of amulet, they faLI to take this into consideration in 

their attempts to discover the praxis behind its use. 

Ins~eadt the search for the praxis of the Magic Bowl has 

been spurred by two factors: 1) the association of the 

Hagic"Bowls with other kinds of "bowi magic" in which there 

34 definitely were kleses and praxes; and, 2) the 

indiscriminate application of the structure.of ancient 

--- Babylonian and Helienistic magic to the Magic Bowls. 

At the present time, no conclusive evidence has been 

found upon which to base a' theory"of Magic Bowl praxis. 

} 

. , 
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Evidence lnside the incantations themselves is not enough 

upon which to reconstruct the praxis. Indeed, if the Magic 

Bowl was regarded as an amulet, perhaps there never was a 

praxis connected with its use. Of course, there may have 

been traditions that were followed when installing a Magic 

Bowl, ie., burying it upside down; however, these traditions 

need not have been magical praxes, in the technical sense of 

the term. 

Montgomery himself stated that the praxis was but a 
.....-

minor part, of Bowl Magic. He differentiates betw~en ancien~ 
( ""' 

Babylonian ~agic, in which the praxis was a primary\ element, 

and Magic Bowl magic. In the Magic Bowls, says Montiomery, 

" " and 1 agree, the written words themselves, the magic names, 
" ,1 

syllable~ and phrases, possessed a power capable of binding 
-~_ ,35 

demons without the perfo~mance of a praxis. 
\ 

3. Magieal Elements 1,10 Magic Bowl Ineantati'ons 

There has been m,ch debate ove~ the praxis of Magic 
1 

Bowl magic, precisely beeause tts nature is so elusive. 
J 

,The magical elements in the in~antation texts, are a sou~ce 

of much less debate, .beeause they are clearly iden~ifiable • 
• 

Studies q~ these elements have tended to'be descriptive, 
'\ . 
\ 36 

rather than analytical • .. 
The usual structure of the magical incantation ln the 

Bowls ls aa followa: an invocation to the divine protectlve 

l· .. - . 
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powera ia followed by the names of the clients who are to 

be protected. MaternaI lineage is used, as is common in 
\ 

magic, for greater exactitude. 37 Then, the categories of 

demons and ills to be purged are listed, followed by the 

names of power who are heing invoked. A conclusion 

follows;38 sometimes the incantation is repeated if there 

is room on the bowl. 
, , ,. 

Many different m~gical elements merge in these 

-incantations. Perhaps the Most e'{i,dent are the 
, , 

names of angels, othér di vi~e .~o"ers,· and demons. The 

demonology of the Bowls appears ~o be closely related to 
~ 39 

that of ancient Babylonia'. - Divine powers of different 

re~igions are invoked: Jewish powers, such as "the great 

prince Michael," and non-Jewish powers, su ch as Hermes and 

Abraxas. 4p Strings of divine names appear in the 

" incantations. Often these -names are Biblical names of God: 

k 

T 

s 

. ~-,--"-

,- :!hIh from Ex 3:14, is a favorite. Often these 

,-names are but strings of unintelligible letters, 

b~ their tec~nica~' term as b~rbarica onomata. 4l ~, , 

~~rbarica onomata are sometimes cryptograms for 
, 

; - . 42; 
~rd nalles o~ God. } 

o note one feature of the use of 

ramaic Magic Bowls: the Bowls show an 
n 

eclectic, rather than a syncretist~c, use of the names of 

non-Jewish gods. The goda of other ~ations are invoked in 

... 
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the Bowl incantations; however, the God of the Jews is never 

identified with these other gods. 43 This _~lecticism is 

qui te di ff eren t\ from __ the sync ret ism of the Greek Magical 
\ 

Papyri. In the Greek magic spells, the gods of different 

nations are consciously identified wi th each other; there 
\" 

is no longer any d'ifference between the variSus gods. 44 

The term "syncretism" ia often applied to the magic of the 

B 0 w 1 s ; h 01V e r, 1 f e el, bec au se of the fa il ure toi den tif Y 

the God of the Jews with other divine powers, "ec1ecticism" 

would more pt!y describe their magic. 

References to power fuI mythical acts of the past are 

sometimes Incl uded in the l!.0wls, such as the "curse of 

Leviathanr45 or the creation of the world. 46 Great 

masicians, or more precisely, demon-experts, of the past are 

referred to: ~olomon, the son of David, and Rabbi Joshua ben 

,Perahia. The divorce of she-demons, usua11y Li1ith, la a 

common element in the Bowl incantations. Apparently there 

was a common bellef that she-demons could be divorced as 
;. 

'47 \ effecti vely as a liv~ng human\ wife. These "divorces" 1 . 
'" 

seem to follow Jewish legal divorce procedures. C:'>-:-~ ~" 
- '-"""-,,Y-

Phrases strongly reminiscent of Jewish liturgy also 

appear in the Hagic Bowl incantations. As the Greek Magica! 
-

Papyri and the Merkavah texts show, liturgieal phrases, and ~ 
, / 

sometimes even entire hymns, found their way into Magiea! ~, 

texts. 48 The most obvious of the liturgica! phrases in the 

""'- " 
r ~~'. 

.' 
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') 
Bowl incantations are the frequent "Amen, Amen; Selah"$' a~d 

"Hallel ujah" s. Other liturgical ph~ases intiude: .. 
Qdws .I.!! gdws hw' ab'wt smw ••• m' th il ~ hbybt ' 

• • 
y6r'I;49 and, ~ ~ yhwh ~ hwly kwl b§r wmpI' . 
l'§wt. 50 As we will see, quotatio6s trom the He~rew Bible 

t> 

and references to Biblical plaees, characters and ,events 

frequently appear in the incantations. 

Another magieal element w?rthy of note, though not 

aetually a part of the ineantation,itself t is the pietures 

and magica1 signa that sometimes decorate the Bowls. The 
, 51 

pictures usually represént frightèning 'demons. Often 

circles, or strang'e geom-ètric ahapea decora te the Bowls. 
" 52 

Such signa are often used in magic, - but their exact 

signif1cance ln the ~owls i9 unclear. 

Good genetal' ~urvey9 of the var~oos ma~ical elements 

in the Bow~ incant~tions are in Montgome~y's Aramaic 

Incantation 'T~xS'e Fr'om Hippur, 53 a~d in Yamauchi' s Mandaie . 
Ipcantation' .Texta. 54 'Of course~ 'much 4etailed and' valu'able 

; 

, , 

information on aIl of these elements i8 provided in the 

çomment~ri~8 0' othe~ scholars on publ~~hed texts. 

" 
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C) The Magic Bowls and the History 

of Magic 

a 

The rèlationship between the magic of the Magic Bowls 

and that of other cultures has been a much-diseussed issue 

among seholars. 'The debate over this issue eenters on three 

ques~ions: 

1. 

1) The generic relationship between the magic of 

the Magic Bovls ~nd the aneient magic that 
• 

preeeded it: where did the magic of the Bovls 

come from? 

2) The reiationship between the, magic of the Magic 

Bawls .and its contemporaries Hellenistie and 

Persian magic. 

3) The place of the Magic Bovls in the history of 

"bowl ma,gte." 

The Generic Relationship Betveen the Magic of 

the Magic Bowls and the Ancient Magic that 

Preceded It 

lIt is generally agreed that the parents of what later 

became ..!'J~vish magic," vere ancient: Egyptian and Babylonian- , 

A$syrian magje. Various ~lements of both are evident in 

55 
~agical texts and artifaets of the Geonie period, as vell 

as in the Magic Bovls. ~he elaborate demonology in the 

" 

" 
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" 
Bovls i9 undoubtedly a bequest of Mesopotamian magic. Many . 
named demons appearing in the Magic Bowls made their debut 

, 56 
in much earlier Akkadian and Babyloni~n magic tex~a. The 

phraseology, the content, even the basic structur~ of 

ancient Babylonian exorcism text9 are also quite simi1ar to 

those of the Magic Bowl incantations. 57 Furthermor~, 

Babylonian supplicatory magical invocation text~ are a1so 

similar in structure and content, to the incantations in 

the Bow19. 58 

\ 

The ancient Egyptian influence in the Magic Bow1 

incantations is evident, first and foremost, in the 
. 

invocation of Many divtne names of power and the use of 

barbarica onomata as holy 59 names. 

'\ , 
" 
\ 

\ 
\ 
( 

Though MOst scholars agree that the magic of the Bowls, '. 
was the offspring of both Egyptian and Mesopotamian magic, 

there are different opinions on th~ir relative influence. 

Montgomery holds, that whilé it ia impossible to den y the 

import~nce of th, Me90potafian eiements in the Bow18, their 

magic more cl08ely resembles Egyptian- magic, albeit, in its 
. 60 

later Hellenized forme Yamauchi refutes Montgomery, 

pointing out the very unEgyptian e1ements in the Bowls; 

for example, a key element in' E'8;ptian magic is the explicit ,. 
identification of th~ magician vith the god or the divine 

po~er that i~ invoked. This identification rarely appears 

in the Aramaic Magic Bovls. Thou~~ h~ ~dmit8 that there is 
. { 

, , 
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some Egyptian influence in the Bow1s, Yamauchi stresses that 
~ ...s, 

61 Mesopotamian magic had a much greater influence. 

One important question touching the generic 

relationship of the magic of the Bovis with earlier magica1 

cultures has been addressed only oblique1y by Magic Bowl 

scholars. This question is, however, quite pertinent to 

the history of the Bowls: when did a form of magic which we 

can calI "J ewish magic" ac tually beg in? Though t his 

q uest ion has never been addressed di rec t1 y b Y scholars of the 

Magic Bow1s. some of them reveal. their often contradictory 

and apologetic opinions on the matter. 

Though, as we hCave seen,' it is generally accepted 

that both ancient Egyptian and Mesopotamian mag-ic parented 

the magic of the Bowls and Geonic Jewish magic, it was 

difficult for earlier scholars to accept the fact that Jewis~ 

magic predated the HelÎenistic age. Montgomery, for 

instance, though weIl avare of the s imilari t ies between the 

1 -
Magic Bowls and much more ancient forma of Babylonian. 

.. 
magic, could not bring himself to admit openly that there 

vas a direc t generic link betveen the two. If he did, he 

would of course have to admit that s kind of Jewish magic 

probably existed in Babylonia in the pre-Christian ers. 

Instead, he states that Bow1 magie, and indeed, aIl Jewish 

magic, begaR in the Hellenistic period, coming from "the 

cruci ble of the Graeco-Roman wor1d. "62 

,. . 

-
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Thua, ",-ha tever e1émen ta of Baby lonian magic are 1n the Bowls, 

. were inherited indirectIy through the surrogate parent, 

Rellen1stie magic. 

~ '-, Joshua Trachtenberg states the same opinion: .first 

he adm1 ts tha t the magic of tht;: Bo\(ls is indebted to' both 

63 ancien t Babylonian and ~tian magic. Rowever, he 

-;;;.. .. 

claims that "Jewish magic," J!.!t!:. ffè-; d1.d not exist unti'l the 

64 Geonie period; magic entered Juda1sm through H'ellenistic .. 

magic. -
Both Montgomery and Trachtenberg were extremely 

reluetant to admit that a true form. of "Jew1sh magic" ex1sted 

at "8ny- early period; nor could they state that magic was a 

part of Judaism before the T.lmudic pe/iOd. This rel.ctanc. 

1s undoubtedly oapologetic in or1gin: "it made them uneom-
, 

fortable to assi~n the ex1stence of 'Jewish magic to per10de 

in Jew1sh history' that produced author1tat1 ve holy texts t 

the Bible and the Talmud. Intereetin~ly enough, 

, Montgomery, a Christ1an to whom the Old Testament, bUt not 

the Talmud, 1s an authoritative holy text, assigns the 

beginn1ngs of Jewish magic to the Mishnaic period. 

Trachtenberg t a Jew. for ",hom both the Old Testament and 
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gen~~~ must exist betwe~n them, especially .s they 

share the same provenance., It is impossible that eu ch 
'\ 

affinities could have been picked up second-hand through 
, , 
Hellenist~c magic. Indeed, the Greek Magical Papyri show 

\ .. 
none of the developed demonology of ancient Babylonian, and 

. t.he Magic Bowl, incantat\1.ons. 

Other scholars do not enter into direct debate with 

the opinion of Montgomery or Trachtenberg; however, clearly 

most scholars feel there was a dir~~t generic link between 
. 65 

Magic Bowl magic and its ancient predecessors. Without 
~, 

~ny discussion or hesi tation, Naveh and Shaked wri te:' 

Il Aramaic' magic 1 i te~ure continues Assyrian, Babylonian, 

an~ Egyptian m~gic •• " ,,66 
.,--

. 2. The Relationship Between the. MagiC: of the Magic 
J ....--__ ... ~ \ 

Bovls and Ite Contemporaries 1 Helleqtst..ic--ând, (' .... 

~ -----------------~---Persian Magic 

The firet centuries of the Common Era w~tnessed the ... , ' 

1 ) 

rise and ~pread of what is known as "Helleni~tic magic." 
, / 

The· fo~ndation of Hellenistic magic was the pagan religion 

of ancient Greece;61 after the conquests of Alexander, 
l ' 

native Greek magic and religion were enriched by their 

contac~ with the magic ~nd religions of the other cultures 

of the Hellenistic world. Elements from older national 
( < 

1 

forma of magile: , Greek, Egyptian, Jewish, Peraian, blended 
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together to form a highly syneretistie international magic. 

Indeed, the most striking feature of Hellenistic magic is 
~ - 68 ~ 

its synereti.sm. 

Happily, we have may extant sources that enable us 

to have a clear idea of the nature of Hellenistie magic. 

Numerous novelists and seholars of the Hellenistie age wrote 

descriptions of the magic of their periode The Hermetie 

" literature, and other literature of tre mystery religions, 

is also valuable for the study of Hellenistie magic. 

However, the main source for the study of Hellenistic magic 

are the Magieal Papyri. 69 More than 150 Magical,Papyri 
" , 

have been published throughout the 19th and 20th centuries. 

These Papyri, in Greek, Coptie 70 and Demotie. 71 eontain a 

wealth of magieal lore. Hundreds ~f magic ~pells are 

described in great detail, from the bizarr~, to simple folk 

remedies and herba~ l~re~ 

Besides the Magical Papyri, other magicai artifaets 
1 

')J t ~ 

have survived 'upon which we can build our knowledge of ,the 

magic of the period: the reams of tabellae defixionum, or 

eurse tablets, magieal amulets of various kinds,72 ostraea, 

and magieal equiPment. 73 

There are certainly many similarities between 
\ 

Hellen1.stic magic,' in its various manifestations, and the 

Jewish magic of late antiquity. The Magic Bowls themselves 
. 

exhibit eértain characteristies of He~len~stic magic: the r 
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use of names of pow.er, ,the invocation of di vine beings, the 

barbariea onomata, to name a few. The most obv10us shared 

o,har"ae'teristie of both is thei.ra syneretism" or when speaking ',., 

of the Bow1s, their ec1eeticism; both the Hagic Bowis and 

th~ Magica1 Papyri eont~~n religious and magicai e1ements 

borrowed from other cuIts and cultures. 74 

, 
AlI seholars agree th~t ,there are simi 1ari ties between 

Hel1enistic and Jewish magic; however, there is some 

disagreement over the question of influence. 
e 

and A.A. Barb,76 historians of religion, and 

75 John Hull, / 
77\ 

H.D. Betz, a 

historian of Hel1en1stic magic, hold that Jewish magic 
.~ 

inf1uenced the development of He11enistic magic. Hul~ 

supports his opinion by elting the "Jewish" elements and 

referenees to BibIieal material in the Gree~~a1 Papyri: 

the use of "Ya", "Yao," "Adonai," and 'Sabaoth" as magieal 

names of power, the references to the Red Sea, to ~oseSt 

~nd tb Solomon. Barb gives no direct evidenee to sup~ort . 
his claim, but falls back on the reputation the Jevs had as 

:~ 

"expert sorcerers" in ant"iquity •. Betz elaims that the Greek 
... 

Magieal Papyri show extensive Jewish influence. He contends 

ther~ is !n abundance of "Jewish material" in the Papyrl; 

s~ating that the god who is invoked the Most often in the-
> 

Papyri is "Iao" or "Yao" the Jewish God.' 

Some sehàlars of the hlstory of Jew1sh magic hold 

that ~t 'las Hellenistie magic that influenced Jew~sh magie. 
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We have already seen how both Tre,chtenberg and Montgomery 

deny the "existence of Jewish magic béfore the Hellenistic 
, 

perlod. Both see Jewish magic as, more or less, an outgrowth 

of Hellenistic magic. As Montgomery states q uite succinc tly: 

" ••• Ali Jewish magic has come out of the crucible of the 

Graeco-Roman world. fi 78 Similarly; Mordechai Margaliot, in 

his introduction to Sefer ha-Razim, stat'es that the Jewish 

magic evinced by that work is a direct outgrowth of the 
,79 

magic of the Greek Papyri. 

A large~ group of historians of Jewish magic and 

religion take a reasonable Middle position: Jewish and 

Hellenistic magic influen·ced each other. Thus, there are 
,) 

Jewish elemen ts in Hellenistic magic, and Hellt'oistic 

elements in Jewish magic,_ 80 After postulating a direct 

relationship. between the Magic Bowls and the Grt.ek Magieal \ . 

Papyri t Gershom Scholem writes: "The Greek magi,:ians used 

Jewish material and the ;Jewish writers used syncretistic 
r~ ...... --_ ... .., - # 

formulae, which,\ as· it seems, they transcribed from Greek 

originals. ,,81 /~ \ 

It is this middle position that ,must be adopted .!.!!:. 

a""tvis 'the relationship between Hellenistic and-Jewish magic. 

Evidence supports the likèlih,)ood that· there was mùtual 

influence between them. T,he conclusions of both extreme 

positions must be discarded. First of a11, it is histori-
a .~ 

cally highly unlikely that Jewish ~magic began ooly after 
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the H~llenistie, period, as Montgomery 'and Traehtenberg 

claim. It ia also unlikely that Jewish magic eontributed 

more to Hellenistlt: magic than the other way" around, as,: 
t 

)claim Hull, Betz and Barb,. Indeed, their c1aims tha t judaism 

made a sizeable contri bution to Hellenistic magic are greatly 

exaggera t-ed ~û they make this ~aim f not based solely on 

conerete textual evidence, but ~e on that vague, and not 

altogether historical!y reliable, "magieal reputation" that 

Jews had in antiquity; 82 

Finally, it must be sa id that even if i t ia clear 

f that Hellenistie and Jewish magic influenced each other, it 

is most often impossible to establish \lhich influenced 'which 

first. 83 As-Montg'om~ry says, in a somewhat flowery manner; 

"It is difficult ln th'e field of !pagic to decide whieh ls 
'. 

the cause ànd,\ which effect, for the spirit of magic produ'ces 
, 84 

like frui ts Ispon tane~usly. " 
, , 

As the Magic Bowls were produced durlng the period 

of Persian rule in Mesopotamia, i t would stand to reason 

that the\magic of the -Bowls was influenced by contemporary 

Persian magic. However. such is not the case. Jacob Neu'sner 

comes to the conclusion, following his historical st'u~y of 

the Talmud, tha t -' Jewish cul t ure in Meaopotamia in the Persian 

period was isolated from, and relatively uninfluenced by, 
, 0 

contemporary Persian culture. 85 Studies of the Magic Bowls 

support Neusner' 8 concl.usion. Montgomery asserts that hardly 

'. 

" 

\ 
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a trace of Persian infIuen.çe is to be discovered in the' 

Bovis. This absence of Persian in~luence ia, to Montgomery, 
-' 

a remarkabl'e fact, as Bowl Magic " ••• belongs to Persian soil 

and flourished under the Sassanian empire, while the dualism, , 

demonology and magiea1 practiee of Persia wou1d have been 

so naturai a nursing mother to the superstition we have 

86 bêen studying." Yamauchi notes that in the Mandaic Magic 

Bo~'ls, \ln spi te of the faet that Many of the clients' names 

are Persian, Persian influence on the magic is surprisingly 

slight. 87 It appears. that from aIl evidence, Persian 

reIiijïon and magic may be discounted as important influences " 

on the magic of the Bovls" 

,3. The Place of the Magic Bovls in the 

History of "Bovl Magtc" 

Several scholars have identified the Magic Bovls as 

examples of a kind of magic called "bowl magic." "Bovi 

magic" is. a hoary form of magic that empIoyed bowls in some 

way , in its praxis, reportedIy existi~g in diffeorenj: forms 

in ancient Babylonia. Crete and Egypt. 

Montgomery and Gordon hold that the Magic Bovis are 

a descendent of ancient: Babylonian "bovi magic." 

Unfortunately, no physical reli~s of this aneient Babylonian 

"bovi magic" have survivedr hovever, ~ontgomery sees proof 

of its existence in a speli wfrom the ancient Babylonian 
J? 

.-

1 ....... 
l " r l, 

, 
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Utukki series. This spell, interpreted by Montgomery, refers 

to coveiin~a demon with a vessel. 88 Gordon holds that 

"bowl magic" ~as practiced in ancient Babylonia, and that 

by the time of Hammurabi it had evolved into a highly 
89 

elaborat~ practice • 
• 

William McCul,lough, on the other h~d, con tends tha t· --, 

neither the spell cited by Montgomery, nor the evidence 

offered by Gardon, proves that a form of "'owl magic" like 

the magic of the Bowls, existed in ancient Babylonia. 90 

Certainly, as long as no artifacts like the Magic Bowls have 

been discovered, it is necessary to concur with McCullough. 

Victor Hamilton claims that he has discovered Just 

snch evfdence. Bowls have been discovered in archaeologieal 

sites, dating from as earl, as the third millenni~m B.C. in 

,Mesopotamia and in Asia Minor. These bowls ·are, apparently, 

almost always discovered in an ups1de down position. ~.E.L. 

Mallowan has sU8gested that there is a connection between 
1 

these bowls and the Magic Bowls~ Hamilton is quick to jump 
, 91-
at Mallowan's suggestion. However, neither Mallowan nor 

Hamilton of~er any conclusive evidence of any such 
'l, 

connection. Furthermore, there are no inscriptions 

whatsoever in these bovls. The",. vere apparentl:L used to 

give votive offerings to the dead. Simply because the Magic 

Bowls and the se bowis are both bowIs, in no way means there 

ia a historical connection between them. 

~--
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\. 

Victor Hamilton h~s also tried to link the Magic 

Bovls vith a form of ancient Egyptian "bowl magic~" The 

~ncient Egyptians practiced a for; of ~bowl magiç" known as 

"Letters to the Dead." Supplicatory letters, 'usually written 

on bowIs, vere discovered in Egyptian tomb~ of the Old and 
\ 

Middle Kingdoms (2688-1785 B.C.). These "letters" vere 
\ 

written by members of a family to deceased relatives1 .-' they 
o 

usually ask the departed to Intercede on the behalf of the .. , , 

living family in the sp\rit world. lt appears that· 
,~ " 

offerings vere presented in the bovls along vith the 

supplieation. 92 .r' 

According to Hamilton, there may have been a direct 

relationship betveen this form of "bovl magic~ and.the magic 
)., 

of the Magic Bovls. After a discussion of the possible 

Egyptian origins of the Mandeans, HamiltonPhypothesizes: 

In light of th1s evidence, is it not possible 
to conclude that the Mandeans may have been 
instrumental in introducing Egyptian style 
bovl magic into Babylonia in the early , 
Christian era? And subsequently the Jevs and 
Christians picked, up and eopied the Mandean 
praetiee.93 -

• ,Aeeording to Hamilton, then\ the Mandeans kept a fQrm of 

, '. ' 

," .,. 

, "bovl magic" alive, the practièe ~~ vhich had died out 'in 
, ,;-

'/ " the Middle Kingdom (1785 B.C.); ; upon their migration ta , , 

" 

1 
Bab,ylonia in the first centuries A.D., they rèvi ved thi~ ç magieal praetiee, and influenced other ethnie groups to 

- , r 

"' 

" 

-' 
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adopt it as their own. This hypothesis U highly unli,kely, 

to say the least. It 1s highly doubtfui that· there 18 a 

generic relationship between the "bowi magic'~ -of ancient' 
o 

Egypt and the Magic Bowls~ Though both forma of magic 

consist. of inscriptions wri tten in bowis. those of the 

Eg,~ptian bowl~ are suppftcatory, whereas those of the Magic' 

Bowis are prophylac tic. The magical functions of both are 

quite different. Again., Victor Hamilton goes "bowl-happy"; 

he postulates a relatio'nship between the Egyptian bowls and 

the Magic Howis simply because both are bowis. 

Cyrus Gordon connects the Magic Bowls with yet S'nother 

fo.rm of "'bowi magi,c": the Minoan bowis uneaI"thed a t Knossos, 

dating from about 1400 B.C. 'Like the Magic Bowls, these 

bowis were discovered 1nverted, they are insc ri bed vi'th 

dravings of demons, they mention some of the same demons;' b'y 

name, and they suggest a similar praxis. Gordon states: 
, 

:" ••• There is no doubt about the connection between the Minoan 

and the- Aramaic bowis •. ,,94 Accord ing to the present 

arehaeological .data, the hovis discoverèd at Knossos do 
.. 

,indeed have much in comlIIon vith the Magic Bowls~ Judgin$ 

from the similar forms and magica!, element8 of the Minoan 
. .' 

,and the Mesopotamian bow1s, a generic teIat10nship between 

them 1a more Iike~y than the th~o:riea of.' ,Montgp.lDery and, 

'Hamilton' examined above. If, however, the .Babylonian 'Bowis . " ,~ 

of '~he fourth to eixth centuries.A.D. have a géneri~' 

, . 

" 1 

i _ 

... 
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connection vith the Hinoan bovls of 1400 B.C., this 

connection ba$ yet. to be historically accounted for. 

Yet a.R'other approach to the place of the Magic" Bovls 

in the history of "bo~l magic" is taken by Charles Isbe.1l. 

1sb_ell maintains tha!; the shape of the Hagic Bovl is not 

due to an essential magical nècessity; the amulets ve know 

8S the "Hagic Bowls" did not need to be in the ~shape of 

bowls at aIl. Hovever, common clay bovls vere cheap, 
- ....: 

abundant, and readl1y available: they vere used "simply 

because they vere there. ,,95 The fact that the Magic Bovls 

are bowls ois not owing to any particular virtue of the bowl 

sbape, nor to "a relationship between them and earlier forms 

ot' "bovl magic." 

There 1s something to be said for Isbell t S suggestion. 

Personal amulets, meant to be vorn on the body, are often 

made of silver or other precious substancesi- they are 
v 

des:l.gned to be aesthetically pleasing as weIl as magically 

effective. A Magic Bowl, however, destined to be buried 
/'" 

beneà:th ones bouse, need not be made o.f any sort of 

precious material. Thus, they vere made of the cheapest, 

Most r..eadily available mater:l.al: in Mesopotamia clay bovls 

:-, vere JUBt that. It is possible, however, that an ea'rlie-r 
1 

~d:l.tion of "~wl magic" lent t'l'adi.ti.onal strengtb to the 

choice. If terra cotta bovls" had been a rar1ty in 
1 

( 

" 

'.. ~ '1 ~. n 

--
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Mesopotam1a, 1t is doubtful that the Magic Bovls vould be ~ 
, 

in their present forme 

, 
Soc1et 

Information gleaned from the study of the Magic Bovls 

has been used to theor1ze about the nature of Babylonian 

Jev1sh society in the Taimudic periode The undeniable 

evidence offered by the Bovls of Jewish participation in 

magicsi practices, poses a problem for many schol·ars. Hov 
• 

do ve account for th1s Jevish magicai practice vhen BibIieal 

and Taimudic authorities expressly forbid magic? 

Most scholars resolve this difIiculty by making a 

clear-cut distinction 'liet;veen the r'eligious beliefs of tvo 

socia~_classes: the learned cl~s9 (i.e. the Rabbis), and 

the common people. The Magic Bovls, and other forms of 
c 

magic, vere' doubtiess used by Jevs, but these Jevs vere 
.j;' C""l 

members of the common, ignorant masses. The educated 

class, the R~bbis and their entourages, did not practice 

magic and opposed it. Thete vere then, tvo sects'of Judaism 

o in the Talmudic period: the mag~cal Judaism of the masses, 

.and the theological Judaism of the R~bbinic elite. 96 

l feel that this division of Judaism into tvo secta 

acco~ding to class and rel~g1ous beliefs, ia a common , 

~ " .. _. 
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apologetic tacUc: if we do not feel eOID~ortable with a 

beltef from our religious past, we ass1gn that belief to 

"the lower classes of ~uda1sm." If it was only the ignorant 

"lo;"er clas ses" who bel ie-ved i t, 1 t is somehow less 

embarrass1ng. Fur~hermore, t~is divis10n is clearly 

historieslly inaçcurate: there is evidenee within the Talmud 

tha t the Ra bbin1c elite themsel ves held magieal belie f s. 97 

Scholars who make' th1s distinction between the bel1'ef s of 

the Rabbinic elite and the beliefs of the ignorant masses, 

must somehow explain the presence of magieal beliefs in the 

Talmud. Saul Lieberman solves the -pr9blem thus: 

The charms recôrded 1n the Talll}ud were e.cc~Dted 
a11 avel' the civilized andent wor1d, and 
even the f oremos 1; scho larà of the t ime vere 
not able to mark the definite limi ts between 
superstiti on and science; they (the Rab bis) 
were aware of the fàct that there are some 
grains Of scient:lfic truth in the accepted 
charma, bu't the y vere not mature enough, tau 
dist:1nguish trutb from fiction ••• Whenever the, 
Ra~b:1s were conv:1.nced from, observation and -( 
experience that an application .of m8tgic 
con tains some na tural basis, they d id not 0 

forb:ld H.98 

Accordinft,to Lieberman, then, the ~abbis were aware of the 

natural, 8ci,ent1f1.c basis of some magical practices; these 

they tolerated. However;: they were unfort unate1y not "matu~e 

enougtb" intellectually to correctly' idénti fy those ma.gicai 

pr~çeices w:1 th a natura_l basi s. Therefore. they mad~ some 

mistakes; pres,umedIy tbese m:lstakes are the magics1 
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practic es tha t the Talmud alloved. Of course. Lie berman 

has t,he Rabbis. fledgling scientists as they were. determine, 

wh-ether or not a pra c tice has a natura 1 basi s thro ugh the 

scientific method of inquiry: "observation snd experience." 

Judah Goldin has a more sO,phisticated. historical 

approaeh to the proh lem. He con tends that the Rab bis 

permitted cert a'in ma g ieal practices on1 y aga i nst thelr will 

due to political ex:Lgellcies: the pressure of the beliefs 

of the common people. cou p led v:L th the threa t to t he Rab binic 

author1 ty p.ose~ by charismatic magicians. How'ev,r, though 

the Rabbis wer'e forced to permit certa1:-n magical practices, 
GO , 

they If'outwit" the' common people by 'turning these magicsl 

practices into true rel1gi ous pr ac,tices. Say s Gold in: 

I can' t resis t 'guessing that there mus t have 
been practices wh'ic.h surely irri tated them, 
but th~y simp1y shut the:Lr eyes to them and 
DIJlst have mut ter.ed under their breath the -
equivalent of, Oh to hell ,with~. Or they 
cleverly converted what lDay have been magiesl 
spells to begin vith into rel~gious prayers 
and thus removed the ~tr:Lng of auperstition 
from ,them. Or it might be that they would 
sanction a superst! tion 'whi'ch they 'themselves 

, accepted. by en40rsing it with a relig ious 
value.99 . 

l' 

Howeve/. try as Lieberman and Goldin might, neither political 

acumen, nor rudim~ntary knowledg,e of science can' adequately 

.. 
" 

. ' 
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J 

vas Rot a elass-rest ril:ted phenomenon in the Talmudie p'eriod: 

b6tht"he l-ee~asses, i.e., the Rabbis, and the ignorant 

common throng lield magical beHefs and participated in 

100 magiesl praetices. Even these seholars, however, 

distinguish betveen the users of the Bowls and the Rabbis. 

Neusner states that there were two systems of magic in the 

Babylonian Judaism of the period: that of the Rabbis,' whose 

" magieal powers stemmed from their kno';ledge of the Torah; 

and that of those "elite magicians" who wro-te the Bovls. 101 

Thus, according to Neusner, the Rabbis on1y imtulged in a 

Torah-tiased sort of magic, 'purer than the mag ie of the BQ.vls. 

Montgomery, in' a. similar vein., tri'es to ~istinguish 

betveen the belief~ shown by the Bowl incanta tions and true 

religious feeling. He states: If ••• There are- no resl 

religious elements i ~ the Magic Bowls ••• We have here a 

purely .magieal ,,102 
system. " 'rhough Montgomery does not draw 

l1ny historiéa1 conclusions' from this statement, it stands 

to reason that he would feel the Rabbis vould have had little 
o , ' 

licking. -
ç _~~_ ~L_ .. __ ... '~ ... 

The Mag'i.c Dovls raise another question eoncerning 
.... ,~ 

th~ .. nature of Jevie.h osociety of the Talmudie period: ·'d:l.d a 

clas8 of professiona! 'Jewish magicians exUt?- As ve 'have 

8een,- Neu8,ner ansvera tHs question in the affirmati!e:. he 

,seès the' Bov1s 'as proof. of a separate class of eli te Jewish 
Q, 

. " 

.,' , 
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mag;f.cians. These magicians we.re "anonymous exorcists, n who 

did not possess charismatic magical powers, as d-id the 

Rabbis of thé Talmud. 103 Montgomery also sees the Bovls 8.s 

evidence of some kind of professional but anonymous Jewish 
\ 104, 0 

exorcist. Though other scholars are not as definite as 

Montgomery and Neusner in proclaiming the existence of an 

actual class of Jewish exorcists and magicians, they usually 

refer to the- authors of the Bowls as "magicians. n 

Charles Isbell, on the other hand, questions this 
, , 

appellation. He holds that the Magic' Bowl~ are no proof of 

a separate .class -of Jewish magicians. Common people may have 

writteJ;l, or have had written, Magic Bowls for themselves. 10S 

Isbell 1s correct in questioning the existence of.a class 

of Jewish magicians. The Magic Bowls in ~o way prove that 

a professional' guild of Jewish magicians, o'r ev~n of Bowl 

'Wr;i.ters, ever existed outside the rea"lm of scholarly fantasy. 

If indeed, the protective agent at 'work in the Bow! 

incantatio.Ds are the magic words of power, then anyone could' 

write a Magic Bowl provided he knew the formula and was able 
~ ~ ~ ~ 

to write. Rather than attribute the authqrship of the Bowls 

to a separate class of Jewish magicians, 1t 19 s1mpler to 

- 'attribuie it to scribes. Perhaps some of the- same scribes 

who were responsi ble for cO"pying mezuzot, tefl1in and other 

holy object.s. were those who wrote the Hagic Bowls. 

o 
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The relationship between Jevs living in Babylonia 

and their gentile neighbors is another question approach~d 

through information gleaned from the Magic Bowls. The 

similarities betveen th~ Aramaic, Syriac an,d Mandaie Magic 

Bowls show that there must have been free cultural exchange 

between Jeys, Christians and Mandeans, at least, in the 

realm of magic. Baruch Levine affirms this point: "What 

we have here (in the Magic Bovls) is a common idiom and 

mentality, and li ttle typological distinctiveness. "106 

Furthermore, it is now clear that the original belief that 

a11 Aramaic Bowls vere· Jewish, aIl Syriac Bowle Christian, 

and aIl Mandaic Bovls Mandean, is simply not true. Epstein 

has demonstrated that the incantations in Bowls of- different 

scrip~s, sometimes literally agree vi th 'each other. Tllis 

means that a Syriac Bovl may have had a J·evish origin, or 

107 vice versa. Thus, not only the general idea, form and 

function of ~agic Bowl magic vas shared among the three, 

ethnic groups; even actual texts vere circulated among 

them and copied. If this is indeed the case, there was 

pr,obably a closer relationship betveen Jevs, 'Christians and 

- pagaDs during this period than is shown in the evidence 
1. 

from the Talmud. 

A siailar question, addr~ssed by scholars in their 

d1scussions of the Magic Bowls is the plac'e oi Jevs in the 
, 

non-Jew1sh magic of the period. We have already seen bow 

Q 

r 
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" eontemporary seho1ars of ~the histor'y of magic and religion, 

108 sueh as John Hull, A. A. Barb, and H. D. Betz, ho1d tha t 

Jewish magic had a high1y influentia1 status in the 

Hel1enistie wor1d. This notion did not .originate with them; 

the civilized Hel1ene~ and Romans in the pre-ChristIan and 

ear1y Christian eras eommonly viewed t heir less civil ized 
& 

, 109 
neighbors as magicians. We have' Many records of 

eultivated Greek and Roman pagans of the pre-Christian era 

110 holding Judaism to b~ founded on magic and sorcery. . 

Juvenal remarks that both Jéws and Chaldeans are known for 

,their profieieney in magic and astrology. 111 The Chureh 

l' Fathers fo110wed their pagan predecessors by attri buting 
o 

special magieal powers to \Jews: Origen ca1led Jews "a nation 
, 112 

gifted in s.orcery." If is ilQPottan t to note that these 

allegations were undoubtedly polemical and xenophobie in 

origin and purpose, and th us cannât be aceepted as eo.mplete 

historieal fac t. 

lt is-somewhat astonishing to see how many eontem­

po~ary seholars have uneri tically aceepted the statem~nts . 
of the Church Fathe-.rs, and attri buted an extraordinary 

magieal capaei ty and influence to the Jews of the..;_Hellenistie 

period and la~e antiquity. Of course, they do support this 

attribution wi th textual evidenee: the presence of "Jewish" 

'vords, names and referenees in the Greek Magiea1 Papyri, in 
, , 

Hellenistie magieal- amulets, and in 'the Mandaie' and Syriae 

" 

. , , 



" '. 

\ , 
i-

1 
1 

1 

,0 

- 64 

Magic, Bovls. Holding up this evidence as proof, many 

scho1ars clai.m that Jevs had a great influence upon the 

magic of thei.r neighbors, and that they vere especiall1 
~ 

skilled in magie. ll3 Naveh and Shaked write: "The Jevish 
, 114 

influence in the magic of the period is eonspieuous." 

Levine holds: "Jewish influence on Baby10nian magic of the 

period in question shou1d not be ~nderstated. ,,115 Even 

Baron aséumes a historieal reali ty beh1.nd the Jew.ish magieal 

reputation: he maintains that the belief that the Jew was 

endowed vith superior magica1 powers "1> •• was made realistic 

by, the professional Jewish mag,icians who were found in many 

116 eastern communities." 

Undoubtéd1y, a grest deal of bor~Jwing of magical 
~; 

ideas and practiees took place between different ethnie 

groups during late antiquity. One must, however, ·questi.on 

the assumption that Jevish magic had any special influence .. 
on "Hellenistic or Babylonian magic; furthermore, the 

-. al,leg~tions that Jews oecupied, themsel ves wi th sorcery more 

than other peoples must be taken for what th-ey are: 

xè~ophobic legend, not historieal fact. .. , 
.;. 

, , Let us turn for a moment to th~ Magical P~pjri, which 

many scho~ars hold arèlo replete with Jewish' in~luence. There 
"" 

are Il total of "537 magic spells of \farious l~ngths in Betz's 

publication of the pap;~ Of these 537 spells, according 

to ., couDHns. on1y 57 SP\llS contain vh~t scholars caU 

o ! 



( 

\ 

, 0 

l p 

" . 

- 65 -

"Jewish content." Of these 57, 25 contain on1y "Je"wish" 

divine names: Iao, Adonai, Sabaoth. 117 Anothe~,ten contain 

"Jewish" divine names and the names of "Jewish" angels.~18 

Now the mere presence of a "Jevish" divine name in 

no way proyes Jewish influence; theré is no way to "tell if 

the pagans who fo~mulated the spells knew if the names vere 

'Jewish. Such names could have been regarded as outlandish, 

1 

Magical names of pover, and not at al1 ,as Jevish. 

Furthermore. the use of such names could show Christian. 

'119 rather than Jewish t influence. C1ear1y in PGM CXXVIII, . 

the divine· name "Iao" is Christian rather than Jewish. for 

this spell ca1ls Jesus Christ "the son of Iao." The 

appearance of "Jewish" names in t~e Papyri is" in no way 

c'onclusive evidence of a deep Jevish influence on Hellenistic 
. 

magic, nor of Jews being especia1ly adept at m~gic. 

Twelve spe11s in the Papyri conta in Bi~lical 

rêferences or names of legendary Biblical characters: 

Solomon,' Moses. the Red Sea •••• 120. Hovever. apart from 

c these names and references there is nothing at aIl Jewish 

about the spells in vhic", they appear. The famous spe~l 
. 121 

entit1ed "Diadem of Mb~es." apparently taken from a 

pseudepigraphal magic book attrib~ted to the prophet. has 

no Jewish content 'other than the name "Mose~" in the' tit1e. 

Agat!}. 'the authors of the spells. need not have percei ved 

these characters as beins' Jewish; ,'furthermore, 8S vi th th.e, 

/ 
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names, the ·appearance of Biblical material could denote' ~ 

Christian influence. 

Another tvelve spells in the Papyri contain rea. 

122 Jevish content. The content of the se spells indicates 

that their authors may ha~e been avare that the material 

they vere using was actually Jevish. References are made 

in these spel1s to the Hebrew la~guage, to Jerusalem, to the 

prayer of Jacob, to the God of th~ Jevs. Hovever, at least 

one of these tvelve is clearly Christian. 123 Thus, only 

124 eleven of 537 spells contain real Jevish content. 

Thorough and serious research on the subject is 
, 

neces~ary befpre reaching a definite conclusion on the actual 

jéwish content of the Magical Papyri; however, my 

preli~~nary statistics reveal that there is less Jewish 

cont-ent than scholars con tend • 

Likewise, ~he pr~sence of Jewish names and formulae 

in the Syriac and Manda~c M~gic Bowls in no vay proves that 

the Christians and Mandeans perceived the Jevs as beins 

espèciailY adept in magic. They are merely a characteristic 

of the ecle~ticism of the magic. The scholarly clich6 that 

Jevs h~d special influence in maiic in Iate antiquity is 

without firm basis; i ~ is an unchallensed lesacy of th~ 
o 

xenophobic vritings of antiquity. 

. , 
:. ~ . , . ~ 
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E) Tne Magic BowlB a'nd btber' Bodies of 
: 

J.eW;ish Lite'rature' 
" 

From the beginning~ of Magic,Bowl schoJars~ip, one 

important issue of schola~ly comment has been the . 

relatiqnship between fhe incantations of the Magic Bovls 

and other bodies of Jevish, literature. As we shal1 see 

belov, the Bible appears in the Aramaie Magic Bovls in quite 

a unique vay. The relationship of the Magiè Bowl 
.J 

::...:: ..... t.!lsc_r_i.P-tions t-o the Bible must b"e care..fully distinguished 
'-
frbBLtheir relatt'onship vi th otlJ,er Jewish li terature of the 

periode Therefore, l will diseuss the two separately • 
.... 

AlI of the major seholafs of the Magic Bowls, 

Montg~mery, Epstein, Gordon, Naveh and Shaked, point out 

parallels betweeh' the Magic Bovls and Talmudie litexature. 
) . 

These parallels are, for the most part, linguistie arid 
1 

philologiesl, howe'ver there are also parallf!Js of content: 
'" 

~he divore~ motif tn the Bovl incantations and in Talmudic 

hal'akhah, the names and funetions of a'ngels and demons, the 

names of God, and so forth., Their tomments on'these 

parallels a're seattered throughout theïr comme,otaries on 

th,e 'publ.ished B~WI~S. ,No oné I)as taJc.en·: it .upon ,~tmself ~o 

gather toge~her ana·ah~lyze ~hesé comments as a u~it~ 
~'t' ~ _ f~' '~"'" ! 

,.-.: /thereto'I:"~., ,<,nône, of'; these scholars forms a synthetié 
: '. f' 

\ 'r" , 
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conclusion as to the relationship ~etv~en the Bovls and 

Talmudic literature. 

The publication of Gershom Scholem's study of Merkavah 

M;sti'cismI2S• and Mordechai Margaliot' s reconstructed Geonic 

" magic text Sefer ha_Razim l26 in the 1960' s, spurred a 

search for parallels betveen these and the Magic Bovls. In 

1970, Baruch Levine published an-article entitled "The 

Language of the Magical Bovls" as an Appendix to Vol. V. of 
~ 127 

Neusner's History of the Jevs in Babylonia. Usin~ the 

method of comp~rative phïlology, Levine traces parai lei . 

'motifs through the Magic Bovls, the Merkavah literature, 
-

Sefer ha-Razim and the. Talmud. Some of these parai lei motifs 

are: magical warriors, the, signet ring in magic, the 

reversing and releasing of spells, and the mytholo8ical 
. -

substra~um of magica! literature. According to Levine, 
, 

" there are important _parallels between some Magic Bowls and 

the Merkavah literature, and more detailed study is 

varranted. 

Jonas Greenfiel4 conti~ued the study of parallels in 

the Magic Bowls and ~he ~erkavah literature. In an article 

of 1973,128 Greenfield focuses on the names and motifs 

appearing in' both: the "Enoch theme," Bagdana, Metatron, 

Shemhazai. After his analysis of these parallels he ", 
• 

concludes: "They (two Magic Bowls) bear witness to an ' 

• r 

• ~ , d ë&!t*i'èFt' J hl •. ~_, . 
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important strand in the 'magic bowls, , one which drew from 

the theurgic side of the Merkavah tradition." 

M.S. Cohen's work on the Shi 'ur Qomah, a text in the 

"''-~r--.. corpus of the Merkavah literature, has led him to note the 

parallels in it and in the Magic Bowls. The similarities 

o 

in the language of the Bowls and Shi'ur Qomah, led Cohen to 
• 

the conclusion that the Shi 'ur was given a final literary 

form in Babylonia, though it is composed of Palestinian 

traditions. 129 

Judging from this survey, it is clear that little 

conclusive work has been done on the relationship between 

the Magic Bowls and contemporary Jewish literature. The 

presence of some parallel.motifs, such as those noted by 

Levine and Greenfield, in no way substantiates the claim 

for a generic relationship between the Merkavah literaftire 

and the BGwls, as Greenfield would like to think. The 
\ 

presence of the same motifs and names ~n the two, merely 

signifies that the authors of both 'drew upon a common body 
( 

of traditional knowledge for their magical lore. 

The re~ationship between the Aramaic Magic ,Bowls and 

the Bible is much more obvious. Clearly, the authors of 
, 

the Bowls drew up'on the Bible when composing the magical 

incantations. AlI of the' Bowl schqlars have not~d the 

Biblical" material in the Aramaic Bowls: Bibllcal quot8tions, 

references to Biblical characters-, places and ,events, divine 
, , 

.. 

, ! 
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epithets, and Blblieal allusions and phraseology. Seholars 
~ , 0 

haveJused the Biblieal material ln the Bowls tJDtr~ to shed 

11ght on a number of issues. One Issue is thé history of 

the Bible text. 

Beginning vith Montgomery, seholars have observed 

that the spell1ng of the Biblieal quotations in the Bovls 

js often not Masoretie, and that Many quotations are not 

exact. 130 Gordon,131 and espeeial~y Kaufman,~32 point out 

that the quotations in the Aramaie Bovls represent the 

earliest knovn Bible texts from Babylonia, and the earliest 

Bible texts outside of the Qumr.an material. Thus, the 

quotations prèserved in the Bowls May be significant for 
t' ' 

the'study of the pre-Masotetie Bible texte Kaufman states: 

••• These departures from the Masoretie Text 
represent types of variations that one might 
weIl expeet to find in any .. re-Masoretié 
manuscript and, for wan~ ~f any other 
information, must be eonsidered ~o be a 
legitimate reflection of the Biblical t,ext at 
this period in'Babylonia.133 

Most often, however, the faulty ~fthography in the quoted 

Bible vs'rses does not indieete a tru~ textual variant .-. 

. Naveh and Shaked comment on the identieal phenomenon in the 

Palestinian masieal amplets. Aeeording to Naveh and Shaked, 

the faulty orthography evident in the quoeed Bible verses . . 
does not refle~t an aet~al Bible text; 

superfielal level of learning. 134 

it merely shows a 
o 

,,1 " 

., . ' 
.1 
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The Biblical verses and refer~nees in the Bovls ean 

shed l~ght on problems of Biblieal exegesis. Lester 

'135 136 ~ ~ Grabbe and G. R. Dr1 ver in v~!!..tiga te the numerous 

referenees to Leviathan in the Aramaie Bovls: 137 They use 

knovledge gleaned from their investigation to correctly~ 

interpret references to Leviathan in the Bible. 138 Other 

seholars, sueh a~ Kaufman, toueh ~Q exegetieal questions 
, 

when they try to explain why certain verses vere quoted in 

'the Bowls. 139 

The ma~eal Sia.nifi,eaneé o,f the Biblieal referenee.s 

and quotati'ons' in the Aramaie Bovls' is the frequent subjeet 

of scholarly diseussio~. 
1 

Clearly, the1r inclusion in the 
-. 

i~eantations was meant ~o ineresse the effectiveness of the 

magic. A~ noted ,above, the Roly Scripture of a people was 

" 140 often used in their magiesl practiees. This use ia 

based oa the belief in'the magic pover of ~he holy vord. 

As the words of the Bible were holy to ,the Jevs, their 

inclusion in magic s'pelIs gave tho'se spells' additional magic , 

pover. 141 The inclusion of BibIieal quotations in magic 

spells vas a vay to harnes$ the holy power of the Bible in 

magic. This, holy power vas especial!y effective if the 
" 

,quoted verse hàd a direct b~rin8 on the ~a8ic at hand .142 . , 

The ma8i~al significanee of the references to Biblteal 

places, characters and events appea~~ to be somewhst 

different. 
1 ..... 

It aeems that references to Leviathan, Sodom and 

, 4:' , , 

Ji 
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Gomorrah, Noah and the Ark, were used as appropriate 
, 

typological precedents to the magic at hand. 143 These 

references would calI the attention of the divine powers 

,nd.the demons, to great feats of magic in the past; the 

recollection of these typological fests wourd contribute to 

the success of the'magi~a~ incantation. JGst as God 

overturned Sodom and Gomorrah, so shail the demons be 
, 

overturned; just as God seaied the Ark for Noah. so sh~ll 

'He protect the owner of the Magic Bowl. -. 

----

, , 
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CHAPTER IV . 
. 

, The Ph;!sic:àl Geosra:ehI of the Bi''blieai Materia,l . . 
: 

The Statistics 

- 'One hundred and three Aramaie "Magic Bowl tex~s, and 

'two fragmentary texts,l were examined to J obtain d~ta fo~ . . 
this thesis. A' Iist of the se tex"ts w1t-h Jbibliographie: 

information' is tin Appendix A. l discovered Bi bIieal 

quota tions and references sui table' for my studt in 44 of 

- these 103 texts; Appendix B consists of a Hst of thes"~ 44 
" , 

texts, and a detailed, ,survey of the Biblieal' quotEf'tions and 
-, 

references found in eaeh. 

1 wi~~ begin ~y de~aile~ ~t~~y of the BibIieal 
. . . 

quota tions and ref erences in the Aramatc Magic, Bowls, by 

survey~ng what 1 calI aspects of "physicai geography": 

Where do they appear in the incantations? How many appear 
, 0 , 

, • 1 

togethér? And 80 Jorth? 1 will then comme~t on the generai 
, , 

magiesi fu'nction of the quota~ioos and references wit,hin 

the eontext of Magi,c Bowi magic. 1 will eonclud~, ,by 

eX8l1ini,og the magiea.l 'significance of the individual Bibiteai 
, , 

verses ~nd referen~es i~ the Bowls. By searching through, 

other bodies of Jewi,sh and magicàl Iiterature for ml:\gieal 
' 1 ~ • -assQeiations vith t,hase 

0 

and referen~e8, 1 wiLl veraes try, 

o 

. , 

" 
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to determine w'hether or not they b~long to a- magleai 

tradition 0,Utà1.de of thé' Bow1 incant,ations.' 

, It is, important to keep ln mind ttrat my stud.y of 0 

Bibllcal material la 1imited in scope: 
. 

l ~m ort1y exam1ining 
, 

,the BibIiea1 quo,tations and t~e obvious Biblical references. 

Many "other BlbIical elements appear in the Bovîs: 
, 

Without 
1 

," 

i taking these into account, th'e full Biblic'al flavour, 'of the 

Bowl in,antations cannot be adequately communicated.' Bib­

iical elements in th~ ineantations,that are not ~~vestigated, 

here include: Blblieal phraseology; di vine epi-thets' deri ved, 
< 2' , 3 

fram the Bible, liturgical.phrases, and, som~ names of 

angels and demons. 
, , ,~ 

AlI of these 'eIèments are worthy of 

further 1nvéstigation; indeed, the many 1iturgical phrases 

in the Bovls, eould prove to b-e an impctrtant source for the 
.. 

state. of Jewish ri tuaI 'prayer 'i-n ~abylonia' in "the pre":Goeonic 

peri'od. 
, 

As 1 am restricting my 'study' to stri"ct'IY,'B'iblical 

material, l will not cpmment on any'p~~t-BibliC81 'Jewlsh, 
1 1 

elem~nts that appear in the ihcant'ations, sueh as "Gpd" s .. 
seal ring," or the figure of· Joshua ben ·Perahyia'. Though 

.. ( , .... . . 
1 have ~urveyed al~ost aIl the,~ublished'Ara~ale Mag~c SovIs, 

, , 

Mf work 1s far from- oomprehensive; hunclreds of Magic B,owïS' 

and·thous~nds of fragments lie in museu~s around,the wotld 
, , '4 .. 

waiti,n0.or publication. Royever, 1 had .to lDakoe'" do ~lth, 
. 

the pu'b11shed .aterial. Il' 

, . . . 
. --.. ...... 1 

• . l', 
1; 

J 4 
.. 

~ 
, .. 

1 • 

J 
', ..... 

J, 

\>t! -,_.~ •. ~, ____ _ 
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l will now ana1yze the physica1 geog-raphy of the 

Bib1ica1 material in the Bowls, beginning with the Biblical 

quota t ions. 

A) Bi b 1 ieal Quota t ions 

-
Twenty seven quotations from the Bible appear in 22 

Magic Bow1 texts. A complete 1ist of the quoted verses and 

the Bow1s in which they appear can be found in Appendix C. 

Most of the Biblical quotations are only one verse long, 

however, se ven quotations include two or three verses. 5 

Twice, Deut 6:4 and Ps 91:1 are quoted together as a kind 

of magieal formula: 6 first a word from Deut 6:4 is quoted, 

followed by a word from Ps 91 : 1, followed by a word from 

Deut 6:4, and so on. Only six verses, or groups of verses, 

7 
are quoted in more than one Magic Bowl text. The on1y verse 

quoted more than three times is Zech 3!2, appearing seven 

times. 

# l W1ll now examine four eharacteristies of the 

quotation of Bible verses in the Magic Bowl incantations: 

1. The number of guotations in eaeh text 

Of the 22 Bowl texts that quote the Bible, 13 contain 

on1y one quotation. 8 Three texts have two quota t ions Il 9 

10 Il 
three texts have three, and one text has four quota t ions. 
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.' 12 
One Bow1 has nine quotations, whi1e one unusua1 Bo...,l 

consists on1y of Bible 13 verses. Judging from these 

statistics, it appears that a "normal" Magic Bow1 that 

contains Biblical q.uotations, has from one _to four, usua11y 
. .... 

one. The Bow1 texts published by Naveh and Shaked and 

Kaufman that cite more than four verses are unusua1 in many 

ways; these Bowls will be discussed further he10w. 

2. The groupi ng of mu ltip 1 e quota tion s 

There 1s evidence to sugge'st that t1tere may have 

been trad i t ions f or quo t i ng c erta1 n verses toge ther in Magic 

Bow1 magic. l have alreadf po!nted out how Deut 6:4 and Ps 

91: 1 14 appear together t...,ice as a magica1 formula. 
./ 

Zech 

lS 3:2 1s quoted together ...,ith Deut 6:4 in three Bo...,ls, and 

with Num 9: 23 in two Bo...,ls. 16 AU three verse:;l: Zech 3: 2, 

Deut 6:4 and Num 9:23 appear together in one Bow1. 17 

Perhaps there was a magica1 tradition of grouping these 

verses together. The evidence is, however, limited; more 

eX8IDp1es of this grouping must he discovered in new Bowl 

texts before any conclusions can be drawn. 

" , 
. 3. The whereabouts of the guotation in the incantation 

My observation of the u:;Ie of Bib1ical quotations in 

the Bow18 has 1ed me to one securé conclusion: there ...,as a 

definite tradition of quoting Bible verses either at the 

/ 
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beg1nni ng, or a t the end 0: f9 1. ncan ta t 10n. Of the 22 Bow-1 

texte that quote the Bible ~ five quote verses 1n the 

midd1e of the incantation. lB AlI of the rest of the 

Biblical verses appear either at the beginn1ng or at the 

,19 
end of the incantation. . In Appendix C l have clearly 

, ' 

indicated which verses are quoted 'at the beginning, or at 

the end. A total of 22 verses are quoted at the ends of 

incanta t ions, 
20 21 sorne alone, sorne in groups of two or three. 

On 1 y six ver ses are quo t e d a t' the" b é gin n i n g 0 fin c a n ta t ion e , 

22 23 alone, or in groups of tvo or three. Tvo Bowl texte 
1 

quote Bible verses both at the beginn1ng and at the end of 

the incan tat1on. 24 

Judging from this ev1dence, it is reasonable to 

conclude that there was special magical significance in 

citing Biblical quotations either at the beginning, or most 

often, at the end of the incantation. l will diseuse the 

possible magical significance of,- this pJlenomenon below. In 

the meantiuie, it is interesting to note that sorne Bowl 

incantations that do not end in Biblical Q\1otations, end in 

25 liturgieal phrases. Both Biblical quotations and 

liturgieal phrases vere placed at the ends of(incan~ations 

for a positive magiesl ef fect. 

J 

- 0 
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, 
4. The use of verse citation formulae 

Three Magic Bowl incantation texts use verse citation 

formulae ta intraduce Bibl1ca1 quotations. 26 Two of these 

are verse citation formulae that one might see in Rabbinic 

literature: Gordon~s ArOr 6, Bowl C uses sktwb, while 

Montgomery's Bow1 3 uses sn'mr. An unusual verse citation 

formula appears four times in Naveh and Shaked' s Bow1 9: 

wytgym 'lyh gr'h dktyb', "May the fo1lowing verse app1y to 

him." The use of sktwb and sn' mr is probably due to a 

sty1istic transfer from midrashic literary traditions. 

However, the unusual verse citation formula in Naveh and 

Shaked's Bow1 9 is a magical, rather than a midrashic, 

formula: it invokes God' s power to make the events speci fied 

in a Bible verse, actually happen to a certain individual. 

B) The BiblicaI References 

For the purposes of my study, l counted 33 references 

to Biblica1 characters, places ~r events in 23 different 

BovIs. 27 The Most frequent Bib1ical reference is to King 
o 

Solomon's powerful seal ring, which is mentioned nine times. 

The creation of the world is referred to ~ive times; the 

-Red Sea, the monster Leviathan and Mt. Hermon, three times. 

Sodom and Gomorrah, Noah and the Ark, and Adam are referred 

to twice. while a fev other Biblical characters are referred 
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to on1y once: Sau1, David, Abraham. Isaac, Jacob, and Moses. 
0, 

For a complete lis t of these Bi bUca 1 ref erences, _ please 

see Appendix C. 

Most Magic Bowl incantations that refer to Biblica1 

characters, places or events, make only one such reference. 

However, seveD incantation te~ts make reference to more 

28 than one. Sometimes a reference is repeated in the same 

incan ta tion text wi th a sligh t ly di f f eren t nuance of meaning • 
• 

For instance, in Montgomery's Bowls 2 and 27, and Gordon's 

Orienta!ia X, Bow1 Il, Leviathan is referred to twice in 

the same incantatioon: first in "the spel1 of the monster 

Leviathan," then in the "ban of the monster Leviathan." 

It is clear that there were certain traditions of 

grouping certain refere'nces together. Reference to the seal 

ring of Solomon is often paired with reference to "God's 

sea! ring," an e1ement l am not discussing in this thes,is, 

. 29 
as it is not strictly Biblica!. Sodom and Gomorrah, 

Levia than, . and Mt. Hermon appear together in two texts; 30 

3! Leviathan and Mt. Hermon appear as a duo once. There was 

probably some magica! 9ignificance in these traditiona! 

groupings. 

Unlike the )i..blica! quotations, there i9 no pattern 

to the placement of the Bib!ica! references w1thin the 

incantations. They can appear near the beginning, at the 

midd!e, or a t the end of an incanta t ion. 
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It is 1nteresting to note that of aIl the 44 Bowls .. 

surveyed, on1y tvo conta1n both a Bib11cal quotation and a 
, 

reference. 32 This may weIl indicate that the incantations 

were written according to certain set traditions; one 

tradition used actual quotations as a means of harnessing 

the power of Scripture to tf.te magic at hand. The other 

trad i t 10n used Bi blical ref erences • These two tradi t ions 

rarely mixed. 

C) Reference to Biblical Verses 

A third category of Biblical material" used in the ' 

Bowls, is reference to Biblical verses. l have only 

disco vered three sueh references; they are listed in 

Appendix C. These are not full quotations, yet ne1ther are 

they allusions; they vere ",ritten with a specifie Bible 

verse 1n mind. The reference 1n Naveh and "Shaked t s Bowl 9 

is introduced with a verse citation formula, showing that 

it was regarded as a Biblical verse, even though it is not 
• 

a full quotation. 1 have not incl uded the many Biblical 

allusions or examples of Biblical phrsseology in this 

category. 

In conclusion, the Biblical quot8tions and references 

u~/uall1 appear in the Magic Bowl incantations in ,predictable 
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patterns. The references ean appear anywhere in an 

ineantatrion, and are often gfouped together in what may be 

traditio:nal groupings. The ~ib1ieal quotations are a1most 

1 

al ways q uoted at the end t and sometime s at the beg inni ng of 
..... 'J " 

Exeept for the a typie a I Bow1 s, the re an incantation text. 

are never more th'an four verses qUQted in a teYt, and neve"r 

more than three quoted consecuti vely. F 
BibIieaI quotattons 

and references almost never appear together in the same 
" 

texte Verse citation formulae are used v~ry rarely,. 

Before moving on to diseuss the magieai ~ignificance 
(J> 

of the Bibl1eal references and quotationa, l wouid like to 

present brief profiles of ,the tw_o atypicai 

33 in my study. 

Bowls surveyed 

Na veh and S haked' s Bow1 9 ia r emarka b le on twq 

eounts: first of aIl it is ~ot a prophylactic charm to 

protect the e 1 ient f rom the demons; r ather t t t con tains . a 

text dedicated to eursing a speeif1ca11y named individual. 

Seeondly. this incantation uses B~iblieai quotations in a 
c 

way unlike that of any other Bowl .text. Nine fuI! BibIieal 

quotations appear here, and one deliberate referenee to a 

Bibl1cal verse. 34 'Strikingly, none of these quotations 

" , 

appea-r either at the beginning or the end of the incantation. 

Furthermore, no verse ln Bowl 9 appears ln any other Magic 

Bovl text; the choiee of BlbIiea! verses in Bow! 9 18 highly 

idiosyneratie. 

'\, \ 
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t 
I:aufman' s "unique" Magic Bowl i.s even more 

idi~syncratie than Naveil, and Shaked' s Bowl 9. It consists 
'II, 

s01;11 of Bible verses, 'iaeking any incantation whatsoever. 
1 

The quoted verses are, un~que to this ~owl" appearing in no 

other Bowl texte 
, 

f rom ~,he Targum: 
" 

Even more remarkable are the quotations 

1 this 1s the on!y known Magic Bowl text 

contain''i,ng Targumic material. As this Magic Bowl contains 
" 

no incantation, it is possible that it was not intended to 

be used for a magiea! pur pose. Kaufman, however, concl udes 

that the Bowl text is a unique example of an incantation 

type composed "solely of the words of the Torah. ,,35 

i 
, . / 
thr use of Bibliea! quotations in 

, 
Magic B~ ".na,gic; at 

will i.ng to depart from I1ast 'two Magic Bowi authQrs were 
/f ' 

tl,le prescribed traditions 'of Magic( Bowi Ibagic ar,t. f Magi~ 
i 

,B"avl 
'1 b 

~ 
1: 
'1 

~, 
\~ 
\ 
~ 

trad~ions "ore thus creative, as weIl as conservati.ve. 

f ' 

l " .. , ,," 
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Footnotes 

"Chapter IV 

The Physical Geography of the BibUcal Material: 

The Statistics 

1. 'The two fragmentary texts are in Gordon, OrientaUa 
X, Nos. 1 9 3 2 • 61 9, and 1 932 • 620 .... _ (il 

2. I.e • .:lu.h. 'sr 'hyh' an epithet taken from Ex 3:14 
appears frequentIy in many Bowl texts. Other 
frequent egithets inciude: yhwh sw' t, swr 
, lmym, lli 'lm'. -. -- -.-

3. For some liturgiial phrases in Magic Bowi texts see: 
Montgomery, Nippur, Bowl 3, line 1; Gordon, 
Orien taUa X, Bowl 7, end of incan ta tion; Na veh and 
Shaked, Amulets and Magic BowIs, Bowl 6, line 10. 

4. Related in a private conversation with Dr. Daniel 
Frank, a personaI friend of Markham Geller., 

5. Eg.: Num 6:24-26; 
2:4-6; .Mic 7:16-17; 

, " 

Jer 2:1-3; Ezek 21:21-23; 
Ps 91:7, 10; Cant 3:7-8. .. 

'Hos 

6. Gordon, Bibliea! and Near Eastern Studies, p. 233, 
comments on this phenomenon. 

, 
7. Num 9:23, Deut 6:4, Deut 6:4 and Ps 91:1, Isa 40:12, 

Zech 3:2, and Cant 3:7-8. For further information 
on their frequency of qQotation see Appendix C. 

8. 

9 .• 

In order of appearanee in Appendix B: Gordon, ArOr 
6 (1934), "Exorcism,!~ Bowl G; Gordon, ArOr 9 -
(1937), Bowl J; Gordon, OrientaUa X (1941), Bowl 1 
and Bowl 7; Mon tgomery, Ni ppur, Bowl 3, Bovl 12, 
and Bowl 16; Naveh and Shaked, Amu!ets and Magic 
Bowls, Bowi 3, Bowl 6, Bowl c 12 band Bowl 13; Geller, 
"Four Aramaic Incantation Bowls," Bowl C; Isbe11, 
"New Ara'!1aic," Bowl l, Pt. III. 

Gordon, ArOr 6 (1934), "Ista~ bo1 anth Baghdad Museuma," 
Bowi Cj Montgomery, Nippur, Bowi 5; Naveh and 
Shaked, Amulets and Magic Bowrs, Bow1 12a. 
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Gordon, Biblical and Near Eastern Studies, Bow1 1; 
Naveh and Shaked, Amulets and Magic BowIs, Bowl Il, 
Jeruzalmi, in Isbell, Corpus, Bowi 66. Counting 
Deut 6:4 and Ps 91:1 separately. 

Montgomery, Nippur, Bowl 26. 

Naveh and Shaked, Amulets and Magic BovIs, Bowl 9. 

Raufman, "Unique." 
\. 

, 
Gordon, BibIieal and Near Eastern Studies, p. 233. 

1 b id., B 0 w 1 1; Mon t go mer y, NI P pur, B 0 w 1 2'6; N a v e h 
and Shaked, Amulets and Magic BowIs, Bowl Il. 

Montgomery, Nippur, Bow1 5 and Bowl 26. 

-

Ibid., Bovl 26. It is interesting to note that Zech 
3:2 la in the Haftorah reading to the Torah reading 
tha t incl udes Num 9: 23: Be-hea • lotkha. This 
co~nection may be purely eoincidental, hovever, it may 
be behind the grouping of the verses in the Magic 
Bovls. 

18. Gordon, ArOr 6 (1934) r "Exoreism," Bowl G; Naveh 
and Shaked, Amulets and Magic BowIs, Bowl 9 and Bowi 
12a and 12b; Raufman , "Unique. ri 

19. This do es not mean that they always appear at the 
v~y end of the text; sometimes, apparently if there 
vas additionai room on the bowl's surface, the author 
wouid repeat the incantation. The quotations would, 
in these cases, be a t the end of the incan ta tion, 
but not at the end of the texte 

20. Gordon,!!QL 9 (1937), Bovi Ji Gordon, Orientalia X, 
Bowl 1 and Bow! 7; Gordon, Biblieal &nd Near Eastern 
Studies, Bowl 1; Montgom~ry, Nippur, Bow! 3, Bov! 
12, bovl 16, and Bovi 26; Naveh and Shaked, Amulets 
and Mag ie Bowls, Bovl 3 and Bowl' 12a; Geller, "Four 
Aramaic Incantation BowIs," Bowl C; Isbell, "New 
Aramaic," Bowi l, Pt. III. 

21. Gordon, ArOr 6 (1934), "Istanbul and Baghdad Museums," 
Bowi C; Mon tgomery, Nippur, Bowi 5; Naveh and 
Shaked, Amulets and Magic Bowls, Bowi Il; Jeruza!mi, 
in lsbell, Corpus '0 Bowl 66. 

22. Naveh and Shaked, Amulets and Magic Bowls, Bowl 13. 
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23. Gordon, Bi b1ieal and Hear Eastern Studies, Bow1 11' 
~ontgomery, Nippur, Bow1 26. 

24. 

25. 

1 Ibid. 

Eg.: Gordon, Orientalia X, Bov1 7; Gordon, ArOr 6 
(1934), "Istanbul and Baghdad Museums," Bow1 E and 
Bowl F; Naveh and Shaked, Amu1ets and Magic Bow18( 
Bovl 6 • 

26. Gordon, ArOr 6 (1934), "Istanb~1 and Baghdad 
Museums," Bow1 C; Mon tgome ry, Nippur, Bow1 3; Naveh 
and Shaked, Amulets and Magic Bowl8, Bow1 9. 

27. For details see Appendix C. 

28. Go]'don, ArOr 6 (1937), Bov1 H; Gordon, Orienta1ia 
X, Bowl Il and Fragmen tary Bow1 1932.620; Mon t80mery , 
Nippur, Bowl 2, Bow1 10, Bovl 14 and Bowl 27. "', 

29. Eg.: Gordon, ArOr 6 (1934), "Istanbul and Bagh~ad 
Museums," Bowl B, Bovl E and Bo~1 F; Gordon, 
Orientalia X, Bovl Il. \ 

30. Mon tgomer y, Nippur, Bovi 2 and· Bowl 27. 

31. ~.ordon, Or ientalia X, Bowl Il. 

32. Gordon, ArOr 6 (1934), "Exorcism," Bowl G; Gordon, 
Orien talia X, Bovl 7. 

33. Naveh and Shaked, Amulets and Magic Bowls, Bovl 9; 
Kaufman, "Unique." 

34. See Appendix B, Naveh and Shaked, Bowl 9 'for detal1ed 
inf ormation. 

35. Kaufman, "Unique," p. 172. 
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,.' Chapter V 

The Hagical Function of the Biblical Material 

The magieal signifieance of the Bi blieal material in 

the Bowls must be anal yzed ae eord ing to t wo cr i teria: 

function and content. The use of BibIieal quotations and 

ref erences clearl y f111ed some consc ious magiea l fune tion 

wi th in the Bowl i nean ta tions; the y somehow con tribu ted to 

the effectiveness of the magic. The question of coneent is 

directly related to that of function: how does the ehoice· 

of Bible verse or reference help fulfill i ts destined magieal 

fune tion? Can the Be t ual con ten.t of a Bi ble ve cse explain 

its use in Magic Bowl magic? 
...-'. 

l will begin my discussion of the magical stgnificanee 

of the Biblical material in the Bowls, by listing what l 

fe~l are the main magieai fune~ons of the Biblical---

quotations and references. l will present examples of eaeh 

magical function from the Magic Bowl texts. 

-1 have already indicated in the survey of the main 

issues in Hagie Bowl scholarship, that the inclusion of 

BibIical ma terial in magic spells was a \IIay of harnessing 

the holy power of the 8ible, and thus of God, to work in 

" magic. 1 Though this statemen t ls true enough in a generaI 

vay. the use of Biblical quotations and references in the 
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Magic l).IDw1 incantations show that their inclusion had many 
d 

differer'it and more specific ,magica1 functions,. 

A) The MagicaÏ Function of the Bi bri.ca1 References 

, 

The magica1 fllnctions of the Bib1ical ~ferences are 

less varied than tha t of the q uotat ions. They ha ve th ree 

magica1 functions: 

1. The Biblical references are c1ear1y used as 

typological precedents to the magic at hand. Many of the 

Bi bUcal ref erences recall God t s greil t f ea t s,in the past; 

these feats show His great powers of creation, sa1vation 

and revelation: tfië crea tion of the wor1d, t'he parting of 

the Red Sea, Noah in the Ark. Other references' shgw God t s 

feats of powerful destructf.on and punishment aimed against 

the bans against Sodom and Gommor'ah, the bans 

of 'Leviathan and Mt. Hermon. 

These typological precedents function in a magic 

spell as a kind, of sympa ~hetic magic; they invoke the divine 

power to imitate His (ormer fests of salvation and/or 

destruc<tion. Just as He once saved, Noah in the Ark, so may 

He now save the cl~ent of the Bowl from evi 1; just as He 

ance desttoyed the ~yi1 ci ties of Sodom and Gomor rah, so 
1) D • 

" . may He now destroy the enemy •• 
Q ,. / 

· ... 
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2. Biblical references can be used simply to refer to 

magical traditions associated with certain Biblical 

characters. In this case, the references do not function as 

typological precedents. The most numerous of this kind of 

"'" reference are to the magic "seal rings" of certain Biblical 

characters. The Bowl incantations make reference to 

traditions that Adam, Noah and especially Solomon, possessed 

magic "seai rings" upon which was carved the Ineffable Name. 

The Name rende r ed th em powe r fuI magica I devic es tha t 

• 
protected against demons. 

A reference to Saul in Gordon, ArOr 9 (1937). Bovi 

H, falls into this category, reca11ing a tradition that the 

King of Israel was pestered by a 1il1th; this reference 

pro bably ref er s to a legend assoe ia ted wi th l Sam 18: 10. 

3. Biblical references are a1so used in the Bowl 

incantations to spec if Y certai~ic Names or categories. 

The ;reference to the sons of Adam by Eve in Montgomery' s Bowl 

13 i9 sueh B reference. It specifies that the spell 

indicates only the sons that Adam and Eve had together, not 

the sons Adam may ha ve had vi th 0 ther wi ves. This 

specification W'ould he important in a spell 8gainst demons, 

as there was a tradi tion that Adam sired demon children by 

succubi. The reference to the Name revealed in the burning 

bush, in Gordon' s !!:Q!. 9 (1937), Bovl H, Is 1 ikewise a 

. \. 



1 

o 

- 100 - ",. 

reference of specification, indicating wnich divine Name 19 

intended. _The re f erenc e to Abraham. Isaac and Jacob 1 n a 

divine epithet in Montgomery' 8 Bo .... l 8, is also a reference 

of specification. 

One extremely in terest ing ob servat ion ri ses from the 

examination of these Bi blical references and the-ir mag ical 

func t ions: God Himself is al",ays the powerful figure in 

a11 of the typological precedents. No human Bl bliea1 

character~is ever held up as a powerful typological 

precedent. Thoug h Bib 1 ical c haract e r 8 su chas Solomon and 

Moses are referred to, it is not these charact,ers that render 

the reference magically po .... erfulj rather, it ls the Name 

of God on S olomon 's sea 1 ring and 1 n Mose st bur n ing bush, 

that gives the refeqmces their magi.cal power. This 

reticence to use a human Biblical figure as a typologica1 

precedent 1.s striking when .... e recall Moses t many magieai 
r--'" 

acts explicitly related in Exodus, and his wide s pread and,) 

commonly accepted reputation as a magician among the ed(_c8ted 

pagans of antiquity.2 No magica1 set wrought through th,e 

hands of Moses 18 ever referred to in the Arama1c 80wls. 

Though God is not directIy ment10ned in the references to 

Levia than, Mt. lIermon and Sod om and Gomor rah, i t is c learly 

He who brin gs a bou t the ir sub j ugati on and dest r uction. 'God 

Himse 1 f is the powerfu 1 agent in th e 8ib 1 ica1 referenc~s. 
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The recollecti.on of God's powerful acts in the past. lends 
. 

magic power to eile magieal event at hand: Just as God 
, 

defeated evil and proteeted His people in the past, so shaH 

He do now by means of the Bowl i.neantation. 

B) The Mag i.cal Fune tion of the Bib 1 ieal Quotat ions 

The magieal funeti.ons of the q uotations show more 

variety than those of the referenees. Of course, the 

Biblieal quotations, like the references, add to the magieal 

power 0 f the s pell. However. they do so in di ffe rent way S'. 

often depending upon the aetual content of the qlloted Bi.ble 

verses. 

Before beginning to outline the different magie~l 

funetions of the quotations. it is necessary to point out 

that in a feW' instances a q uoted verse, or a refe-renee to a 

verse, has no real magiea! function in the incantation. for 

instance. the reference to Esther 1: 1 in Gordon. Orienta!ia 

X, Bowl 10. does not have a magi.cal funetion; "the sorceries 

of the 127 provinces" is probab!y mere!y an inclllsive phrase 

meaning "aIl of the soreeries in the world." Likewise, the 

quotation of Isa 40:12 in Naveh and Shaked's Bowls 12a and , 

l2b Is part of a divine epithet: " ••• in the name of He 'who 

has measured the wa t'ers in the holloW' of his hand'." Though 

this verse may have a certain magieal significance, referring 

\ 
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to God's powerful act of creation, it haB no distinct magical 

funetion in these Bowls, being on1y a part of a divine 

ep~ thet. 

1 ...,i Il no..., lis t the di fferen t magi cal func t ions of 

the Biblieal quotations in the Bowl incan tat1ons, providing 

examples of each. 

1. The quotation is used as a divine name of power. It 

is elear that in Gordon, Orientalia X, Bowl l, Isa 6: 3 19 

used, not simply as a quotation, but as a divine name of 

power. The quotation of this verse at the end of the 

incantation is introduced by bswm. This Lndieates that 

the verse was pereeived as a powerful divine name, or 

epithet. Ex 3:14's .'hyh 'sr ~ is used in a simi1ar 

3 wai in many Bowl texts. 

2. Quotations are used in magies1 formulae. Gordon has 

pointed out how the t...,o verses Deut '0-:4 and Ps 91: 1 are 

quoted together as a kind of magieal formula. They are 

cited together, first s word from Deut 6: 4, followed by a 

word from Ps 91: 1, and so on. 4 

3. Quotations are used as magiesl liturgy. 1 have 

already called. attention to the important place of 1:1 turg1ca 1 

Ph~ses in the Magic Bôwl -incantat:ions. Some Biblical 

'-
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quotations may have been pereeived as contalning special 

magieal power, due to their place in the liturgy. The 

Mishnah tells us that Deut 6:4, the Shema, and Num 6:24-26, , 

the Priestly 81essing, were part of the liturgL in the Second 

5 Temple periode Other verses quoted in the' Bowls that later 

became part of the liturgy are Isa 6:3, the Kedushah, Num 

9: 23 and IO: 35, verses read during the Torah reading 

6 ritual, and Ex 15, the Song of the Sea. Due to their dual 

nature, being both liturgical and Biblical quotations, these 

verses may have been regarded as powerful magic prayers. 

4. There is enough evid enee to conc 1 ude tha t many 

quo ta tions were chosen due to thei r mag ieal n ume roI ogica!. 

signifieanee. The virtues and povers of certain numbers 
.-

has always held an importan t place in the magiea! practices 

of aIl peoples • Jewish magic is no exception. In Jewish 
... , J 

magic, the numbers three, seven, and nine were viewed as 

having special magica! powers, though other numbers too, 

such as 60 or 72, ~ined magieal signifieanee in ee-rtain 

eircles. 7 The Biblieal quotations in the Magic Bowls often 

fi t num'l!!rological specifiea tions. Many of the verses in 

the Bowls repea t key vords of magieal significance three or 

more times. The Tetragrammaton, as Gordon points out, 

appears four times in Num 9: 23. 8 The word gdvs, "holy," 

appears three times in Isa 6: 3. The Tetragrammaton appears 

{ 
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three times in Zech 3:2 and in Num 6:24-26. Deut 6:4 

contains three names of God: the Tetragrammaton twiee t and 
~ 

'lhynw once. 

The way some Magic Bowl texts group quota t ions 

together seems to have had speci~l numerologieal 

signifieance. Montgomery's Bowl S, for insta~ce, quotes 

Num 9: 23 and Zech 3: 2 together: the Tetragrammaton appears 

a total of se ven times in the two. Montgomery's Bowi 26 

quotes Deut 6:4, Num 9:23 and Zeeh 3:2 together: the . 
Tet rag ramma ton app ears in the three a tota 1 of ni ne times. --Sometimes the number of Biblteal quotations in a 

Bowl text shows numerologieai signif ieanee. Naveh and 

Shaked' s Bowl 9 has nine full BibIieal quotations. Several 

Bowis quote three or more verses. 9 

Not a Il of the Bi b 1 ica 1 quota t ions in the Magic Bowl 

inean ta tions show numero logiea 1 signif icane e; howe-ver t i t 

is elear tha t some verses do. The verses with numerolqgical 

signifieanee are, for the Most part, those in whieh the 

name of God is repeated a key numbeJ;; of times; the multiple 

presence of the name of God len t ad,d i t iona 1 magiea!' power to 

the Cl uotation, and thus to the inean ta tion • 

5. Like the Biblieal referenees, the Bibliea1 

quotatioris were u&ed as typologieal ~reeedents to the magic 

at hand. As typologieal precedents. the content of- the 
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Biblieal quotations, what they actua1ly said, had an 

important magicai fu-nction: just as God protected Israel 

in -a verse, so should He now protee t the cl lent; Just a9 

He rebuked the powers of evii in a verse, so shouid He now 

10 rebuke them. Many of the Bi blicai quota tions in the Bowls 

have this magical function: Ex 15:7, Num 9:23, Isa 44:25, 

Ezek 21:21-23, Hos 2:4-6, Zech 3:2, Pss 121:7 and ~25:2t 

- , 
and Cant 3: 7 -8. Like the Bibl ical ref erences f t he quo tations 

are used as typological ,precedents of both God' s salvation 

of Israel, -and His destruction of His ene~s. Used as 

typolog~cai precedents, the q uotation func tion as a sort of 

sympathetic magic: God is invoked through the precedents 

to imi tate His Bi b 1 ical ac tions in the mag ic st hand. 

6." Quotations are a1so used as a way of indirectIy 

coercing God into fuffilling a magic task. To my knowledge, 

there i9 no Magic Bow'l incanta tion in which t'he God of Israel 

.. is commanded, in second p'ersol}, to do any action. The 

authors of the Bowls may have felt a reluctance to directly 

command God to guard Israel, or to destroy demons. Instead t 

the) quoted Bible verses that functioned as indirect, third 

person, commanda. 

Ir. basic concept underlying this magical function of 

t~e q uotations is-the ,ul timate tr~th and reality of the words 
, , 
of the T,orah. 'The statement~ in the Torah are true and 

__ J 
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real; if they have not yet come to pass, then they will in 

the future. God means to fulfill and actualize His holy 

word. 

The Bibli~al quotations used as typological precedents 

listed above, could have been used as indirect commands to 
"'''" 

,God. However, the qu?tations of Biblical blessings an~-

curses are the Most obvious examples of the indirect' coercion 

of God to act in the magic at hand. Naveh and Shaked's 

Bowl 9 quotes hine curses from the Torah and the Prophets: 

these curses tell in great detai;I. how God will afflict His 

,enemies and the enemies of Israel. The content of these 

c9rses is intended to apply to the personal enemy of the 

Bowl's client. By quoting these curses, the client is 

invoking God to fulfill the curses in His own Torah against 

a speci fic enemy. This i s a way of ind irec t 1 Y coerc ing God 

to act in the client's behalf. 

The Biblical blessings that ~e quoted have an 

iaentical function, however, they invoke God to protect the 

cl ien t, rather than punish his enemies. 

Quotations from the Bible used as indirect commands 

to God would spare an author, and a client, the discomfort 

of directly co~manding the all-powerful God. 

7. The qw:>t-ations may have functioned as a kind of "magic 

seal." The magieal action of "sealing" was very important 

" 
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in Magic Bow1 magic. This importance is reflected in the 

frequent mention of the famous "seal rings" of God, Adam, 

11 Noah and Solomon, as weIl as in the actua1 words of the 

incantations. The act of "sealing" is mentioned in many 

12 Magic BO\ll1 t~xts. Judging from the usage of the term, 

"sealing" seems to mean protecting through magic: " ••• this 

BO\lll 1a des1gnated for the sealing of the home of th1s 

Geyonai the son of Mamai. •• ," reads Mon tgome r y' s BO\lll 8. 

The emphasis on magical "sealing," eoup1ed with the 

usua1 configuration of Biblieal quotations in the Bowl 

incantations, has led me to a hypothesis of a possible 

magiea1 funetion of the Biblical quotations. We recal1 

that most Bibliea1 quotationa appear either at the 

beg inning or a t the end of the incanta tions. Perhaps they 

were' regarded as "holy seals" of \IIords of the Torah which 
, , 

sealed of f the .incan tation a t i ts beginning and/or end. 

Just as the houses of the clients were "sea1ed" by the 

incantation, so was the incantation "sealed" by the words 
, 

of the Bi ble. Howeve r, the quota tions are never ref erred 

to as "seals" in the texte; this remains but a fal)cifu1 

hypothesis. 

'. 

-------



1 • 

2. 

3. 

4. 

5. 

6. 

( 

7. 

8. 

1 9. 

/ 

10. 

\) 

Il. 

12. 

·0 

- 108 -
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Chapter VI 

The Masieal Function and Signifieanee 

of the Individusl 

References and Quotations 

The magiea! funetion and signifteanee of eaeh BibIieal 

reference and quotation will now be examined. l will follow 

the order of the list of references and quotations in 

Appendix C without referring to the individual Magic Bowl 

texts in which they appear; if the reader wishes to çheck 

in whieh texts the rnaterial appears, l refer him to 

Appendièes Band C. 

The magiea! fU'ne tion and signifieanee of the Bi blieal 

material in th~ Bow!s, will be examined in several ways. 

---First, the Immediate Biblifa! ~ontext, and the aetual 

content, of a quotation or referen'ee will be examined for 

magieal signifieance. Secondly, various other works will 

be examined to see if the presence of the sarne referenees 
.,) 

and quotations therein, can reveal something about their 

magieal signifieanee. These other works include 
": () 

Ps~udepigraphical works, and other Jewish and non-Jewish 

magic texts. Lastly, l will survey the interpretations of 

the verses used in the Magic Bowls, appearing in Jewish 

midrashic and aggadic traditions. Often, an Interpretation 
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of a verse in the Midrashim ean shed 1ight on its magieal 

signifieanee. 

Before beginning, a short methodologieal digression 

is in order. Part of this study eonsists of listing the 

appearanee of the Bibliea1 material used in the Bo~ls, in 

other types of magieal li terature and in the Midrashim • 
• 

Host of 'these works are not con temporary vi th the Magic 

Bowls. Some date from over a thousand years later. 1 l do 

not intend to aseri be any kind 'of generie relationship 

betveen any two texts eontaining the same Biblieal reference 

or magieal tradition. The historiea1 deve10pment of the 
,r, 

magieal tradi tions surrounding diff~rent Bi blieal verses 

and ref erenees is beyond the liml ts 0 f thls thesi s. 1 bring 

examples from these works, only to shed light on the magieal 

signifieance of t,he Biblieal materia1 in question, and to 

determine i ts prominenee in mag ie. 

A) The BibIicsl References 

1. Solomon ) 

References to King Solomon are the most numerous 'Î> 

Biblieal references in the Magic Bow1 incantations, appearlng 

twelve times in nine Bow1 texte. These referenees do not 

reeall an aetual Bibliea1 event; rather, they refer to a 

non-B~b1ic-al-'oi88ieal tx:~dit1on eonneeted vith the Blblieal 
'" .--:' - \ 

! " \ 1 !r , - l, 
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king. Eleven of the ref~rences to Solomon calI him "son of 

David," a term denoting much more than the king's patronymic. 

Apparen t ly. the term "son of David" was a t i tle primarily 

associated with a figure whose role is that of demon 

exorcist. 2 Solomon is, thus, invoked in the Bowis in his 

eapacity as demon exorciste 

It ls not surprising that Solomon is referred to so 

many times in the Magic Bowl texts, as he enjoyed a 

p re'stig ious reputa t ion as a wise man, magi.c ian and sorcerer 
. 3 

from the post-Biblieal period through the Middle Ages. The 

roots of the legend of Solomon the magician are in the 

Bibllcal account of Solomon's wisdom, l Kinss 5:9-14. Though 

no magic act is attributed to Solomon in this passage, his 

superior wisdom ls stressed: the king' s great wlsdom causes 

him to be viewed as an authority on many subjects. Kings 

come from aIl over the world, bearing gifts to Solomon on 

account of his wisdomo 
0' 

Other lite~ature of the Hellenistic period clearly 

understands the Biblical aecount of Solomon's wisdom, as 

re~erring to his magical prowess and to his abilities to 

subjugate demons.~ Josephus states quite explicitly, that 

part of the wisdom that God vouchsafed Solomon was "0.0 the 

knowledge of the art used against the demons for the benefit 

and healing of aIl menonS The Targum Sheni to Esther states 

that Solomon had dominion over aIl devils and spirits of 

1 
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, 
the night. The Apocalypse of Adam relates that Salomon had ,. 
an army of demons at his command. 6 The beginning of Sefer 

ha-Razim tells how Solomon was heir ta a book that gave him 
- . 7 

power over spiri~s and demons. ) 

T'he Testanient of Solomon, a pseudepigraphal 
, . 

Palestinian wÇ>rk dated from the first or second century 
8 . 

A.D., portrays Solomon as a demon master ~ excellence: 

by mean's of a magic ring ohe subjugates the my-riad noxious 

spirits of the air, who are forced to help him bulld the 

'Y:emple. Solomon' s wonderful ring, whlch is'described in 

the Testament of Solomon as being engraved with a "magic 
, 

S'eal, ,,9 appears again and again coupled with the name of 

its master in the Jewish and non-Jewish literary texts and 

artifacts of late antiquity. The Magic Bowls studied in this 

thesis refer to the seal ring of Solomon nine times. They 

specify that the "seal" on the ring was none other than the 

"Greât Ineffable Name of God. " Solomon is able to make mag-ic 

against the demons with this seal. 10 The Mandaie Magic 

Bowls Il and the Syriac Magic Bowls 12 also invoke t!le sea1 

rlng of Solomon as a protee t ion against the demons. 

_ A picture of Solomon on horseback', piercing a\:lilith .., 

'wi th a spear, ls a common moti f on non-J ewish Relleni stic 

amulets. 13 Duling mentions a Jewish literary amulet dating 

from the f'irst century B.C., in which the seal of Salomon, 

19 invoked as protection for a newborn infant. 14 The 
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Magical Papyri~so show evidence of Solomon's magieal 

reputation. Solomon is referred ta twicc in the Greek 

Papyri, once as the author of a "trance spell, ,,15 and once 

in a "tested cha rm" for those possessed by demons. 16 In 

the latter, "the seal which Salomon placed on the tongue of 

Jeremiah" Is invoked as having'special power against demons. 

The fame of Solomon as magician ando demon bind'~ continued 

throughout the Middle Ages in Judaism, Christianity and in 

lslam. 17 Four Syriac Christian charms pub1ished by Gollancz 

invoke the !ing of Solomon for protection. 1B 

Jewish aggadic and midrashic sources contain many 

references ta Solomon's role as demon subjugator. An oft-

repeated aggadah tella how Salomon subjugated the demon 

Aamodeus with his magic seal ring, forcing him ta disc10se 

the whereabouts of the legendary shamir stone, needed for 

the construction of the Temple altar. 19 This agsadah ends 

with a didactic moral point: because Solomon sinned, he 

remained afraid of demons, even though he had the power to 
'\. 

command them at will. Because of his fear, he set 60 guard~ 

about his bed every night. Cant 3:7-8 is suppli~d as a 

20 \ pro 0 f - tex t • 0 net r a_d i t ion a t tri but e a the au t ho r a h i paf, 

Pa 91, the demon Psalm, to Solomon. 21 
\:' 

In later Islamic and Jewish Kabbalistie literature, 
• 0 

t ~ 

an early legend-identifY1ng the Queen of Sh~ba as a she-
/ 

1 

.' 
\) 

--
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demon, was expanded. Solomon's relationship with the Queen 

is portrayed according to this identification. 22 

The references to Solomon and· his seal ring in the 

Magic Bowl incantations are but one example of the larger 

international tradition of regarding Solomon as an expert 

magician and commander of demons. The references to 

Solomon's seal ring in the Bowls function as a kind of 

typological precedent; they calI down the power of the 

seal ring, u pon wh ich i s engra ved God' s na me , to protee t 

the client from demons. 

Again, it is remarkable that Solomon himself is not 

invokeq in the Bowl incantations: only his sea! ring, and 

in three cases his "jinee" are invoked. In the Bowls, it is 

the scal ring \oIith God' s name on it, not Solomon himsel f, 

that "possesses the power to ward off and control demons. 

2. The Oreation 
6 

-The creation of the world was an event to which 

magica! significance was commonly a t tributed in most Western 

magica! trâditions.2~ The Magic Bowls refer to the creation 

of the world five times, apart from in divine epithets. 

The creation is mentioned many more times in the divine 

24 
epithets, but l have not li~ted these occurrences. 

If is natural that the création of the world sho.uld 

be an important magical- motif. The creation is a power-

----
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charged event, the time when God revealed His ultimate power 

and established order out of c'haos. The fight of the divine 

power with the monsters of chaos was a key ingredient of the 

creation story in Ancient Near Eastern mythology. 25 This 

defeat of the monsters of chaos made the creation évent a 

nperfect typologieal precedent for magical acts: Just as 

the di vine power defeated those monsters and ordered the 

earth at the beginning of aIl things. so shall he now 

subjugate ev il and restore order. 

Ancient Babylonian and Egyptian mythology l inked the 

creation of the world with magic. 26 The Babylonian 
, 

incantation ag8inst toothache known as "The Legend of the 
~ 

Worm," begi n s by a recapi tilla t ion of the order 0 f crea t ion. 27 

The famous "Eighth Book of Moses" in the Greek Magics1 

Papyri 28 t i l ti t con 8 ns a ong, pagan crea on accoun , 

reminisC1!nt of Gnostic texts. The Coptie Magieal Papyri , 
likewise refer to the creation in 8 magic spel!. 29 In 

Medieval Christian magic, the cosmological first part of 

the Gospel of John was often ci ted in amulets and charma. 30 

Three Christian Syriac spells publ1shed by G01lancz begin 

1 
vith accounts of the creation, citing from Genesis and the 

Gospel of John. 31 Schri re shows tha t Gen 1: 1-5, in: an 

a bbreviated form, was used as an agent of power i~ "Med ieval 

amulets.
32 

The Sefer Yetsirah. ari early Medieval Jewish 

theurgic mystical text, describes the cr'eation of the world 

, \ 

- -, , 



- 116 -

occuring through magica1 permutations of the Hebrew 

alphabet. 33 

It 1s interest1ng ta note that while the Magic Bowi 

incantations refer ta the creation of the world, they do 

not, as might be expected, use the creation as a typological 

precedent of the magic at hand. In this respect, the use 

of t he creation motif in the Magic Bowl i ncan ta t ions i s 

quite unlike its use in the other magic texts and artifacts 

out l1ned a bove. 

Instead, the five references to creation in the Bowl~ 

appear ta function as idioms meaning "the beginning of aIl 

time." In these references, various things, the Ineffable 

Name, a spell, a seal, knowledge of the name, are said to 

have ex"sted "since the days of creation." The creation 

seems to be held up as the first point in time in which the 

present order of things existed. The açtual powerful divine 

act of creation is not invoked; rather, the Name and the 

seai existing from the days of creation, are the powerfui 

invo·ked elements. At no place in the Magic Bowl 

incan tati ons, to my knowled ge, is there a ref erence t a the 
o 

'divine act' of creation, apart from in some divine epithets 

34 and liturgical phrases. The use of the creation motif 

only as an idiomatic designatian of time in the Bawl 

incan tations cou ld ind icate a ret icence ta as soc iate the 

divine creation of the world with magic. Whether or not 
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this reticence existed, God' s creation of the world is not 

used as a typologieal precedent to the magic of the Bowls. 

3. The Red Sea 

The Bi bl ical account of the parting of the Red Sea. 

told in Ex 14 and 15, tell's of an event in which God reveals 

His power for the salvation of Israel and for the destruction 

of His, and her, enemies. The di vine miracle of the 

parting of the Sea, initiated by Moses himself who strikes 

the waters vith his staff, is an event that begs use as a 

typological precedent to magical saI vat ion and punishment 

of inimical forces. , 

The Red Sea motif has a two-fold significance in 

later magical and midrashic literature: on. the one hand, 

the parting of the Red Sea is a typological precedent of 

the salva tion of Israel and the punishment' of her enemies; 

on t:he other hand, the Red _~a is portrayed as a hot-bed of 

destructive demonic and magical activity. 

The Greek Magical Papyri use the Red Sea motif as a 

typological precedent of salvation and protection in a spel! 

against the demons~35 There are references in the Syriac 

Incantation Bowls,36 and in Gollancz's Syriac charms,37 to 

the parting of the Red Sea as an act of divine salvation. 

The Jewish midrashic lite~ature perceives the parting of 

the Red Ses as ta time when Çod revealed Himself as a warrior 



- 118 

for' Israèl's salvation,38 and as a typologieal precedent 

for aIl future divine acts of salvation.· 

Other' sources show the connection of the Red Sea w1th 

demons. In the Testament of Solomon,39 a dangerous dem~n 

is ttapped 1n the Red Sea. Apparently, relates the 

Testament, demons were trapped in the waters of the Red Sea 

when the waters fell' back into the dry seabed, at the time 

of the miracle. Other so~rces tell that the Red Sea is the 
') 

dwelling place of Lilith, Adam's demon wife. 40 The Red Sea 

was seen in Medieval Jewish sources as the place of death 

of the evil EgJptian sorcerers, Jannes ~nd Jambres, who tried 

in vain to save themselves from the waters of the Sea by 

using magic eharms and conjUrations. 41 The Red Sea, then, 

is viewed in the literature bath as an event and as a place: 

as an event it signifies a time of revelation of God's powers 

" 
as a p~ace, it is perceived , of salvation and punishment; 

as 'having connections with demons and sor~eries. 

There are three references to the Red Sea in the 

Aramaic Bowl incantations. One of them seems to refer to 

the divine event of salvation: "By the Red Sea Thou hast 

split." Another is addressed to the demons, and seems to 

reflect the tradition that the Red Sea was the watering 

hale for demons and black magicians: "By the Red Sea he 

will keep you distant ••• " The third reference 1s very 

unclear; its magieal signlficanee cannat be determ1ned: 
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" ••• he removed his chariot to the Red Sea." Only ln the 

first example ls the Red t,~ea motif used as a typological 
( 

precedent of salvation. 

4. Leviathan 

The great monster Leviathan is referred tQ six times 

in three Magic Bowl texts: "the spell of Leviathan" and 

"the ban of Levia than" are men tioned in each. In the 

Bible, the L~viathan appears in five passages: Isa 27:1, 

Pa 74:14 and 104:26, and Job 3:8 and 40:25. In a11 of these 

Biblica1 sources, 

powerfu1 monster, 

Leviathan is portrayed as a fierce, 

42 tha t God in some way su bdues. Scholars 

general1y agree that the Leviathan motif in the Bible was 

taken over from an, ancient Canaani te myth: the subjùgation , 
of the mons ter of chaos, Yam, by the god, Baal, a t th~ 

, 43 
crea tion of the world, lead ing to the su bsequen t 

establishment ?f natural order. 

The Leviathan appears extensively in post-Biblical 

44' 
Jewish and Christian sources as a symbol of evil. The 

Canaanite myth of the subjugation of the evil monster of -' 
chaos at the beginning of time, was preserved in Rabbinic 

literature, as weIl as in the Biblical sources mentioned 

above. A tradition preserved in Baba Batra 75a and in 

Pesikta' de Rab [ahana' t 29 t 188a-b, tells of a ocontest 

between the angels and monsters at the time of creation. 
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An account in a 1ater source, Midrash Alphabeto't, 98, tells 

how Gabriel receives an order from God to- drag out 

Leviathan from the Great Sea. Wh i le f 0 llowing orders, 

Ga briel i s swal10wed up, and God Rimse 1 f mus t come and sI ay 

the monster in front of the pioua. 4S 

In spi te of Leviathan' s prolific appearance 
-, 

Bi blieal J ewish and Christ ian 1 i t eratu r et i t does' not 

regular ly in magieal litera ture, outsid e of t he Mag ic Bowl s. 

l was able to discover only one reference to Leviathan in a 

Syriae eharm, "{here God' s aubjuga tion 0 f Leviathan in Ps 

74: 13-14 is held up as ,the typologieal prototype of God 
, 46 

binding the evil serpent. 

The references to the ban and the spell of Leviathan 

-< in the Magic Bowl incantations are a clear case of t'he use 

of a Btblica1 event as a typologieal precedent: Just as 

God suppressed Levia than, so shou Id He now de feat the demonie 

'forces of evil. The references in the Bowls preserve a 

mythological remnant of the ancient Canaanite story of Yam 

and Baal. 
.----."" J 

In a1.l three Bovls, the refere.n..ces to Leviathan 

are introduced by "the spell of the Sea," or.I.!!!.' This 

connection between Leviathan and Yam shows that the Canaanite 

myth is probably the ultimate source of this reference. 

Though the Leviathan himself is a frequent figure in 

" post-Biblical Jevish and Christian literature, l vas unable 

to discover any trad i tions of bans or s pells ·assoe ia ted 
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vi th him. The references ta the ban and spell of 'Levia than 

in the Bo,",1 texts, must refer ta some primordial magic 

curse that was dir~cted against Leviathan, or Yam, in the 

battle of creation.: Job 3:8 suggests the existence of a 
1 

tradition of a primordial curse. The RSV translation reads: 

"Let those curse it who curse the day, who are ski1led to 

47 48 rouse up Leviathan." W.F. Albright, E.A. Speiser, and 

G.R. Driver49 read .Y.!!!" "sea," in place of M.T. reading y~m. 

"day." They hold that this verse refers to the primordial 

battle of Canaanite mythe If this is the case, then the 

verse tells of a primordial curse directed against Yam, the 

monster. E.A. Speiser discusses the word used tor curse in 

Job 3:8, and comes to the conclusion that the verb 'rr . 
specifies a kind of magical protective 50 c urse. 

If this be true, then there may have been a tradition 

in which God' s subjugation of Leviathan was effected by a 

k1nd of magiea 1 curse. Hints of this magica 1 curse are 

present- in Job 3:8 and in the Magic Bowl incantations. 

This prd.mordia 1 curse i8- now invoked agains t the demons: 

'Gad' s powerful curse against ev1l at the crea tion of the 

, , . " 
world is a typological precedent ta the magic at hand. 

5. Mt. Hermon 

The "ban of Mt. Hermon" 1s referred to in three Hagic -

Bovi texte t together w1 th the "ban of Leviathan." In the 
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Bible, though Mt. Hermon i9 mentioned many times t
51 it is 

never assoeiated with magic or with a ban or curse. Neither 

do~s Mt. Hermon appear as a motif in any magieal literature 

outside of the Magic Bovls. 

What tr~dition does the "ban of Mt. Hermon" actual1y 

refer toL Montgomery holds that this referenee is ta a 

tradition preserved in Enoch, Chapter 6. 52 In Enoch 6, the 

rebel angels exchange oaths and curses before they descend ~ 

to posses the daughters of the sons of men. We are told 

t~at the mountain upon which they exehanged the oaths and 

cùrses was subsequently ealled, "Hermon," a playon the 

Hebrew root "hrm," meaning "curse," or "ban." 

Ta my mind, Montgomery's identification of the source 

of the ban of Mt. Hermon tradition is problematie. Unlike 

the eurse of Leviathan, the curses of the rebel angels were 

not di rected again s t the power s of evi 1; ra ther, they were 

supporting the pow~rs of evil, binding the angels together 
. 

ta execute sin. It seems highly unlikely that a magieal ban 

originally supportive of evil, would be invoked against 

demons. The "ban of Mt. Hermon" referred t9 in the Bowls 

probably does not refleet the tradition in Enoch 6. Yet 

there appear to be no other traditions that aBsoeiate Mt. 

Hermon wi th curses or bans. l t may be tha t the "ban of Mt • 

Hermon" refers to God's subsequent punishment of the rebel 
1 

angels for their e vil lus t. l t may be, tao, /t"tra't Mt. Hermon 

, , 
---..-- ..... 
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was confused with Ht. Ebal, from the top of whieh eurses 

were pronouneed in Deu t 27 and 28. T,here 1s, however, no 

evidence ,to support either of these guesses. 

Whatêver the tradition behind the "ban of Ht. Hermon," 

the ban 1s used in the Bowls as a typologieal precedent, as 

was the ban of Leviathan the monster. 

6. Sodom and Gomorrah 

The destruction of th.e tw1n c1ties of sin, Sodom and 

Gomorrah, 1n Gen 19 1s commonly percei ved as a typ'Ology of 

God's destruction of th~ sinfu1, throughout Jewish and 

Christian literature. Even in the Bible itself, the proph~ts 

hold f up Sodom and Gomorrah as archetypes of s1n and 1 ts 

consequences. 5~ lt is natural that the destruction of Sodom 

and Gomorrah should enjoy such typological prestige: unlike 

the Flood, also a revelation of God's destructive wrath 

against sinners, the destruetio~ that befel1 Sodom and 

Gomorrah could happen again. God had not promisea ntJraham, 

as He had Noah, never again to d!es!:roy human s-1.nners in , 

this way. 

l was unable to discover any magical or demonic 

traditions assoeiated vith Sodom and Gomorrah in Jewish 

midrashie literature. Though many sources discuss the exact 

nature of the sins' committ'ed by the inhabitants of the twin 
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5'4 
' ci ties, nowhere is black magic or. fra terni ~ing wi th demons 

listed as one of their sins. 

The referenee to Sodom and Gomorrah in tWQ Magic 

Bowl texts, serves as a typologieal precedent of God's 

destruction of evi1. Other magic texts use Sodom and 

Gomorrah as a typo1ogieal preeed ent in magic spe1l s. An 

amulet publ1shed by Naveh and Shaked invokes "Abraxas the 
-

55/ 
great angel who overturned Sodom and Gomorrah." Sefer 

ha-Razim refers to the destruction of the twin cities in a 

spell to destroy a fortified wall: "Let it be overturned 

like Sodom and Gomorrah! ,,56 The use of the reference to 

Sodom and Gomorrah in Sefer ha-Razim shows how a typo10gieal 

px:ecedent ean be used in sympathetic magic: the vall i9 

in voked to imi ta te Sodom and Gomorrah and to be overtu rned, 

j ust as they vere. The Greek Magieal Pap'yri refer to Sodom 

and Gomorrah in a love charm. God's destruction of thel' 

ci ties i s recalled, then the sul fur tha t God rained upon 

them is invoked to rain upon the beloved woman until sJ:le 

yield to the lover. Again. the reference functlons in 
r 

sympathetic magic: Just as the cities vere burned, so shall 

the woman burn vith Iust unti1 her defenses collapse. 57 A 

58 . 
spe1! against an abscess preserved ln the Talmlld May also 

show the use of the typologieal precedent ln sympathetic 

magi! The spe!l invokes two angels who come from the "land 

of Sodom •. " Then the abscess is ordered to be "eut down, to 

(} 

-~~~~- ---
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be healed, to be overthrovn." Apparently, the tvo angels 

from the land of Sodom, perhllps identified vith the angels 

vho visi ted Lot in Gen 18. are experts in "overturnihg" due 

to their first-hand experience at the city • The overthrovn 

Sodom 1s thus used as a typo1ogical precedent in sympathetic 

magic to "overthrov" an a bscess. 

The reference ta Sodom and Gomorra~ probably has 

sympathetic value in the Magic Bovl incantations as weIl: 

the' demons viII 'imitate the action citieo, and 

thus be overthrown. 

7. N01rh and the Ark 

Noah and the Ark are ment10ned twice in the Magic 

Bovl texts. They are used as typologica1 precedents: the 

Ark is a sy,mbol of God' s salvation and protection. Just as 

God saved Noah and his family in the Ar~, so shall He save 

the clients of the Bowis. The on1y other magic texte which 

make reference to Noah and the Ark are the S},'riac spelis 

published by Gollanez. Four of these spells use Noah and/or 

the Ark 8S ~agical typologies of salvation and protection.~9 

One of the references to Noah in the Bowl texts 

mentions the "seal vith which Noah sealed the Ark." We 

have 'seen that "lilealing" vas a kind of magieal protection 

from demons. In the Biblieal aecount of Noah and the Ark. 

'Noah has no deal1ngs vi,th demons or 'vith magic. Hovever, 

\ 

\ 
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magiea1 traditions were assoeiated with Noah in post-Biblical 

1iterature. In Jubilees, Chapter 10, Noah and his family 

are polluted by evil spirits; God teaches Noah how to bind 

and control these spiri ts, who are forced to impart their 

secret know1edge of healing to him. 60 The reference to the 

"seal with which Noah sealed the Ark" in the Bow1 text, 

could weIl reflec t this trad i t ion. 

The Raya Mehemna rela tes another de'monic trad i t ion 

associate.d with Noah and the Ark: while a man sleeps, he 

is artacked by demons who overpower his 1imbs, Just as the 

waters of the Flood overwhelmed the earth. Ris heart, 

h6wever, is protected, Just as Noah, and his wife and aIl 

who entered with him into the Ark were protected. 61 However, 

this reference may be purely metaphorical, rather than 

reflect an actual tradition. An interpretation of Pa 91 in 

Midrash Tehillim relates how N~ah cou Id tread on scorpions 

and "serpents while he was in the Ark; he was proteceed by 

God and no harm ever came. to him. 6 2 The incl us ion of this 

8ssadah in the interpretation of Ps 91, the "demon Psalm," 

m~y show a traditipnal association between Noah and demonic 
, 

,'8cti-v,ity. Though it presents no direct conneçtion between 
o 

Noah,and demons, Noah is the possessor of secret magiea! 

63 
knowledge in Se fer ha-Razim. 

These post-Biblica1 traditions indicate tfiat the 

referen~~s to Noah and the Ark in the Magic Dowis can be 

.. 

o è 
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seen as typological precedents, not only of God's salvat1on, 

.. but of His protection against demons. 

8. Adam 

Adam, the f irs t man, is ref erred to tw1.ce in the 

Magic Bowl incantations. One of these references is a 

reference of specification. It oc curs in a di. f f icul t passage 

in Montgomery' s Bowl 13: 
Il 1 

••• the sons 0 f Adam whom he bega t 

E ,,64 on ve. This phrase is probably used to specify that 

Adam's human children are refererred ta in the incantation, 

not the demon ch 11dre n he fa thered on demones ses 1 ace ording 

to aggadic tradi tion. 6S 

The other reference to Adam recal r~- "the seai with 

which Adam sealed his son Se th. " Again, we ha ve the 

recollection of a seal tradition. Like the seal of Salomon 

and ·th~ sea'! of Noah, the seal of Adam was used to ,protect 

from demons. 
. , 

The figures of Adam and Seth :are amply discussed 

throughout Jewish aggadic and midrashic literature; nowhere" 

however, have I been able to- discover a t radi t ~on in which 

Adam seals his son Se th. Pe rhaps, howev er, the "sea1" ref ers 

?> to- the mark of circumcision. A tradition appearing in 
,7 

Midrash Tehillim 9.7 and in Avot de-Rabbi Natan Ch.2, lists 

Adam and Seth as two of the men who were born circumcised. 

In some traditions, circumcision was regarded as protection 

'. 
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f rom demons: in a legend cited by Trachtenberg, Lilith 0 

c omplains tha t. she can on l y at tack boy s bef 0 re the t ime 0 f 

their circumcision. The implication is that they are 

protee ted from her machina tion,s aftf1r tha tri tuaI has taken 

place. 66 --

However,' if indeed circumcision i5 regarded as an 

anti-demonic device, nowhere is it referred to as a "seal" 

in these traditions. The only placet' to Illy knowledge, vhere 

it is called "seal" is in the Birkat ha-Mazon: here it ia 

called "your covenant which you have sealed in our f'lesh." 

This re f erenc e, however, i s nei ~ her magical, nor an ti-

demonic. 

Though Adam is used as a typological figure in ml}ny 

67 Christian and Jewish magic spells, in none waB l able to 

'find reference to a s'ea!. One similar tradition ls in the 

Gnostic Apocalypse of Adam. 68 In the Apocalypse, Adam 

imp~rts secret, eternal knowledge to Seth, knowledge that 

makès ll.,.Q. who possesses i t bapti zed in holy baptism. A J ewish 

version of thi:s tradition, minus the reference to "holy 

bapt1sm," is preserved in the Zohar, where i t tell show 

69 
Adam imparted the "true teachings" of the Torah to Seth. 

A Gnostic amulet described by Goodenough is inscribed with 
, , 70 

the name of Seth the son of Adam. Likewise, the Mandaie 

Magic Bowls, a prod uc t of the Mandaic Gnost ic rel ig10n, 
tJ 

d " Uthra. 71 
l ist Seth, as a· ivine pow~r, or 

, ) 

II 
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Thus. the on1y motifs similar to "the seal with which 

Adam sealed his son Seth" are in Gnostic -literature and 

artifae~s, and perhaps in Jewish traditions of the mark of 

circumeision. 

9. .§lli 

The one reference to Saul in the Bowl incantations 

is an allusion to an aggadic t radi t i on. l Sam 18: 10 tells 

how an "evil spirit from God" fell upon Saul while David 

was playing the harp for him. Pseudo-Philo interprets this 

"evi1 spirit from God" to be an evil demon; David rebukes 

this demon through his music. 72 The reference in the Magic 

Bowl ta "the lilith that was sent against Saul," probably 

reflec t s th is exegetical trad i t ion 0 f l Sam 18: 10. 

Moses and the Burning Bush 

Without, 4'oubt, Moses was perce1ved as a great magician 

in late antiquity. He 1s represented as a master of magic 

and miracle in Hellenistlc Jewish sources, 73 three 

pseudepigraphal magic books attributed to Moses are named 

74 ' 75 in the Greek Magies1 Papyri, he is invoked in Syriac 

and Mandaic 76 Magic Bowl incantations. Six of Go11ancz' s 

Syriac charms use Moses and his staf f as a magiea1 

typology.77 A midrashie source relates tha~ Moses was the, 

a~thor of the "demon Psalm," Ps 91. 78 

" " 
.Jij, ! \ 
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Moses' reputation as a magician has BibIics1 

an teceden ts. The sto r y of the Exod us emphasi zes Mose§.' 
o 

power to work mi racul ous ac ts usi ng the power 0 f God, ac ts 
\ 

which could easily be understood as magica!. With so mueh 

emphasis on Mos es' su perior power s, both in the Bi b l e and 
o 

in magieal literature. ,it is surprising that Moses 1s only 

referred to once in" the Atéfmaic Magic Ï~owl incantations. 

And here i t is not Moses himself who is referred to" nor 

his great f ea ts of power, but ra the r the reference :1 s to 

,"the' ,Ineffable Name that was revealed to Moses in the burning 

bush." lt i5 an intriguing question why Moses and his 

wondrous acts were not used as typologieal precedents in 

the Magic Bowls. Probably, as was the case with the 

references to Solomon. the Bowl texts evince a relue tance 

to attribute protective powers to a human being~ even a 

super-human bei ng like Mose s. Thi s relue tance may have a 

pol emicai origin; perhaps:1 t was a way in wh1ch the Jews 

whQ used t he Magic Bow1 s di s t inguished t heir magic f rom 
" 

that of their Christian neighbors who invoked the powers of 

•• Jes us in their magic. Perhaps, too, th is relue tance 

reflects a kind of self-ill)posed censor5hip: it Just vasnft 

proper to conneet the name of he who received the Torah 

from God, w1 th a magieai amu Let. "If, however. the J'evs of 

Babylonia had no relig10us qualms about using Magic Bovls 

in the fir~t place, i t stands to reason that they vou1d see, 

l, 
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no "probL,em 1n' using the ~ame of Hoses in ma'gic. Whatever 

the reason may be, :l:t 1s clear that the agent of power 
o 

invoked ~through this reference is not Hoses, but the 
1 

Ineffable Name revealed in the bush. 

The burning bush and the name revealed in it appear 

elsewhere with magiçal sign1ficance. The \ burning bush is a 

central motif ,in a spel1 against a fever described in the 

Talmud. 79 The Zohar relates that Moses protected himse1f 

(rom hosts of inimical ange~s whi le he' ascended to heaven, 

by saying the name that had been revealed to him in the 

burning bush. 
80 ~ 

This Biblical reference ia a reference of 

specification~ specifyin~ which name of God 1s 1ntended by 

the author. 

1l • A br.aham, Isaac and Jacob' 
"-

The patriarchs are on1y referred to once 1n the Magic 

Bow! incan tations. in a di vine epi thet. This reference. 

l1ke that to Moses and the burning bush, is a reference of 

specification, specifying a certain name of God. 

Contemporary magical literature and artifacts show ~ 

that the patriarchs were associated wi th magiea1 traditfbns. 

They are referred to many times in the Greek Hagica! 

·Papyri. 81 Most of these references cons1st of divine 

epi. thets, however, sometimes the pa triarchs are invoked a"so 
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82 '\ 
if they vere gods! A Coptie char"n publi shed by 

Goodenough contains an anecdote about Abraham and 

83 Me1chi.zedek. Bonner report s tha t amulet s have been 

discovered, engra ved vi th are presen ta t ion of the sac r i fiee 

84 
of Isaac. From aIl appearance~, hove,ver, the patriarche 

did not pla'y an important part in the magic of the Bowls. 

12. David 

Apart ft;om mention of his name in S.olomon's title, 

Q, 

" f d " ' son 0 Davi t David is referred to oQ~Y on>c.~ _in the Aramaic 

Magic Bowls. We have seen tha t the term n'son of David" ls 

a title for someone with skills as a demO'n exorcist. 85 It 

does not, therefore, count as, a Biblical reference. The 

one true reference to David appears in a mutilated line of 

Montgomery' s Bowl 14. The na me "David" appears, followed 

by a reference to "the P salm 0 f tlfe Red Sea." A 1acuna in 

the text makes the reading difficult. Perhaps this reference 

1s to a Psalm of David, or, in error, to t he Song of the 

Sea. 86 

David' s musical talents are associa ted vi th demons 

and magic in other sources. We have already seen hov,Pseudo-

Philo has David chase away Sau1' s de~~ns wi th his harp 

music. 87 ICropp' s Coptic Magieal Papyri in voke David' s 

88 , 
musical abilities again and again. Naveh and Shaked s 

• < 

f 
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Amu1et 4 reads: "sing for David. ,,89 Perhaps the ref erence 

in Montgomery' s Bow1 14 reflects these traditions, viewing , 

David t S music as a magica! prophylac tic. 

The tradition of David' s music as a magica! 

prophylactic may have i ts roots in the ~yncretistic . 
identificatio,n of David and Orpheus. Orphe~s, the myth::l,cal 

Greek musician, whose lyre music was so sweet that it charmed 

the wild beasts, was a key figure in a He1lenistic mystery 

cult of late antiquity. In this mystery cult, the music of 

Orpheus was a symbol of the powéi:.. of divine song over thè 

savagery of the p"hysica1 body. The Biblical character, 

David, took on some of the characteristics of Orpheus in 

Jewish art of the Hellenistic period. In the frescoes of 

Dura-:Europos, David C is portrayed as Orpheus playing his 

90 lyre among subdued wild beasts. 

, • Magic and music were c10sely al lied in the Greek 

" c 

mind. Thus, Orpheus the musician became known as Orpheus 

the magicien in popular Greek religion. Severa1 Greek and 

Hellenistic magic texts cite spells in the name of Orpheus. 91 

It may be that the association of the powers of magic 
~ 

and of music connected with Orpheus, was transferred to 

David. " 
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Conclusion 1 
Most of the Biblical references in the Magic Bowl 

incantations appear in other Jewish and/or non-Jewish magical 

and anti-demonic traditions. Two eharaeteristics distinguish 

the use of Bi blical references in the Aramaic Magic Bowls: 
o 

lI) the Bowl te~ts never refer to the magieal or powerful 

ac ts of human Bi blical' charae tera; 2) no human Bi b lical 

characcer is invoked like a god. In the Magic Bowl 

incantations God Himself is always the agent who imparts 

power to the magic at hand. 

B. Reference to Biblical Verses 

l have included three referedces to Bi blical verses 

in my 1 ist of Bi blical elem'en ts in the Bowls. These 

references are not full, or necessarily accurate, quotations; 

however, it is clear that the authors included them with a 

conscious Biblical verse in mind. 

1. Lev 26: 27 - If and you shall have no power to stand 
before your enemies." 

, 
Jer 8:4 - " ••• when men fall, do they not rise again? 

If one turns away, does he not return?" 

Amos 8: 14 - " ••• they shali fall, and never rise 
again. " 

Naveh and Shaked hold that inaccurate references to 

these verses occur in their Bowl 9, 1ine 5: ,,"they shal( 
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fall and not arise." ref,erring to Jer 8:4 and/or Amos 

8: 14, and ft there will be no power for them to stand up." to 

Lev 26:37. 92 lt ls clear, in this case, thét the author 

had an actual Blb1ical text in mind, for he introduces the 

reference with a verse citation formula: "may the fol10wing 

verse apply to him." 

The magical function of these references is an 

indirec t command to God; God is cal1ed upon to fulfiI1 the 

verses in question. directing their content against a 

specific enemy. This enemy shal1 be caused to faii and arise 

no more, nor shal1 he have any power to stand. 

The Bi bIical contexts of Jer 8: 4 and Amos 8: 14 do not 

reveal any magica1 significance. In Amos 8: 4, falliIlg and 

not arislng again is a punishment for apostasy~ i.e., 

sweari ng br pagan god s. 93 In J er 8: 4, the ac tion is a 

metaphor for the unusuai behavior of the people of Israel, 

who sin and do not wish to repent. 94 Lev 26: 37 1s one of 

the curses to be placed upon any Jew who does not keep the 

Law. He who does not keep the Law "shal1 have no power to 

stand. " 

l was unab1e to discover references to the se verses 

in any other body of magic 1iterature or artifacts; 

fut~ermore, the Midrashim reveal no magical or demonic 
...J 1 

triditions associated with these verses. They were chosen 
f 
t-

for use in Bowl 9 due to thelr content: the author wanted 

l
,' \ 
o 
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the actions sped.fied in the verses to happen to his enemy. 

Lev 26:37 was chosen because it is one of the archetypal 

curses in the Torah, ~aking it especia11y powerful. 

2. Ps 115:5-6 - "They have mouths, but do not speak; 
eye~ but do not see. They have ears, 
but do not hear; noses, but do not 
smell. " 

A reference to these verses occurs in Naveh and 

Shaked' s Bowl 6, line 4. Th18 incantation is a charm for 

• 
silencing the enemies of a certain Berik-Yehabya, the son of 

Mama. The referenee funetions as a typologieal precedent 

wi th a sympa thetic magical eff ec t: j ust as the i d.oIs in the 

Psalm -cannot see or hear, so shal1 the enemies of the elie-nt 

be blinded and deafened. 

Ps 115 15 a liturgies! poem, in wh1eh the omnipotence 

of God ls contrssted with the ineffectuality of heathen 

idols. 95 The aetual B1bIiea! coqtext does not, however, 

seem to be 0 f importance in the Bowl incan ta t10n. Rather, 

i t is the content of the verse tha t renders i t magieal! y 

effective". 

l have discovered no magical traditions associated 

with these verses in the midrashic literature. 1:$ 

3. Esther 1:1 - " ••• one hundred and twenty-seven 
provinces. " 

. ., 
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The reference to Esther 1:1 in Gordon's Bowl 10 has 

no magiea! func t ion; ra ther, it i s a reference of 

specification indicating that the incantation is directed 

against certain spells, i.e •• thoJe of "the one hundred and 

twenty seven provinces." This reference is probably usêd 

as an idiom meaning the spells "of the entire civilized 

world." 

c. The Biblical Quotations 

1. Ex 15: 7 - "In the grea~ness of thy majesty thou 
overthrowest thy adversaries; thou 
sendest forth thy fury, it consumes them 
1ike stubble." 

Ex 15:7 is a verse from the Song of the Sea; this 

poem praises God as the agent of Israel's salvation and His 

triumph over Israel' s enemies. In this Song. God is pictured 

as a warrior who fights for Israel. 96 l was unable to 
" 

disco ver any midrashic interpretations of this verse that 

reveal magical traditions. The interpretations focus on 

the aspect of God's destruction of Israel's enemies. The 

Mekhi1ta of R~bbi Shimon bar Yohai says: "This verse tells • 
us that whoever rises against Israel, rises also against 

97 1 

the Holy One, blessed he He." The Mekhilta then app1ies 
fi{ 

the verse to ~ list of the traditional enemies of Israel, 

both past and future. The intention is obvious: just as 

-, 
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God destroyed the Egyptians in His wrath at the Sea, so did 

, f He and will He destroy aIl Israel' s enemies. 

\ 
.. '1" • '",~ 

-" 
\ \ 

\ 

-

Though there appear to be no magical traditions 

associated with Ex 15:7 in the Midrashim, verses from the 

chapt~were often used in Jewish and Christian magic spells 
/ 

of tJÎe Middle Ages. Sehrire notes the frequent use of verses 
." 

~ 98 
from Ex 15 in Hebrew Medieval amulets. The Medieval ... 

Sefer Gematriot tells that Ex 15 i8 good in aIl sorts of 

spells: to have a prayer answereci, to have a sweet voiee, 

against an enemy, to be vietorious in war. 99 A Talmud ie 

passage relates the eustom of reeiting Ex 15:26 over a wound 

for healing purposes. 100 The same verse appears in an 

amulet published by Naveh and Shaked. 101 A Syriac eharm 

102 quo tes Ex 15: 16 in a spell to bind t'he mouth of a doge 

Judging from this evidence, Ex 15 had a healthy place in 
t 

magieal traditions, even if this is not refleeted in the 
"""--,,---

Midrashim. 

Ex 15 ~as used in magic beeause of its aecount of 

God's glorious triumph over His, and Israel's, enemies. 

Verses from this ehapter were used as typologieal precedents 

in mag~c: just as God triumphed over Israel's enemies by 

the Sea, so shall He do again. Verse 15:7 is espeeially 

well-plaeed in a Magic Bowl incantation: it directs God's 

consuming anger, with which He destroyed the Egyptians, 

against those eternal enemie~ of mankind, the demons. 
l'. 
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The Song of the Sea 1s recited daiIy in the morning 

prayers, ·as part 0 f the Pesuke de-Zimr..a; the Son~.,' s place 
r 

in the liturgy probably added to its magical' prestige. 

2. Ex 22: 23 "And my wrath will burn, and' 1 will 
kill you with the sword, and your ~es 
shall become wi~ovs and you~ children 
fatherless .. n 

There i9 no evidence of Ex 22:23' being used' in magic 

spells., outside of its appearance in one Magic Bowl text, 

nor of a magieal tradition associated with it in the 

Midrashim. However, the Bibli~al eontext, and the content 

of the verse shed light, on Hs magieal ~ignifieance in the 

Bowl incantation. 

Ex 22:23 ~ppears' in a list of four.sins which are 

punishable by dea th: Ex 22: 17-23. The list begins,-

signif~cantlYt with the law against witchcraft: "Thou shalt 

not allow a 'witch to live." Ex 22:23 indicates the 

punishment for the four th sin on the list, the oppression 

of strangers. 

Tbe use'of Ex 22:23 in Naveh and Shaked's Bowl 9, is 

an e~ample Qf the use of a Biblical quo~ation as an indirect 
, 

vay of commanding God. The author invokes God to fuifill 

the curse specified in the verse" against his enemy. 

3. I,.~v 2.6,:29: -, "You shal1 est the flesh of our sons, 
and you sball eat, the flesh of your 
daughters. " 

, ' 
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, 
Lev 16: 29; also in Na veh and .Shaked' s Bowl 9, 1s 

another exampl~ of using a Biblicai quotation to 1ndirectly 

command God. Lev 26:29 is one of the curses to be leveled , 

agains~ the Jew who does not fuifiii the Law, 1isted in Lev 

26:14-45. The author of the Bowi incantation intends to 

invoke God to fuifili Hls Torah by app1ying the content of 

the verse to his enemy. Lev 26:29 is not used in any other 

magic literature; neither are there ~ny magica! traditions 

associated with it in the Misrashim. 

4. Num 6:24-26 
The Priestly B1essing 

- "The Lord b1ess you and keep you; The 
Lord make his face shine upon you and 
be gracious to you; Th@ Lord lift up 
his countenance upon you, and give you 
peace~" 

The Priestly B1essing is quoted in on1y one Magic 

Bowl texte However, other ~ources show it was widely viewed 

as very effective in protective magic. Assured1y, its 

popularity was due to the actual content of the verses: 

Num_ 6:24-2,6 is a,~ing that explicit1y ensures that God 

will bless, .b~ ~~acious to. and protect Israel. The place 
/ 

of the Pries):1'y Blessing in the liturgy at an early -pefiod 

enhanced its magical reputation even more. 103 

Two recently discovered sil ver amulets dating from 

the seventh century B.C., are inscriHed with the Priestly 

Blessing in Paleo-Hebrew ~cript. Besides being unequivoc8,1 

• 
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evidenc~ for the verY'ear1y use of Bib1ical quotations in 

Jewish protective magic, these amulets represént the earliest 

known Bible text!104 The Blessing continued to be a favorite 

'-> 105 
quotation in Medieval Jewish amu1ets. The Sefer Gematriot 

reports that the verse has the pàwer to drive off demons 

106 and evil spirits. A Genizah fragment published by Naveh. 

an~ Shaked, a1so shows the use of Num 6:24 in a magic&1 

amulet. 107 

Many sources in the Midrashim discuss the 

effective~ss of the Priest1y Blessing as a protection from • / 
'tilr. ",-

a11 kinds of evi1 in generaa, and from the demons in 

particu1ar. ~he genera1 principle behind the use of the 

blessing 'as a protection is expressed in Ba-Midbar Rabbah: 
\" J 

"R a b b ils a a c s a ys, 'lof 0 n e i s b les S'e d, i s he no t pro tee t e d ? 

And if he is protected, is he not blessed?,"108 Thus, a 

divine b1essing, }ike a two-sided coin, both grants benefits 

and,protects fro~ evil. 
1 

There a~ three main midrashic traditions of the 

Pri~tly Blessl~ used as an anti-d~monic device. The first 
" 

tradition consists of a detai1ed list of the benefits accrued 

from each'verse of the PriestlY,Blessing. It takes the 

form of a running commentary on verses 24-26. The ea'rliest 

source for this tradition ~s the Targum Pseudo-Jonathan to 

the Torah. The Targum rea(s: "May the Lord b1ess you in 
r 

ail your deali~8~, and may He protect you from lillths and 

\ 
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tremblings and the sons of impurity (probab1y a kind of 
~ 

demon), and the sons of the morning and demons and nigh t 

demons." The Targum's exhaustive list of demons reads 

somewhat 1ike similar lists in the Magic Bow1 incantations. 

This mJdrashic tradition appears, in more or 1ess the same 

form in Many other sources. However, rath~r than supply an 

exhaustive list of demons, other sources on1y specHy 

protection from demo,ns in genera1, cal1ed mzyqyn. 109 In 

fou r 0 f t,h e ses 0 ure es, the P rie s t 1 Y Ble s sin gis as soc i a t e d 

with two other verses that are considered to protect aga:!.nst 

demons. Both of these verses appear as quotations in Magic 

Bow1 incantations: Ps 91:7 and 121:7. 110 

The Priestly Ble&sing is u,sed as a pr_oof-text in a 

second anti-demonic midrashic tradition. This tradition 
1 

states that demons were not able to harm humans after the 

111 completion of the Mishkfln. 

Many Midrashim cOrJL:'ent ')n the numerological 

signi ficance of the Pries 1:1y r lé-ssing. These discussions 

begin in the Talmud. 112 -The Priestl y B1ess ing lent 1 t self 

admirab1y to numerological.specu1ation: its three verses 

contain three, seven" and five words respectively. The 

name of God appears in it three timeS'". In the Talmud, Rabbi 

Hieda and Rabbi the son of Rabbi Huna, use the Blessing 
• • 
to decide a numerological problem concerning the "danger of 

113' 
pai'rs" superstition. A wid'espread anti-demonic< 

~ 
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numerological tradition 1s the connection of the Priestly 

l'less ing· if1 th Can t 3: 7-8, anot her q uotation appea ring in 

the Magic Bovls. Indeed, Num 6: 24-26 and Gant 3: 7-8 are '", 

associated in the Bowls themselves: Jeruzalmi' s Bowl text, 

. published in Isbell' s Corpus as Bowl 66, q uotes bo th Bi blicaL--_-., 

source~. According to this tradition, the 60 warriors who 
"t-

protee t the bed of Solomon in Cant 3: 7 are none other than 

the 60 let te rs of the Priestly B1essing .114 

These midrashic traditions shov that the P~iestly 

Blessing was regarded as a potent an ti-demonic weapon, well 

placed in a Magic Bowl incantation. The quotation of the 

Blessing in the Magic Bovl' was a way of invoking God' s 

protection for the client. Furthermore, the numerological 

characteristics of the Blessing enhanced its prestige: t~e 

significant number of words in each verse, the name of G4d 

appearing three times, and the 60 lettera conveniently 

" corresponding to the 60 wa :7. 

r' / . 
5. Num 9:23 he Lord they 

command of the 
Lord they set j they kept the charge 
of the Lord, at the command of the 
Lord through Moses." 

To my knovledge, Num 9: 23 is not used in a magic 

sperl in any source. Jewish or Christian, outside of the 0 

Magic Bowls. The interpretations of the verse in the 

MidrashiDi do not associate it with any magical- or anti- '" 

"-
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demonic traditions. Nor do they shed light on the magical 

func tion of the verse. / • 

The" content of the, ~e, 
, 
1 

n 

however, explains why it 

was rega'l"ded as being magically effective in the Magic BowI 

incantations" . This verse specifies that Israel travelled 

through the wilde~ness by ·the will of God. IlS The power of 
( 

God directly both protected and directed Israel, throughout 

her 40 years in the desert. The verse was regarded as a ' 

magical typological precedent: just as God' s power ,protected 

Israel'all of those years in the desert, so shall Re now 
./ 

protect the client of the bowr. 

may have ~en On the other hand, the verse intended 

to apply to the demons, ra ther than to Israel. Viewed thi s 

way, the verse would have a differ~nt typologieal 

signifieance: Just as God has the power to guide Israel ~ 

wherever He ~illed, so has Re the power tQ make the demons 

go wherever Re wills, i.e., away from the client! 

Numerolog~eal aspects of th~S_Yerse-added to ~ts 
• 1 -..----;-

magical poteney: the word ·smr appears twiee, '1 Pl yhwh 
, 

appears three times, ànd yhvh a10ne, four times, occurring 

every three worda. 

6. Num 10:35 - "And whenever the ark set out, Moses 
said, 'Arise, 0 Lord, and let thy 
enemies be scattered; and let,them 
that ha te thee flee before thee'." 
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In Hum 10:35, Moses addresses God as a warrior, 

, 116 
exhortlng Him to drive away His enemles. Though thls 

verse is quoted only once in the Magic Bowl incantations, 

lt i~ familiar to Jewish~nd Samaritah magic. 117 The 

Medieval Sefer Gematriot sees it as effective for safety 

journey. 118 a 

The magical function of this quotation is probably 

an indirect command to God to attack and subjugate the 

enemies, i.e., the demons. '~he translation of the verse 

the Targumim, and its Interpretations in the Midrashim, 

suggest1its use as an indirect commando 
~ , 

First of aIl, the explicit meaning of the verse is 

on 

in 

that God is called upon to defeat His enemies. A number of 

-
Midrashim on Num 10:35 explain that God's enemies are 

identical with Israel's enemies. Thus the verse exhorts 

God to drive away Israel's enemies as well. 119 Other 

interpretations in the,Targumim and Midrashim focus on a 

theological problem: how can it be that Moses is able to 

command God? The different sources solve this problem in 

different ways. A tradition in Sifre and Sifre Zuta120 

points out thlt in Num 9:23 ISiael traveis at God's command, 

vhile in Hum 10:35, Moses commands God to arise. This 

apparent contradiction f~ solved by saying that God and 
( 

Moses vorked together as a team. A mashai is presented to 
\ 

) 

èxplain this in Sifre: just as, a king does Dot vant to 

\ 

. , 
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travel without his beloved, and will request that his beloved 

participate in his commands, so it was with God and Moses. 

A more daring tradition in Pesikta' de-Rav 

121 122 Kahana' and in Midrash Tehillim solves the problem 

through an interpretatipn of Moses' title 'ys 'lhym. 

Just as a husband, 'ys, can either establish or nullify 
, -

the vows of his wife, so did Moses have some power to direct 

God's actions. Num 10:35 follows as a proof-text. 

The translations of the verse in T~rgum Neofyti and 

in Targu~eudo-Jonathan show an awareness of this 

theological problem. Neofyti neutralizes Moses' command to 

God by inserting bb' w, "p lease," after Qwm. Thus, in Neofyti 

Moses remembers his manners while addressing the Almighty. 

Pseudo-Jonathan neutralizes the command even more by 

eliminating the imperative qwm altogether. It reads: 

" ••• Moses ••• would pray seeking mercy before the Lord and 

thus he said: 'May the Word of the Lord be revealed in the 

might of your anger and shatter ••• your enemies'." 

TheBe midrashic sources show an awareness of the 

pr~blem inherent in the explicit meaning of the ve,se: 

Moses commands an omnipotent, supreme God. The verse was 

probably used in the Magic Bowl text, precisely because of 

its explicit meaning. If Moses commands God in the verse, 
D , 

then the author of the Bowl can indirectly command God by 

quoting the verse. 
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Tvo other characteristics of th1s verse could have 

contributed to its use in m&.gic., The verse is recited in 

the liturgy, when the ark is opened before the reading of 

the Torah. Its place in the liturgy may have enhanced its 

magical prestige. Furthermore, this verse is set off by the 

famous inverted ~ in the Torah texte Perhaps this 

peculiarity made it magically interesting. 

7. Deut 6:4 - "Hear 0 Israel: The Lord our God is 
one Lord." 

Deut 6:4, the f~rst verse of the Shema, occupied a 
'1 

central place in Jewish liturgy from very early times. The 

discussions of the law:~~~recital of the Shema in t~e 

Mishnah, Berakhot, attest to an already developed 

liÇurgical tradition in the Mishnaic pe~iod: ~robatly due 

to its ancient and central place in th~ liturgy, Deut,6:4 

was an important verse in Jewish protective magic from very 

early times. A tradition in ~eg 3a tells us that the 

recitation of the Shema~~elps anyone who is frightened in 

the night by demons or by bad- dreams. 'R. Isaac likens the 

recitation of the Shema upon retiring, to a "two-edged 

s~ord."123 "Sword" is a term used iQ Hellenistic magi~ to 

124 
refer to an effec~ive, protective magic ~pell. The Geonic 

Jewish magic text, The Sword o"f' Moses, bears wi tness to 

this meaning of the word "sword." Perhaps when R. Isaac 

calls the Shema a "sword," he refers to its protective 

f 

\ 
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effeetiveness. 
11\ 

Both S~hrirel25 and Budge126 report the 

'of Deut 6: 4 in magieal amulets. The Mahzor Vitri lists • 

use 

127 Deu t 6: 4 as a verse effe~ ti:ve against f evers. The Zohar " 

• • relates that this verse proteets from enemies. 128 

;, 

Traehtenberg reports that, in the Middle Ages, an elaborate 

scheme of prayer grew up around the nocturnal recitation of 

the Shema to reinforce its protective powers against the 
" 

demons. 129 Deut 6:4 is one of the verses contained in the 

mezuzah and in tefillin, both of which were regarèled in 
, ~ 

Talmudic times and la~er, as amulets proteeting agsinst 

demons. 
130 " 

Deut 6:4 appears four times in Magic Bowl 

incantations, twiee aione, and twiee w~th Ps 91.1 as a 
J 

magieal formula. The importance of the verse in the rrturgy, 

and its well-attested traditionai anti-demonic povers, are 

enoug~ to aeeount for its inelu~ion in a Magic Bowl texte 

The verse also has numerologieal signifieanee. The Alphabet 

of Rabbi -Akiva reports that Deut 6:4 ia one of the verses 

in the Torah that shows that God is always praised in, threes, 

even though Re is one. 131 This tradition probably has in 

mind the three names of God in the verse: yhwh appears 

twice, and 'lhynw once. Doubtless, these three names added 

to the verse's magic powers. 

8. Deut 28:22 - "The Lord will smite you vith 
consumption and with fever, inflammation 
and fiery heat, and with drought, and 
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vith blasting, and vith milde~. and 
they shal! pursue you unti! you perish." 

9. Deut 28: 28 - "The Lord will smi te you with madness 

10. 

and blindness and confusion of mind." 
- , 

Deut 28:35 "\" "The Lord will smite you on the knees 
and on the legs with grievous boils of 
vhich you cannot be healed, from the 
soles of your foot to the c~own of 
your head." r 

Il. Deut' 29: 19 - "The Lord would not pardon him. but 
rather the anger of the Lord and his 
jealousy would smoke against tqat man, 
and the curses written in this book 
vould settle upon him, and the Lord 
would blot out his name from und~r the 
heaven." 

Thes~ verses are aIl quoted only once in the Bowls, 

in Naveh and Shaked's Bowl 9. The three verses from Deut 

28 are curees that will come upon those Jews who do not 

fulfi!l the Law. listed in Dent 28: 15-69. Deut 29: 19 is in 

the section immediately after the list of curses, in which 

Moses adjures Israel to obey the Covenant. 132 Like Ex 

o 22: 23 and Lev 26: 29, these curaes are leveled against the 

enemy of Bowl 9' s client. By citing the~,~, verses, and 

request{ng that their contenta be applied to his ~nemy, the 

client is indireetly commanding God to fulfill the worda of 

the Torah. 

l have discovered no evidenee of the use of these 

verses in other magic texts, nor any magieal or anti-demonic 
Il -

traditions associated with ihe~ in the Mldr&shim~ Without 
o 
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doub~, numerological considerations added to the m~8ical 

force of these verses. Deut 28:22, 28 and 35 each begin 

with the phrase "the Lord will smite." This powerful phrase 

is, thus, repeated three times. The number of curses with 

which God will smite the sinner, also has numerologlcal 

significance: Deut 28:22 lists seven curses, Deut 28:28 

r~~~ lists three; vhile Deut 28:35 lists one. The name of God 
"'-.;~ _/ 

appear three times in Deut 29:19. Doubtless these 

numerological characteristics made the se ver\es attract,ive. 

12. Isa 6: 3 "~oly, holy holy Is the Lord of Hosts; 
the vhole earth is full of his glory." 

Isa 6:3 is quoted in only one Magic Bowl texte 

Outside of the Magic Bowls, however, the verse vas important 

in magical and mystical texts. Seholem reports that 'l 

Isa 6:3 ls used extensively in the Merkavah hymns. 133 The 

134 verse i9 quoted in a Coptic exoreism charm, and ln two 

Sy~iac charms published by Gollanez. 135 

The magieal significance of Isa 6:3 is multi-faceted. 

... -
First of aIl, the word gdws is repeated three times. 

Secondly, the verse emphasizes the all-embracing power of 
l 

God, who fills the whole earth vith His glor~. This 

emphasis on God's omnipotence and omnipresence rend ers the 

verse magieally powerful. Furthermore, the verse has an 

important place in the liturgy, being the key verse in the 

Kedushah prayer. 

-, .. 
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\ 
The Hidrashim tell us again and again that this verse 

i8 the song that the heavenly angels sing to God in 

heaven. 136 Since the verse occurs in Isaiah's divine 
1 

l 

vision, it often is discussed in speculative Midrashim on 

the nature of the visions of d1fferent prophets. 137 The 

connection of Isa '6:3 with these visionary and speculative 

traditions probably added to its magical power. 

13. Isa 40: 12 - "Whd has.measured the waters in the 
hollow of his hand and marked off the 
heavens,~ith a span. enclosed the dust 

/ 
of the earth in a measure and weighed 
the mountains in scales and the hills 
in a balance?" 

This verse appears in two Magic Bowis in a divine 

epithet~ though l am not analyzing~divine epithets in this 

study, l chose to discuss Isa 40:12, as it is-the one epithet 

that appears as a full quotation. No other divine epithet 

in the Bowls consists of an entire quoted verse. 

Isa 40:12 is used as a divine epithet in other magic 
~ 

texts: in Sefer ha_Razim,138 and in an amulet published by 

Naveh and Shaked. 139 It is used as a proof text in the 

Shi'ur Qomah. 140 

Probably, this verse was used as an epithet in magic 
, 

texts because of its emphasis on God's omnipotence141 and 

omniscience, and His 'role as creator of the worid. We see 

this emphasis in midrashic sources. AS8adat Bereshit 

r~late8: "He created the entire world and took advice ~rom 
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no one."142 Isa 40:12 follows as a proof-text. A tr~dition 

in Midrash Tehillim interprets thia verse to show that God 

knows about everything on earth, from tHe deptha of the 

sea, to the heavens, and that Hi ia all-powerful.l~3 A 

verse" that, st ressed God' s omnipotence and omniscience, His 
Il 
! 

power over nature, would beg use in magic. 

14. lsa 44:25 "Who frustrates the omens of liars, 
and makes fools of diviners; who turns 
wise m~n back, ~nd makes their knowledge 
foolish." 

lsa 44:25 tells us that types of magicians are one 

~ 144 group of people whom God will confound with His power. 

"In the_-verse, magicians are perceived as Gad' s enemiea. 

The verse appéars in one Magic Bowl texte lts magicsl 

function i8 clear: the verse is used as a typologica~ 

precedent of God's behavior towards His enemies. Just as 
J 

God frustrates liars and diviners, so ahal1 He frustrate the 

Bowl client's enemiea. 

l was unable to find the use of this verse in any 

other magic text. However. an Interpretation of Num 23:14-

16 uses lsa 44:25 as a proof-text ta demonstrate ho~ the h01y 
t~--'7 1 _ 

p.ower 1n the Urim and Tummin, and in the act of repentance, 

frustrates the power of evil magicians like Balaam~145 Here 

then, 1s'one tradition that associates the verse with the' 
, ' , 

d~feat of ~vil'ma8ic. 

" 
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15. .fJer 2: 1-3 

153 

''''The word of ,the Lord came to me saying: 
'Go and proclaim in the hearing of 

, Jerusalem, Thus says the Lord, "1 
~:r'emember the devotion of your youth" 

your love as a bride, how you followed 
me in the wilderness in a land not 
sown. Israel was holy to the Lord, 
the first fruits of his harvest. AlI 
who ate of it beeame guilty; evi! 
came upon them," says the Lord.'" 

Jer 2:1-3 are quoted in Kaufman's unique Magic Bowl 

text, that consists only of Biblieal quotations. The Targum 

of Jer 2:2 1s quoted after the Hebrew texte To my knowledge, 

none of these verses appear 1n any other magie texts. 

If th1s Bow! is indeed a Magic Bow~, and if the 

146 inscription is an ine~ntation, as Kaufman believes, then 

the magica! funeti~n o~ these verses is evident. Jer 2:1 

~s merely an intro4uetory formdla introducing God's speech, 

and has po magieal si8nificance~ Jer 2:2 and 2:3'both 
, ' 

emphasize God's proteeting power and His love of Israel. 

In Jer 2:2, marriage imagery describes the relationship 

between GQd and Israel during her travels 1n the wilderness: 

here God leads Israel safely through a wild land. An 

interpretation of Jer 2:2 in Midrash Tehillim147 relates 

that the ~e shows qow Israel's wilderness experience was 

characterized by God's loving-kindnes~. The loving~kindness 

that accumulated during that time was paid out to Israel c 

1ater, during the Exile. Thus, says this Midrash, God will 

.... 

'. , 
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continue to be merciful to Israel because of the vilderness 
III t 1 

experience. 

Jer 2:3 emphasizes God's protection of Israel and 

. f- His destruction of her enemies. The verse metaphorically 
1 

, -- __ -ref~rs to Israel's enemies as "those who eat the first 
, ~" 
~ , - 148 
__ '\ fruits,"'"the "first fruits" being a symhal of Israel. 

Bo'~h Targum Jonathan and Midrash Tehillim149 elaborate on 

thé identification of the eaters of the first fruits. The 
v 

Targum expands and explains the original Biblical metaphor 

in its translation: Just as a man who eats of the first 

fruits is liable to punishment by death, so are those who 

afflict Israel. The Zohar uses this verse as a procf-text 

to a statement that Israel is protected by holiness, and 

thus no evil thing can come near her. iSO 

Clearly the content of these two verses causes them 

to be cited as typologieal precedents of God' s, protection 

of Iarael. God ls invoked to continue protecting and loving 

. 
Israel, as He did in the past. 

16. 

» , 

'" Ezek 21:21-23 - "'Cut sharply to the right and 1eft 
where your edge ls dlrected. ! also 
will clap my hands, and l viII satisfy 
my fury; l the,Lord have spoken.' 
The ward of the Lord came to me 
saying ••• " 

Ezek 21:21-23 are three verses o~ vhat is called 

"the Song of the Svord." Rere. the svord. and God' s clapp1ng 

tt Bis hands together, are symbols of God's punlshing vrath.
151 
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The only appearance of these verses in any magic text is in 

Kaufman' s unique Magic Bowl. Kaufman comments on the magical 
. 

function of these ve>rses: he no tes tha t the Bibl iea1 con text 
1') 

of the verses i8 mS'aically, relevant, as the passage preçedes 

a discussion of the divination performed by the king of 

Babylon. Furthermore. tlle fira t four words of Ezek 2!: 21 

have distinct14 Y magica1 properti.es: each word begins vith 

the let ter heh and ends vith l.2!!., the first two· lettera of 

the Tetragrammaton. Raufman also holds tha t the action of 

clapping the hands together is a prophylact i.c magieal action. 
6> 

He finds a par81~el in Berakhot 55b, where holding the left 

thumb in the right hand and the right thumb in the reft 

hand ia a protection against the evil 152 eye, 

The midrashi.e intérpretations~ of the verses show 

them to be highly slgnifieant fo .. r use ~n protecti ve magi.c ~ 

Two sources interpret the verses as revealing God' s great 

povers of destruction directed against the enemies of 

Israel. 153 In these sources, the sword is a aymbol for the 

dèstruction of enemies. Another tradition claims that 

these verses show God' s complete power over aIl creation. 154 

-God cla.ps His hands together to tell the world, "The world 
, 

hl created, 1 created with my tvo hands alone, and now 1 shall 

return it to chaos". "155 These verses are perfect 8S 

. typologi.es! precedents used in magic to invoke God' s wrath 

againet onets enemies. 

, >, .. 
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Tbe ~ymbol of the "sword" in the se verses, tould 

h.ave been highly sign i fican t for magic. We ha ve seen tjla t 
ï 

th'e term ~word't waB ~--- symbol for a particular!y eff'ective 

156 magic spell in Hellen i s tic magic. Ezek 21: 21-23 may 

have been chosen to be used in a Magic Bowl i.ncanta t ion, due 

to the Bword motif they contain. 

17. Hosea 2: 4-6 - "Plead with your mother, plead - for 
she is not my wife" and l am not her 
husband - tha t she put away her harlot ry 
from her face, and her adultery from 
between her breasts; lest l strip her 
naked and make her as in the day she . 
was born, and make her like a 
wilderness. and set her 1 ike a perched 
land, and slay her wi th t hi:t;st. Upon 
her children a180 l will have no pit y , 
because they are chi Idren of har!otry. ft ~ 

Hosea 2:4-6 describes the relationship between God 

and Israel witb the me taphor of d'i vorce. These verses are 

unattested in any m~gi.,c text ou~side of Montgomery' s Bowl 

26.: here they are quote~ at the end of the incantation. 

Thpugh >there are large lacunae in the incantation text at 

this point, enough of the verse has been preserved to be 

clearlr identifiable. No midrashic interpretations of these 

verses shed light on their mag'tca! signiftcance. Rowever, , . 

their magieal fu~ction 18 cleer, from their conte.x't wittlin the 
, 

Dowi incan tatton. 

The theme of Hosea 2: 4-6 ts God' s metaphoric divorce 

from Israel" Immedta tely ,preceding the quota t~1on, >, the 80w1 

.'''"1 ' 
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incanta tion adju,res ,t~e she-demons to be di voreed: " ••• flee 

from their presence, and take" thy divorce and thy separation 

and thy wri t of di smissal. [I have di vorced] thee [even as 

demons luite] di vo rces for their wi ves ••• " The verses from 

Hosea are clearly used as typologieal precedents to the 

divorce of the she-demons. The quota tion invokes God to 

divorce the she-demons and render them naked and power1ess, 

as is the symbolic woman de'llcri bed in the ver·ses.' 

18. Micah 7 :.6-17 - "The nations shall 'see and be ashamed 
of aIl their might; they ahall 1ay 
their hands on their mouths; their 
ears sh,all be deaf; they shaU 1ick 
the dust like a serpent, '1.ike the 
crawling things of the earth; they 
shall come trembling out of their 
s trongholds. t hey shal! t urn in dread 
to the Lord our God, and they' sha!l 

. fear because of thee." 

In Hicah 7: 16 the vanquishing of the nations is seen 
! 

as Israel 's, saI vation. 15 7 The verse stress es the nations t 
) 

fear of, and self-abasing submissio'n to, the God of Israel. 
. , ' 

T,his' verse does not appear in any magic text except in Naveh 
" 

and Shaked t s BO,wl 9. To my knowledge, there are no midrashic 

_" traditions that shed light on the magi.eal significance of 

the verses. However, it seems clear- that. like the 'other 

quotations in N~'veh ,and Shaked' s Bow! 9, Micah 7: 16-17 are , , 
'quoted as an 1~direct command to God. The verse citation 

formula preceding the quotation invokes God to fulfi11. th'e 

Q, 
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Ho1y Scripture by vanquishing 'the clien-t' s enemies as He 

promised to vanquish the nations in M:Lcah 7. 

19. Zech 3:2 - "And t he Lord said to Sa tan, . 'The Lord 
rebuke you, 0 Satan! The Lord who has 
chosen Jerusalem'rebuke you~ Is not 
this a brand plucked from the f ire?'" 

\ Zech 3:2 1s the most prolific quotation in the "Magic 

Bowl in'cantations, appearing eight times. Surpriaingly, 

thi.s verse is not well-attested in other magic literature. 

Naveh and Shaked publish one amulet in which the verse 

158 app ears. Go 1lancz 1 iats one Sy riac c harm that q uotes 

Zech 3:2; 8urprisingly this spel1 i8 not an exorcism, but 

a spell to prevent nose bleeds. 1S9 

Three sources i.n the Talmud show that Zech 3: 2 was 

regarded as a prophylac tic verse in Talmudic t imes. 'In 

Berakhot 51a the verse is u sed as a foi 1 to the powe r of 

the Angel of Death. In Sanhedrin 93b, an Interpretation of 

th.e verse tells how Joshua the High Priest was protected in 

the fiery furnace. TC iddush in 81 b tells how Sa t81l h 1msel f 

tells Rabbi Pel i.mo tha t a sure-fire method to keep· h im away , , 

is to quote Zech 3:2. 

lt is not difficult to account for th~ frequent use 

of Zech :3: 2 in the Magic Bowl incantations. As Gordon 

observed,- it is quoted often because it established a 

160 
Biblical precedent whereby God rebukes Satan. The 

repetition ,of "the Lord rebuke you," and the triple 

--~- --------~~---
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appearance of the Tetragrammaton added, to its magieal 

re'putation. 

The magieal signifieance 0 f Zech 3: 2 may have been 
, 

enhanced because 1t conta1ns a conversation between the 

angel of God and Satan. Conversati_o~s between the demons, 
~, 

and the powers of good are sometimes reeorded in Magic Bowl 

1neantations. 161 Usually, however, these conversations are 

not Biblical quotations. These conversa tions had a magical 

function in the incan tation. Perhaps the conversation 

element in Zech 3:2 made lt especially attractive. 

20. Ps 69:24 

21. Ps 69: 26 

- "Let thelr eyes be darkened, so that 
they eannot see; and make their loins 
tremble continually;" 

- "May their camp be a desolation, let 
no one dwe11 in their ten ts." 

Ps 69 is the lament of an indl vid ual who 18 praying 

for God to deli ver him from ~:i)~ enemies. The Psalm calls 

down several curses upon the enemies; 162 verses 24 and 26 

are two of these curses. Naveh and Shaked' s Bowl 9 is the 

on1y magic text in which these verses appear. Again, the 

author of Bow1 9 is invoking God to fu1fill the CJlrses 

specified in these verses against his person'al enemy. The 

verses are thus used as indirect 'commands to God. 

A simi1ar tradition appears in Esther Rabbah, 7.9, 
o 

where R'. Aibu app1ies these verses to aIl of Israel' s 

traditionsl ene~es. 

1 
\ 
\ 

\ 
~ 
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23. Pe 91: 7 

24. Pe 91: 10 
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"He who dwella in the shelter of the 
Most Higb. who abides in the shadow of 
the Almig h ty • " 

~ liA thoueand may faU at your side. ten 
thousand at your right hand: but it 
will not come near you." 

"No evil shall befall you, no scourge 
come near your tent." 

Pa 91: 1 appear·s twice :ln Magic Bow1 incantations as 

part of a magical formula with Deut "'6:4. Ps 91:7 and 10 

appear once each. :ln Gordon' s A!:Q!: 6. Bow1 ê. 

Both magical and midrashic sources evince the 

extensive use of verses from Ps 91 as anti-demonic weapons. 

The Psa1m is called "the song againat evi1 occurrences" in 

the Talmud. Many Talmud:lc passages ~iscuss the protee t ive 

power of Ps 91 against demons. bad dreams. the evi! 

163 impulse. Later Midrashim make frequent reference to the 

anti-demonic properties of Ps 91, or use verses from i t as 

proof-texts in "demon speculation" discussions. These 

164 sources are toO Many to survey here. Midrash Tehi1 tim 

to Psalms 78 and 91 abounds wi th aIl sorts of such "demon 

i speculation" tradi tions. 165 

The Psa1m was a favorite in magic texts. Schrire 

and Budge show the extensive use of verses from Ps 91 in 

166 magica! amu1ets. A Geniza fragment 'published by Naveh 

and Shaked quotes Ps 91. 167 The Medieval Sefer Shimush r 

168 Tehillim lists Ps 91 as good against aIl k1.nds of ev!l. 
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The Psalm 1s quoted in a Syriac Christian charm against 

weapons and implements of war. 169 ~, , 

This Psalm was probab1y connected w1th demons even 

in Bi blical times. A. A. Anderson, in his commen tary on the 

Psalm, suggests tha t the "terror of the night" in Ps 91: 5 

JI 170 was originally intended as a reference to demonic powers. 

The widespread reputation of Ps 91 as a weapon against 

demons i8 more, than enough to account for the quotation of 

1ts verses in the Magic Bowls. The content of the quoted 
f 

verses i8 in tended to apply to the demons ("a thousand may 

fa1l at your side ••• ") and to the cl ien t (tlno evil aha11 

befa11 you"). 

25. Pa 121: 7 - "The Lord 'will keep you from aIl evi1; 
he will kee.p your life." 

Ps 121:7 1s one of a series of divine blessings listed 

in Ps 121. 171 The verse 1s quoted in Magic Bow1 texte one 

Schrire and Budge both note that verses from Ps 121 are 

often found 1n magical amulets. 172 A midrashic trad1 tion 

shows that Ps 121: 7 was regarded as effective for 

prdtec tion aga1ns t demons .17 3 In this trad1 tion, Ps 121: 7 

18 used as a proof-text to an 1nterpreta'tio~ of Num 6: 24:' 

" ••• and keep you," in Num 6: 24, 1s 1nterpreted as mean1ng., 

"keep you t'rom, demons." Ps 121:7 follows as a proof-text 
-\ 

,,1 to support this interpretation. ~The Lord will keep you," 

( 

o 

·i 
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in Ps 121:7, vas thus interpreted as meaninJ "to keep you 

from demons." 

The quotation of this verse in a Magic Bowl 
, 

incantation invokes the divine blessing and protection 

promised by the Psalm. upon the client of the Bowl. 
1 _ 

Montgomery notes that the repeti tion of the verb !.!!.!: made 

, 174 
the verse especially magically effecti ve. 

26. Ps 125:2 
i. 

- "As the mountains are round Jerusalem, 
so the Lord is round his people, from 
this time forth and for evermore." 

Ps 12'5 is a supplication of the people for divine 

deliverance from national enemies. Verse 2 ia a metaphor, 

showing that God 1 S protection of His people is as permanent 

as the hills that surround Jerusalem. This verse, 

emphasizing God' s protection of Israel, ls perfectly at 

place in a Magic Bowl incantation. It appeara in one Magic 

Bowl texte 1 have not been able to discover any midrashic 

traditions associating thls verse vith magic; nei ther does 

&> the verse appear in any other magic texte The verse invokes 

God' El continued protection of Israel. 

27. Cant 3:7-8 - "Behold 1t l.s the litter of Salomon! 
About lt are sixt Y mighty men of the 
mighty men of Israel .. aIl 8irt vith 
svords and expert in var. each vith 
his sword a t his thigh, against alarma 
by night." ' 
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Cal\t 3: 7-8 appears in none of the magic literature , 

examined. outside of the Magic Bow1s. Rowever, demonic 

associations with these verses appear in many Midrashim. 

Kraus holds that the term "alarms by night" meant "demons" 

• or "evi1 spirits" aêcording to the originàl Biblical meaning 

Qf the text .175 Whether or not this is the accurate original 

Biblical meaning, numerous' midrashic traditions associate 

these verses wi th demons. There are three main midrashic 

traditions that connect Cant 3:7-8 with demons. The first 

is a tradition ve have alread~ seen in connection with Num 

6:24-26: the- sixt Y warr10rs that surround the bed of Solomon 

are the sixt Y letters of the Priestly B1essing, which 
. 176 

protects Israel from demons. Another midrashic 

tradition telfs us why Solomon needed protection by night. 

As ve have seen. Solomon W'as considered to have the power to 

subjugate demons through his' magic seal ring. If so, then 

why did he need to have his bed guarded at night? An early 

form of this tradition appears in Gittin 68b and in Midrash 

Tehillim 78.12. These sources tell of Solomon' s long con test 

with Ashmodai, the king of the demons. Even though Solomon 

is given the seal ring which gives him power over Ashmodai. 

he nevertheless remains 1n fear of him and thus sur rounds 

his bed vith sixt Y warriors nightly. A moralistic 

development of this tradition appears iIl· four other 

sources. 177 These sources emphasize that Solomon feared 

J. 
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the demons only after he si,nned; be,fore he sinn-ed he vas 

fearless befor'e them. The moral message of this tradition" 

is unambiguous: if sin left King' Solomon open to the fear 
, 

of demons, how muc'iï'~, so will ft do to the average man. 
\ 

Another exegeticai tradition to verse 8 focuaes on 

the word ".wor,d." The {arsum ·~o Con t 3: 7_8 178 tranol. te. 

"sword" metaphorically---'-s "the ~words of the Torah that are 

taken up as a sword." The aword, the protee ti ve veapon 

held by the sixt y warriors, ls noth,ing less than the worda 

of the Torah. The translation continues, rendering "alarma 

by night" as "the demons and spirits that come by night." 

The words of the Torah thus, function as a weapon against 

the demons. A similar tradition in Tanhuma 179 tells that 
• 

each let ter in the Priestly Blessing has the power of a 

"sword" against the demons. 

The two verses from Canticles function as a 

typ~logical preceden~ in the magic spe11: Just as Solomon 

protected his bed from demons vith sixt Y warriors ," 90 shal1 

the client be protected fro~ demons vith the magical 

incan ta t ion. 

Conclusion 

Th,19 survey has shoWn i~ deta:11" the magieal 

signlficance and function of e~ch Bi blieal 'referfi'nce ,and 

quots'ti-on app'eatit:t~ t'~ the Magic Bovls. Several aspects of 
~ ~ .. J 
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~ the use of Biblical referenees and quotations should now be 

clear. F1.rst of aIl, their Most eo"mmon magical fune tion is-

that of Biblieal typologiea! precedent to the magic at 

hand. The quot~tions a~e also frequentl~used to indirectly , 

eommand Gad to fulfill the requirements of the magic. 

Furthermore, the paraI leI material in the magic texts and 

th~ Midrashim shows elearly that there were developed magieal 

traditions assoeiated with many of the Bi blieal figures and 

verses; in this case the appe_aran,ce of these quotations 

and referenees in the Magic Bowl texts represents Just one 

small part of a broader magieal tradition. 

On the other side of the coin, it is significant to 

note that not aIl of the verses quoted in the Bowle are 

used in established magieal traditions. T~~ shows that 

the authors of the Magic Bovls did not always follow a rigid, 

"tradi tional formula when eomposing or copying an incantation. ) 

Though, most often, the authors did ehoose quotations with 

t1me-honored magieal reputations, like Zeeh 3:2, or Cant 
.. 

3:7-8, other verses without doeumented magical prestige 

were chosen as weIl. This shows an attitude of 

individualistie flexibility regarding the quotation of ' 

verses: any verse that eould be made applicable to the magic 

at hand could be used. The very fact that most of the Bible 

v~rees quoted u ln the corpus of the Aramaie Magic Bovls appear 

therein only once, bears witness to this attitude of 

'1.' t. 
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:lndividualistic flexibili ty. The flex:ilble quotation of , 

verses may bear vi tness to a h'tgber level of learning than 

~ :ls normally associated ",1th Magic Bowl authors. In order 

to quote applicable verses, the authors had to have a certain 

degree of familiari ty ",i th the Bible. 

Another important observa tion resul,t 1ng from my s-urvey 

of th1s material, 1s that both the Bi bllcal references and 

quotat:lons are Theocentr1c.· No human BibIical character is 

ever invoked as a power in and of himself; every Bibliçal 

q uotat:lon, apart from Can t 3: 7-8, con tains God t s name. or 

d:lrectly describes a protecting or punishing action of God • 

... 

" 

, \ 

!. 
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Chapter VII 

The Magic Bowls and Hidrash 

• • 

It is my' feeling that this study of B1blical 

Co 

\ 

'-~ 
quotations and references in the Aram~ic Magi~ Bowls sheds 

light on certain historieal questions concerning the place 

of Jewish magic within Talmudie Judaism. It is impossibl~ 

t'o enter ·into a full investigatïon of this' q~estion at this 

time, for a thorough investigation is beyond the sc~~e of 

this thesis. However, l would like to briefly outline ,the 
1 

historicsl issues that l feel are illuminated by my 

examination of the Biblieal material in the Bowls. While 

discusslng these ~ssues, 1 will refer back to the issues of 
1. 

scholarly debate outlined in the introductory cbapters. 

Based upon my detailed sur vey and analysis of the 

magical sign~ficanee and function of the Biblical material 

in the Bovls, it is my firm opinion that the Magic Bowls are 

eloser to Rabbinic Judaism than has hitherto been held., We. 

recall .scholars t' main opinlops on the presence of magic in . -
l' 

Talmudic Jewish society. One group of scholars held there 

was a clear-eut division between the religious beliefa of 

the educsted, elite class, i.e., the Rabbis, and the 

une4ueated eommon throng: only the latter practieed magic • .. 
Another group of seholars held that belief in magic was not 

1" 
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. . 
a class-restricted'phenomenon; the Rabbis as weIl as the • 

common people be;ieved in, and practiced magic. However. 

even Jacob Neusner, ~erhaps the most vocal member of this ~ • 

,group, differentiated between-the magic of the Rabbis and 

that of ~he Magic Bowls; the forme~, according to Neusner, 

was-a higher sort of magic, being based upo~ the "holy words , 
l ' of Torah." 
\ 
IThe Magic Bowls that 'cont~in Biblical ma terial prove, 

to the contrary, that there are important similarities 

betwee~what Neusner calls "the magic:o~ the Rabbis," and 

)the magic of the Bowls. Of the 103 Aramaic Bowl texts / 

surveyed for this study, 43 contain Biblical references and 

quota tions: ' thus, almost hal f con tain magical elemèn ts 

based dn the words of th~ Torah. 1 will now examine certain 

aspects of the use of, Biblic~l material in the Magic Bowls 
, 

,that shJw that the magic of the Bowls coul~ very weIl have 

spruRg from the same cultural and intellectual ,background as 

Rabbinie Judaism. 

No scholar has zet compared the use of Bibliea! 

material in magic ~exts and in Midrash; sueh a study would, 

no doubt, prove to be of,great interest. 1 have discovered 

that there are many similarities between the use of Biblical 

material in t,he Magic Bowls, a~d in Midrash. By ., 

similarities, l do not mean only parallels in content, or 
, 
identical motifs, such as Solomon appearing in both as a 

! . 
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master of clemons • ., ,Ther~ is a deeper, more fundamental, 

similarity th~n thts: ~he basic attitude towards the Bible 
r 

and the exegtical method us~d in the Magic. Bowls and in 

Midrash, are often identical. 

However, before disc1;lssing these similarities, it is 

,pecessary ta emphasi;e t'lia important differences. Midrash <t 

and magic texts are basically two diff&rent 1 i terary genre$, 

vith two completely different purposes. Though a magic 
, ~ 

text may use midrashic metho~, the two are utter1y different 

intellectual enterprises. Midrash is revelatory and 
, 

expoaitory; i ts purpose is to reveal the truth t that 1a, 

God 's word, 2 using wha,tever methods and stand'ax:,da are cufrent 

in its time. Midrash, though it ~ay include/~ v~rie'ty of 
- 1 \ 

li teraty f orms and genres, is" in i tsel f an ;essentially , 

{j 

exegetical ge~re. Without the Bible, or an equivalent holy 

te~t, there would be no Midrash. 

Magic, on the other, hànd, is coercive ,in purpose. 
, . 

. '" . 
The aim of ,Jewish 'magic ls not to reveal God, or ta disc'Over , 

, 1 

His ways, but,to man~pulate what already has been revealed 

about Him. Magic uses revelatlon as a di vine tool of power. 

Though a magic text may use exegetical method and midrashic ' 

sourcea,3 it in ~tself 1s not essentially exegetical. Thua, 

vheress Midrssh,is inquisit~ve re~arding God, magic is 

entrepreneurial. 

.' 
.~ 

,\ 
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There are three' kinds of similarities bet~een the 

use of Biblical 'material in the Magic Bowls and 1.n Rabbin~c 

Midrash: A) basic· concepts; .B) methodi and C) content. 

A •. Basic Concepts 

( l ' : , 

,Th~,~e~~r~l concept behind Rabbinlc Midrash a~d the 
, 

use of Biblical matérial in magic, ts 'the holiness and 

ultima te \\:ru th of the "Bi b le. ,Withou t 8 doubt, the Rab bis 

saw theJ.r midrashic Interpretations of the Bible t~.xt 'ss 
t 

. ·4 
re'vealing the holy, living God. As Gad is holy,' so is His 

book. The Bible is quoted. in- the ,Magic BoW'ls pt:ecisely 
~ ~ ~ 

because it was regarded as being holy, its holiness lending 
, , 5 

it magical power. ~ 

Another basic concept shared by the Magic Bowls and 

Rsbb~nic Midrash, is that the hollness of ~he Bible makes 

it a héaler and protector of Israel. l will discus~ in 

greater ~etail in the next chapter, how sources ii'the Talmud 

show the use of Biblical verses to' heal wo'unds and 

diseases. 6 Many midrashic sources emphasize that the Torah 

).protects Israel from various calam~ties. A few examples 

must suffice. We ha~e already seen how,the words of ~h~ 
, . 

Torah are .called "a sword" against different kinds of demons 
. 7 

~n the Targum to the Song of Songs. Ba-Hidbar RaLbah 12.3 

j .., 

\, --
1 : 

-
, .. 

.. . ( 

o • 

, 
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relates that occupying oneself with the Torah is a shield 

8gainst demons: 

Rabbi Shimon ben Lakhish explained: "The 
Holy One, blessed be He. says: '1 shall forge 
a weapon for aIl .... ho trade ln the truth of 
Torah. "' Rabbi Shimon ben Yohai said, "The 
truth of the Torah ls the weapon of he who 
p09sesses it ••• The lIoly One. blessed be He, 
gave Israel at Sinai a weapon •.• " 

The Zohar also relates that the study of Torah is a shield 

( 8gainst the demons.
8 

Many other sources in the Midrashim 

stress that the Torah ls a protector, either in and of 

itself, or through Hs fulfil1ment, or -- 9 through studying it. 

The Ma 8 i c B 0 w 1 i il C a n ta t ion s are no t, li k e man y 0 f· 

these midrashic sources, reflective conceptuai documents. 

Nowhere does a Magic Bowl text explicitly :Jay that the 

Biblica! references and/or quotations in it are protecting, 

holy agents. Furthermore, it ls interesting to note that 

the "Torah" itself i8 never invoked as a protector in the 

incantations. Ho .... ever, it is certain that the concept of 

the Torah as a healer and protector of Israel ls behind the 

use of Biblical material in the Bow1s. 

Yet anothe r cane e p t sha r ed b y the Magic Bowis and 

Rabbinic Midrash is the sanctity of God's names. We have 

seen how the often multiple occurrence of the divine name 

was a key magical ingredient in the Biblical verses quoted 

in the Bowls. The divine name wa'B regarded as a charged 
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battery of holy power. Speculation on divine names ls a 

~ 10 
frequent topie of Talmudie and midrashic literature. 

These sources often present the name of God a~ a powerful 

1 l Il proteetor of srael. 

A very central concept shared by the Magic Bowls and 

the Midrashim, is that the words of the Bible are meant to 

be fulfilled. God cano artd intends to, actualize what He 

has sa i d He wou Id do. We have seen how Bi b l ieal verses 

were quoted in the Magic Bowl texts with the intention of 

1.ndlrectly coercing God ta fulfill His own word. This 

concept of the eventual and inevitable fulfillment of the 

words of Scripture, is also central to Mldrash and ln the 

liturgy. 

B) Hethod 

Some of the exegetica! methods of Ra bbinic Hidrash 

are reflected in the use of the Bib1ical material in the 

Magic Bowis. We have seen how referenees to Biblical events, 

and some Biblieai quotations, are Ilsed as typologiea! 

precedents in the Bowi incantations: they were used as 

powerful prototypes to the magic at hand. Now the use of 

Biblical events and eharacters as typological prototypes is 

a feature of Rabbinie midrashic method. 12 Great Biblieal 

o 

events were heid up as typologieai prototypes of similar 



1 

.. 

... 

- 185 -

subsequent events: the destruction of Sodom and Gomorrah, 

the sin of the Golden Calf, the part'ing of the Red Sea. 

Sim i 1 a r1 y. Bi b lie a l cha ra c ter s we r e vie \ole d as protot ypes 

of their kind: Esau the wicked, Pharaoh the wicked, Abraham 

the faithful, Jacob the righteous, and sa on. 

The rnethod of applying Bible verses, 90rnetimes out 

of context, to different situations is aoother rnethod shared 

by both. Since the Rabbis perceived the Bible to be one, 

whole book, they would interpret Torah verses as applying 

t 13 
to chara~ters and events in other parts of the Bible. A 

similar way of applying verses to new situations i8 evident 

in the Magic BO\oll incantations: Montgomery's Bowl 26 quotes 

Hosea 2:4-6. This passage tells of HOl>ea's intentions to 

divorce his rnetaphoric wife. On an 'allegorical level, the 

passage refers ta God' s rejection of Israel because of h'e-.r. 

sins. In the BO\oll text, hO\olever, tne verse is reinterpreted 

as referring to the divorce of demons, making it a useful 

verse for a Magic Bo...,l incantation. The original context 

of the verse, as \oIell as its allegori'Cal meaning, is ignored. 

The importance of certain numbers i'8 another shared 

method. We have seen ho..., many of the quoted verses repent 

key \oIords, mostly the name of God, three, five, or nine 

times. The use of numerology in Interpretation is a 

14 
widespread Rabbinic exegetical 1gethod that took many forma. 

,1 • 
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C) Content 

My survey of the Biblicai references and quotations __ 

used in the Bowls, in midrashic literature has demonstrated 

one important fact: in many cases the Biblical material in 

the Bowls is but part of a wider aggadic or exegetical 

tradition. Solomon is not a magieal figure in the Magic 

~ Bowls alone; the story of his dealings with demons appears 

in Many aggadic Midrashim. Demonic associations with Ps 91 

and vith Cant 3:7-8 likewise appear throughout midrashic 

litèrature. The Priestly Blessing and Deut 6:4 are reputed 

to.have protective powers against demons in Rabbinic sources, 

as vell as in the Magic Bowls. Thus, Many of the Biblical 

references and quotations in the Bowls sprang from Jevish 

aggadic traditions shared by the Rabbinic Midrashim. 

Tt is true that some of the BiblicaL references, and 

Many of the verses in the Bovls do not have any paraI leI 

aggadic or exegetical traditions in the Midrashim. As l 

have stated above, a certain individualistic creativity was 

...--'-- "'~~-" alloved in the selection of Biblical material for Magic 

\ Bo'Wl incantations. These exceptions, however, in no vay 

/

1 

eontradict the fact that MOSt of the Biblical references 

and quotationa used in the Bo'Wls evince magica! or anti-

demon1e traditions in the M1drashim. 

c 
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'-The use of verse citation formuIae, though infrequent 

in the Bow19, ie another e1ement ehared by the Magic Bowl 

texte and Midrash. 15 (, 

Isaac Heinemann has commented that only in Rabbinic 

halakhic and aggadic Bible commentaries do we see the 

typical churacteristics of Midrash: other Jewish literature 

of late antiquity, SUCh;;JS he Sefarim 
16 ./. 

ha-Aitsonim, 1acks 
'. 

midrashic qualities. '~o, the Magic Bow1 incantations 
c' 

represent a comple~ely different genre from Rabbinic Midrssh, 

and have a completely different purpose. Because the purpose 

of magic is not exegetical, the Magic Bowl texts do 1ack 

many typicnl midrushic literary eharacteristies. However, 

t~e is enough similarity in the use of Biblica1 materia1 

to show that in aIl probability Magic Bow1 magic and 

Rabbinic Midrash sprang from the same cultural and 

intelle~tual background. Ta my mind, both are represen-

tatives of the "Rabbinie mind-set," that Heinemann calls 

"organic thinking"17 an associative and intuitive, as 

opposed to intellectual and systematic, way of thinking. 

l t i s no te .... 0 r th Y ho W e ver, t il a t 0 f a.1 1 the Mag i e 

Bovl incantations that inc1ude Bib1iea1 material, some are 

more 1ike Midrash than others. Naveh and Shaked's Bow1 9, 

vith its four verse citation formulae, and its application 

of Biblieal curees to the client's enemiea, ia the m08t 

midrashic of aIl the Bow1 texts l have examined. 
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c 
The relat1onah1p between the use of the Bible in 

ma8ic and Midrash ia an area where further atudy is 

warranted. Judging from the similarities in basic concepts, 
• 

method and content outlined above, Midrssh and Ma8ic Bovl 

ma8ic ahared a common cultural background. 

. , 

L 
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Footnotes 

Chapter VII 

The Hagic Bowls and Talmudic Judaism 
( 

,1 
Se e Ch. III, Sec t ion D a lio v e • 

, 
Yitehak Heinemann, Darke ha-Assadah, 3rd. edition, 
(Jerùsalem: Magnes Press,'--l?70), p. 4. 

\ 
See Goldin, "Magic of Magic," p. 124-125 for examples 
and discussion. 

Heinemann, Aggadah, p. Il. 

Eg. Kaufman, "Unique," p. 172. 

Trachtenberg, Jewish Magic, p. 107. 

Sperber, Bible in Aramaic, to Cant 3:7-8 

Zohar 2.58a. 

Eg. Shemot Rabah 32.6j ,Urbach Sages, Vol. I,' pp. 
473, 484, 611-612 • 

See Urbach, Ibid., Ch. VII, for a slightly apologetic 
discussion of speculation on divine names. 

Eg. Midrash Tehillim 36.8, cited in Urbach, Ibid., 
p. 133. 

See Heinemann, Aggadah, pp. 75, 149. 

Ibid., p. 58. 

Ibid., pp. 106, 182, 186. 
, 

Verse citation formulae appear in Gordon, ArOr 6 
(1934), Bowl Cj Montgomery, Nippur, Bovl 3; and, 
Naveh and Shaked, Amulets and Magic Bovls, Bovl 9. 

16. Heinemann, Asgadah, p. Il 

17. Ibid., Ch. l, for discussion of the concept of 
"or anic thinking." 

/ 1 
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Chapter VIII 

10 __ 

. 
The Quotation of Bib!iea! Verses 

in the 

Jewish Magic of Late Antiguity 

Further simi1arities between the Magic Bowls and 

Rabbtnic Literature can be seen in an examination of the 

quotation of Biblical verses 1n Jew1sh magic texts of late 

antiquity. The extant corpus of Jewish magical warks of 

,late àntiqujty c.onsists of texts and art1faets. The texts 

include: Sefer ha-Razim,l The Sword of Moses,2 The 
. " 

3 Testament of Salomon, the Shi'ur Qamah 4 and other Merkavah 

Mtsticism texts. 5 The Talmud is not, of course, a magic 

text, yet it contains mueh informat1on about the Jewish 

magic of the periode The Jewish magieal artifaets inelude 

the Aramaie Magic Bowls, and magieal amulets. 6 

While reading these texts and artifacts as background 

material for my work, I diseovered an interesting phenomenon: 

there i9 a distinct differenee between the way that Bibliea! 

quotations are used in the magic texts on one hand, dnd in 

the magiesl artifaets, on the other. 

It Is my opinion that the use of Blbliea! quotatians 

ln this material shows that, at least in this one respect, 

the magic of the Râgle Bowl is closer to Ta!mudic Judalsm 
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than has hitherto been thought. l will now present a brief 

survey of the texts and artifacts, foeusing on their use of 

Bib1ieal quotations. 

A) 

'----
The Artifaets 

The extant Jewish magieal artifaets of late antiquity 

are the Magic Bowls and magical amulets. It has been the 

aim of this the sis to demonstrate that a sùbstantia1 number 

of Magic Bowl texts contain Blhllcal quotations. Not only 

do Biblical quotatlons appear in the Bowl texts, hut they 

are used as agents of magieal power. The Biblical quotations 

themselves, being holy words of Torah, effect the protective 

magic by bringlng God's holy power to the magic at hand. 

This exact same use of Bibllcal quotations 15 eVldent 

in the Jewish charms and amulets puhllshed by Naveh and 

Shaked. Many of these amulets use Biblical quotations like 

the Magic Bowls. Only a few examples must suffice: Cant 

7 
8:6-7 IS cited in a love charm. Job 38: 13 and Jer 10: 10 

8 are cited in a protective amulet. Ps 94:1 lS quoted in 

9 another protective amulet. One long amulet of 38 lines 

consists of almost nothing but Biblical quot~tions, like 

la Kaufman's "unique" Magic Bowl. l have not eng8ged in an 

in-depth comparison of the use of Biblical quotations in 

the Magic Bowls and in the se amulets; however, it appears 

~---
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that, without a doubt, the magiea1 funetions of the 

quotations are the same in both. 

B) The Texts 

BibIieal quotations are used quite different1y in 

the Jewish magic tex~s. l am not ineluding the Talmud in 

thls category, as it Is not essentially a magic text. l 

will discuss it separately below. But first l will brief1y 

survey each Jewish magic text of the period in question, 

high1ighting the u~e of BibIical quotations. 

1. Sefer ha-Razim 

Sefer ha-Razim is a Hebrew magic work dating from 

between the first and fifth centuries A.D. II The work has 

a two-fold nature: on the one hand, it consists of magic 

spe11s for various needs and occasions; on the other hand, 

these spelis are placed in a cosmologicai literary framework 

that bears similarities to ascent 1iterature. This literary 

framework consists of a description of the seven heavens, 

> 
and the names of the various angels that dwell in each. 

Mordeehai Margaliot has demonstrated tha~, without a doubt, 

the source of the spelis in the Sefer ha-Razim is the Greek 

Magicai Papyri. 12 
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Sefer ha-Razim eontains a wealth of BibIieal 

phraseology, quotations and epithets. 13 However, a close 

reading of the text reveals a striking fact: though Biblica1 

-
quotations do appear in the cosmological 1iterary framework, 

there are no B1blical quotations used ln the actuol magic 

14 spells. This is not to say that there i3 no Bibl ical 

material in the spe11s; there are Bib1ical eplthets, 

~eferences and a11us10n3. 15 But the Bible is never 

actually quoted ln the magic spells themselves. Biblical 

quotations, thus, are not used as magica1 agents of divine 

power, as they were in the Magic Bow1s and amulets. 

This remarkable phenomenon cou1d be due to the pagan 

origin of the spe1ls; if the author • or authors, were 

aware that their source was pagan, they may have been 

reluetant to include actual quotations of the holy Bible in 

the spells. It could he, too, that the artifacts and this 

text simply represent two different mag1cal traditions, one 

of whieh used Biblical quotations in magic, and one of which 

did not. 

2. The Sword of Moses 

16 The Geonie magic text, The Sword of· Moses, 

con tains a series of magic spe11s, the main magieal 

,--

ingredient of which is the recitation of magieal holy names. 

There are on1y a few Bib1ical quotations in the Sword. These 

r 
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quotations never appear in the magic spells themselves. In 

his appendix to the text, Gaster lists spells from the Sword 

that he holds are like the Magic Bo .... l incantati6ns. None 

of these, however, contain Biblical quotations. 

3. The Testament of Solomon 

The Testament of Solomon is a tirst - second century 

work that belongs to the corpus of apocryphal and 

·17 
pseudepigraphal literature. It is a long narrative, 

te11ing of King ~olornon' s subJugation of nurnerous types of 

d e.m ons dur i n g the bu il d i n g 0 f the T e m pIe • It reads like an 

encyclopedia ,of demonology;' the appearance, provenance, 

and noxious habits of aIl kl.nds of demons are described in 

grest "detail. Though the T~starnent is not a collection of 

magic spells, but rather a narrative, many spells for 

protection against demons are included in the work. 18 None 

of these spells contain any Biblical quotations; indeed, 

there is only one Biblical quotation, Ps 118:22, in the 

entire work. 19 

4. The Shi'ur Qomah 

The Shi 'ur Qomah is one of the Merkavah Mysticism , 
texts dating from the Geonic periode It is an example of 

practical, theurgic mysticism, as opposed to theoretical, 

20 exegetical mysticism. This is not the place for s full 
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Jti sc u s s ion 0 f the ma 8 i cal e lem e n t sin He r k a v a h H Y s tic i sm. 2 1 

It must suffice to state that the Shi 'ur, as weIl as other 

practical Merkavah texts, are not collections of magic spells 

like Sefer ha-Razim or Tne Sword of Moses. Rather, the 

Shi'ur ls a 
22 

manual of meditative technique. 
, ' 

Magic names 

and number:: are set out in il s~mi-liturgical context for 

h f . fi' 23 t e purpose 0 enter1ng lnto a sort 0 mellt<1ttve trance. 

The maglc ln the Shi'llr 1'1, thus, a klnd of meditative magic, 

the goal of which 1S to prodllcc divine vlsions. 

Mart1n Cohen devotes an entir€' chapter of his book 

on the Shi'ur to its use of Bible verses.
24 He shows that 

Biblical texts are used in three ways: as proof-texts, as 

lit d f . f . 25 urgy. an as a source 0 ln ormatlon. Riblical 

quotations are never llsed in the Shi' ur as devices of magics1 

divine power, as they are ln the Bowls. 

5. Other Merkavah Texts 

l have not read through aIl of the ~Atant Merkavah 

texts myself. but as they are representatives of a kind of 

Jewish magic in the period in question, they are \oIorthy of 

mention. Gershom Scholem considers a magieal, theurgic 

26 
,element to be basic to the Merkavah texts. fie lists the 

I} eu tire 
27· corpus of these texts, dating them in the tirst -

28 tenth centuries A.D.. Scholem sees many magical elements 

29 )n the Merkavah texts. The magic of these texts is mostly 

.. 
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a meditative magic, the purpose of which ls to enable the 

initiate to enter into a trance-like, vislonary state. 

While in thlS state, the initiate "rises" through the palaces 

of heaven and ult1mately beholds the glory of God perched 

H · h 30 upon 15 t rane. 

The maQical elements ln the texts consist '1lostly of 
-~ ~ 

ma g i ~ n ~ ~-11 of po'" e r, t h fi t en a b let he in i t 1 a t e t 0 ris e sa f el y 
'\ Il 

'" ' to h1S ultlmate goal. B1blical quotations appear in these 

texts. Isa 6:3, the Kedushah, appears ovcr and over again, 

11 
used as 3 doxolagy. The Biblical verses used ln these 

texts are ljturgical, rather than magical ln function. 

32 
They appear ln long hymns of praise to God. The use of 

BibIical quotations in these theurgic texts, is, thus, very 

dlfferent from their use in the Magic Bowls and amulets. 

Conclusion 

Though more thorough research 19 needed before a 

definitive conclusion can be reached, it apPE:ars that the 

use of Biblical quotations in the artifacts, and in Jewish 

ma g i ete x t s 0 fla te an t i qui t Y wa s qui te di f fer en t . l t i 9 

on1y in the artifacts that quotatlons are essential parts 

of magic spells, having a specifically magicai function and 

pover • 

, , 
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C) The Talmud 

The Talmud contains a wealth of information abo-ut 

the supernatural beliefs and magical practices of the Jews 

of the period. 1 have already outlined the opinions of 

scholars as to the historical significance of this kind of 

information, and will not repeat myself unduly here. Suffif:e 

i t t 0 s a y, th a t J u d a h Go 1 d i n i seo r r e c t i,~ P 0 i n tin g 0 u t a 

certain ambiguity in the Talmud's attitude towards magic: 

the practice of magic was both forbidden and allowed, 

33 depending upon its purpose. 

Unfortunately, this is not the place for a thorough 

analysis of the magical beliefs and practices preserved in 

the Talmud. However, the spells, charms, aggadot and 

folklore preserved therein, leave no doubt that magic and 

superstition were an integral part of the Rabbinic world 

34 vie"'. For example, a source in Sanhedrin 66b-67a lists 

various kinds of sorceries. giving the penalty for each. 

This source seriously differentiates between real magic, 

o 

wh ich use s demo ns and encha n tmen t, and s leigh t-of- hand 

tricks, which merely creates illusions. Deta i led 

descriptions of magical acts are included. It ls clear 

that the author of this source firmly believed in the real1ty 

of magic. 
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Many 
<..ç, 

other sources reflect a belief in magic: birds 

can'be made 
35 

to speak through magic, dropsy and other 

36 
diseases can be caused by magic, eating vegeta"b1es from the 

bunch made by the gardener opens you ta the dangers of 

37 magic. Instructions are given for the fabrication of an 

amulet ta make 
. 38 one W1 se. It i8 perm1tted ta carry 

amulets on the Sabbath 1f they are "expert" amulets; 

referring either lo the amulet's proven prophylactic 

qualities, or perhaps to i,ts ba.d..n..g been prepared by an 

39 expert. Many magical remed1es are given for various 

40 
ailments. Instructions are given in Shabat 66b-67a for 

the correct recitation of a healing incantation: the name 

of the pat1ent's mother must be included and aIl knots must 

be on th$- le ft side. 

Numerous anecdotes in the Talmud tell of the 

activities of those who work magic aets; some oi these are 

rabbis. Rabbi Hanina and Rabbi Oshaia create a calf by 

means of the "Laws of Creation" and eat it.
41 In Hullin 

lOSb, a certain witch holds a ship through a spell; however, 

she has no control over two rabbis who know how to proteet 

themselves from noxious magic: the y do not clean themselves 

with potsherds, they do not erush lice upon their clothing, 

and they steadfastly refrain from eating vegetables from 

the buneh made by the gardener' 

------ ----------
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A moralistic anecdote in Kiddushin 39b proves that 

he who i9 tempted to transgress, but does not, is rewarded. 

The hero of this anecdote, Rabbi Hanina ben Pappi, performs 

a magic spell in order to render himself undesirable to a 

matron who apparently wants to lead hl.m int0 sexual sin. 

Through magic. he rnakes his body eovered wit!;! loathsome 

boils and scabs; the matron, however, 19 not put off. 

She, too, is adept at magic; she "does something," and ben 

Pappi is healed! The Rabbi then hides himself in a place 

where she will not dare to seek him: a notoriously demon-

infested bathhouse. He is rewarded by God for his resistance 

ta, immorality by being protected from the demons, \even though 

he stays aIl night in the bathhouse! This anecdote is 

interesting as the hero is rewarded, even though he himself 

performed magic, albeit, for a worthy cause! 

Other magiea l lore appea rs in the Ta Imud: 

42. 43 divination, dream lnterpretation, speculation on the 

holy names of God.
44 

Sophisticated systems of angeology 

/- and demonology iere clearly an Integral part of Talmudic r ____ -- - --'+5 
\,-~- belief. 

We ha.v_e seen how Jewish magic texts of the Talmudic 

and Geonic periods refrained from using Biblical quotations 

in magic spells. In the Talmud, however, there is evidence 

of this practice. A discussion in Shevouth 15b centers on 

whethe r or no t the words 0 f the Torah can b e used for 
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hea11ng. It 1s dee1ded that it ls permitted ta use the 

words of the Torah for protection, but not for healiog. This 

very prohibition against the use of the words of the Torah 

for healing, is sufflcient evidence that sueh a praetice 

46 
existed at the tirne. Indeed, in spite of the 

prohibition, there is evidenee that the Torah was used for 

47 
hea1ing purposes. 

The Mishnah, Sanhedrin Il.1 states that anyone who 

whispers Ex 15:26 over a wound has no position in the, world 

ta come. The Bemara comments: "This statement lS prohibited 

48 
ooly if the one who says it spits." Apparently, whisperiog 

the verse over a wound was permitted without spitting. The 
/, 

" recitation of Bible verses was commonly used to ward off 

dangers and bad dreams. 49 l have noted in my comments on 

the magieal use of Zeeh 3:2, that that verse i5 eited to 

ward off evil powers in two Talmudic sources. 50 

, . 
In Shabat 67a an aetual healing incantation to combat 

fever is preserved; lt uses Biblieai quotations from Ex 3 

as magieai elelllents. This source tells us bath the 

incantation, __ and the magieal praxis of, the spell. A twisted 

white string must b~ .Jied to a thorn bush with the 

appropriate recitation of verses from Ex 3. The bush that 

wss burned and not consumed appears ta have the magieal 

function of a typologieal precedent in the spell: though 
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• 

.. 
the one afflicted with fever burns, he should not be 

.. 51 
consumed • 

\ 

One magical incantation against demons preserved in 

the Talmud is worthy of mention, though it contains no 

Biblical--material. This short incantation in Shabbat 67a, 

reads like a MagiC-Bowl incantati~n: "Against a demon one 

should say, 'Thou wast closed up; closed up,,-wast thou. 

Cursed, broken and destroyed be Bar Tit, Bar Tame, Bar 

T 1 na. • • ' " Th i sin c a n t a t ion i s the c 1 0-6 est t 0 a Mag i c B 0 W 1 

incantation of any, in the Talmud. 
, v 

In the Talmud, then, we have the only evidence outside 

of the artifacts, of Biblical quotations being used in 

magic.1 pr.ctic~ L-

" 

• 

Q 
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Footnotes 

Chapter VIII 

The Quotation of Biblic'al Verses in the 

J ewish Magic 0 f La te An t ig ui ty 
"'-.. 

( 

"~ 
Hargaliot, Sefer ha-Razim; Morgan, Book of Mysteries. 

Gaster, Sword. 

Duling, "Testament." 

Cohen, Shi' ur Qomah. 

See descriptions in Scholem,-Gnosticism. 
o 

See amulets and Genizah fragments published by Naveh 
and Shaked, Amu1ets and Magic Bowls. 

Ibid., G3, p. 221. 

Ibid., Amu1et 4, p. 55. 

Ibid., Amu1et 12, p. 95 

Ibid., G7, p. 237. 

Marga1iot, Sefer ha-Razim, p. 23. 

See Ibid., Ch. 1. 

Goldin, "Magic of Magic," p. 136. 

Morgan, Book of Mysteries, p. 9. 

See the "sixth firmament," Ibid., p. 80, for example 
of high BIb1ica1 content in the Sefer ha-Razim • 

. 
Gaster, Sword, Vol. l, p. 311. 

Ouling, "Testament," p. 955. 

Eg. Ibid., Ch. 18. 

Ibid., 23:4. 
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Cohen, Shi 'ur Qomah, pp. 2-4. 

See Scholem, Gnosticism; Scholem, Major Trends, Ch. 
2, for full treatment and di-s.,cussion. 

Cohen, Shi'ur Qomah, p. 10. 

Ibid., pp. 167-168. 

Ibid., Ch. S.v. 
1 

l b'i d ., p. 1 2 3 • 

Scholem, Gnosticism, p. 75. 

Ibid., pp. 6-7'. 

~ 
/ 

Scholem, Ma jor Trends, pp. 40-41. 

Such as chiromancy and physiognomy; Ibid., p. 48. 

Ibid., pp. 49-51. 

Ibid., p. 60. 

Ibid. Also: SchoIem, Gnosticism, Ch. 4. 

Goldin, "M~gic of Magic," pp. 117-119. 

In th is l agree with Neusner .~ws in Bab! 10ni8. 

BT Hu 1" 139b • 0-. 
BT Shab 33a. 

\ 

BT HuI 105b. 

BT Shab 90b • 

Ibid., 6lh. 

Ibid., 66b-67a; Git 67b, 70a. 

BT San 67b. 

EG BT San 101a; Hag 15a-b; HuI 95b; Git 588. 

A Iengthy discussion of dream interpretation appears 
1 in BT Bérakhot. 

, 

1 

Î 



- 204 -

44. Eg. BT (id 71a. 

45. See Trachtenberg, Jewish Magic, Ch. 4 and 6; Neusner, 
Jews in Babylonia, Vol. 4, pp. 334-338. 

46. Trachtenberg, Ibid., p. 202. 

47. Ibid •• p. 107 

48. BT San 101a. 

49. Trachtenberg, Jewish Magic, p. 108. 

50. BT Ber 51a; Kid 81b. 

51. Judah Goldin discusses this source in "Magic of 
Magic," pp. 124-125. 
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Chapter IX 

Final Conclusions 

1 

A~ l summarized in my review of scholarly issues 

eonnected with the Magic Bowls, seholars have concentrated 

on finding paraileis between the magic of the Bowls and that 

of the Greek Magieal Papyri and the extra-Talmudic Jewish 

magic texts. My findings, however, suggest that the magic 

of the Bowls has more in common with Rabbinic literature 

and mag~c, than with these texts. 

If this is true, then the use of Biblieal referenees 

and quotations in the Magic Bowls is relevant to our 

understanding of Jewish society in the Talmudic period. 

Naveh and Shaked maintain that, in most cases, the artifaets 

with Biblieal quotations are ex amples of a popular praetiee 

and a superficiai levei of Iearning. Now if the Rabbis 

used Biblieal quotations in their magic practiee, and if 
~t 

t~e use of the BibIieal material in the Bowls refleets a 

~ Rab~inie mind-set, then this assertion of Naveh and Shaked 

must be ehallenged. The facts suggests that those educated 

elite known as "the Rabbis" partieipated ln the same popular 

tradition of using the Bible)in magic, as did the common 

people who made and used the Bowls. Neusner ls correct in 

seeing magic beliefs as an Integral part of Rabbinie culture; 

- Q 
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prob8bly, 88yS Neusner, it was Just as 1ntegral to 8 Rabb1's 

,character to use the Torah against demons, as it was to 

learn legal sayings for court aetions. l 

Furthermore, the similarities between the use of 

BibIieal quotations in the Talmud and the Magic Bowls 

challenges Neusner's assertion that there were two co-

existing systems of Jewish magic in Taimudic Babylonia: 

that of the Rabbis, whose magic was exeeuted through the 

hoIy words of the Torah, and that of the Magic Bowi 

2 magicians. l feel that there is no evidence for the 

existence of two such systems. Judging from aIl evidence, 

the Magic Bowls that contain Blblical material and the magic 

in the Talmud are but two different expressions of the same 

p~pular culture. 

The Aramaic Magic Bowl incantations can be perceived 

as artifactual evidence of the Rabbinie view of the Bible 

as the holy and powerful word of God. 

After the Geonie period, aIl Jewish magic texts quote 

Biblical verses in magic spells. the Medieval Sefer Raziel, 

~he Sefer Shimush Tehillim, the Mahzor Vitri, aIl show . 
extensive use of Biblical quotations in aetual magic charma. .-

The relue tance to use BibIieal quotations in actual magic 

spells, shown by the Geonie magic texts, did not survive 

into the Middle Ages. 

• 
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In my Introduction, l mentioned that modern historiens 

of religion are often troubled by the presence of magica! 

elements in the Christianity and Judaism of earlier times. 

,Certainly, seholars like E.E. Urbach and Saut Lieberman 

were more troubled by the magieal material in the Talmud, 

than the Rabbis themselves. For although it is clear that 

the Rabbis, in accordance vith their age and culture, 

believed in the reality a,nd power of magic, the y never 

perceived themselves as practieing 'it. In my Introduction, 

l defined magic as any religious element that is 

manipulative, that eoerces a divine power to effeet and 

change human reality. This academie defini~ion may be 

correct to an objective historian of religion. To the 

Rabbis, and to many other Jews, and Christians for that 

matter, throughout the ages, this definition of magi~ is 

inaccurate. 

The manipulation of divine power, the coercion of 

God to do ones will, this was seen as but part of man's 

natural religious impulse towards his creator. Manipulation 

of God, in whatever form that was perrnitted by the religious 

authorities, was not magic. Only divine manipulation 

forbidden by the authorities was seen as magic, and this 

alone was condemned. 

Althoug~-I, a historian of religion, have persisted 

in calling the use of Bibliesl verses and references in the 
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Magic 80\l1s, "magical," their authors, like the Rabbis. saw 

nothing \lrong \lith using the Bible in protective amulets. 

To them, this practice was not "magic." The Magic BO\lls 

are, thus, sadly misnamed 1 

Before concluding, l must note one crucial difference 

between the magic of the Bowls and the Talmud. The 

incantations in the Magic Bow1s are ec1ectic; they invoke 

the powera of pagan goda from aIl nations of the world. 

Again, l note that this eclecticism rarely, if ever, becomes 

syncretism: the God of Israel is never identified with 

pagan gods in the same way ~s He is in the Greek Magica1 

Papyri, and other n-on-Jerl-sh magic texts. In the Talmud, 

however, there ia no evidence of eclecticism. Nowhere, to 

my know1edge, are any pagan gods invoked in healing spe1ls 

in the Talmud. The Talmud complete1r rejected pagan 

elements in its magic. Whatever protective or healing magic 

was allowed was considered to be completely Jewish, and. not 

an imitation of the ways of the pagans. 
1 

1; 

,. 

.. 
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APPENDIX A 

L1sted below is the total number of Aramaic Magic 

Bowls examined for my study, and the publications in which 

<j:he ·Bovls appear. l have eounted on1y Aramaie Bovl texts; 

J 

some of the publications listed here include Mandaie and 

Syriac tex t s as weIl, bu t the se have not been ind iea ted. 

Humber of Texts 

30 

12 

" . 11 
/" 

11 

6 

5 

5 

l', 4 

2 

= \ , 
2 

2 

2 

Author and Publication 

Montgomery, Nippur, Bovls 1-30. 

Naveh and Shaked, Amulets and Magic 
Bovls, Bovls 2-9; 11-13. (Counting 
l2a and 12b separate1y). 

Gordon, Orien taUa X, Bow1 s 1-11. 

J eruza 1mi, in 1 sbe 1\1, Cor pus, Bowls 
18, 63-72. 

Gordon, "Istanbul and Baghdad 
Museums, " ArOr 6, Bovls A-F. 

Gordon, ArOr 9, Bovls H-L. 

Layard. Among the Ruina, Bowls 1-5. 

Geller, "Four Aramaic Incantation 
Bovls," .Bovls A-D. 

Gordon, Biblical and Near Eastern 
Studies, Bowls l and II. 

Isbell, "New Aramaic," Bowls 1 and 
2. 

McCullough, Royal Ontario Museum, 
Bovls A and B. 

Obermann, tfTwo Mag ic Bow! s, fi Bovls 
land 2. 
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l 

1 

1 

1 

1 

2 

Total 103 
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Geller, "Tva Incantation 80vls," 
Bovl B. 

Gordon, "Exorcism " ArOr 6 Bowl G. , -- , 
Gordon, Orientalia XX, Bowi 1. 

Gordon, AASOR 14. 

Harviainen, "Borsippa." 

Hyvernat, in Gordon, "Istanbul and 
Baghdad Museums," ArOr 6, ,p. 331. .l' 
Kaufman, "Unique." 

Myhrmann, in Montgomery, Nippur. 
duplicate of Bowl 7. 

Yamauchi, "Aramaic Magic Bovls." 

Fragmentary texts in Gordon, 
Orientalia X, Nos. 1932.619 and 620, 
p. 2~79. 

'\ 
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APPENDIX B 

Listed below are a11 the Bowls in which 1 found 

Biblical quotations and references suitable for my study. 

A profile of the Biblical quotations and/or references in 

each Bowl is provided. It must be noted that these Bowls 

contain other Biblica1 elements besides those listed here; 

theae profiles should not be regarrled as representative of 

a11 of the Biblical materia1 in the Bow1s. 

The profiles of the Bowls are arranged according to 

author and publication. When more t han on e pub l ication ls 

listed for a given )luthor, they will be listed chrono-

logically, according to the date of publication. l have 

followed the individual author's translations and readings 

of the texts, except for Biblical verses; for these 1 follow 

the Revised Standard Version translation. l have included 

the te x ts 0 f the q uoted verses both as the y are in the 

Masoretic text, and as they appear in the Magic Bowl8. 

Whenever there ia a dif ference between the verse enumeration 

in the Revised Standard Version and the Masoretic Text. l 

have followed the latter. 



1. 

, 0 

" \ 

.) 
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Cyrus H. Gordon 

1) AASOR 14 (1934) 

A) Bowl 1 

2) 

-- line 8 - " •• :the Ineifable Name from the 
six da ys of Creation ••• " 

" ••. nP)I!1(I<)1:1 (,)t.l" n'l!1l!1m 11111!lt.l 0\11 ... " -; 

Biblieal referenee: the Creation 

ArOr 6 (1934), "Istanbul and Baghdad Museums" 
-.".-

A) Bowl A 

-- line 1 - " ••• the seal ring of Ring 
Solomon, son of David to whieh 
no one ean go and before whie~ 
nobody stands ••• " 

\!P lI'.{' 1'" 1:1 iD?}) ;-ln?1!11 !'<ni' P Y ,.p il ... " 
" ••. 0 'Ni' I<? ilr.lli' 111) ,~, onl<? il?' Tt) ,~}) I<? 

Bibl1eal referenee: Solomon 

B) Bowl B 

I1ne 4 - " ••• and with the seal ring of 
King Solomon, the son of DaYid, 
who worked spells on male demons 
and female liliths ••• " 

'))1' "" ,:1 1<:J'm ilH.l;1111 NnjJPY:1' ..• " 

" ... Nn)i"l Nn""J' '1:>" "'111) tm,':l'Y 

Di bllCll'1 reference: Solomon 

.. 
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C) Bovi C 

-- line 9 - Pa 91:7, 10: "A thousand may 
fall at your' aide, ten thousand 
at your right hand; 'but it will 
not come near you ••• No evil 
shall befall you, no scourge 
come near your tent." 

~; ,,;~ ,J 'n'n il.:l::n1 '1;1'< ,1~n ;~l",. ," - M. T. 
"';ill'<.:l .:l'j7'-I'<; Y.Ul ilYi ";1'< ilJl<n-I<; ... l'J;P 

1<; ";1< ,J'IJ'n il.:l.:l'1 '1;1< ,1~n ;1!P ... " 
.:l'P' 1<; Y~)1 ilYi ";1< ilJ11'<n 1<; .. ,1l'J~' 

"(1;ill<::1) 

Quoted verses: Ps 91:7,10. Introduced by verse 
citation formula; at end bf 
incantation. 

D) Bovl E 

E) 

line 4 - ~ ••• and with the seal ring of 
Aspanadas-Deva, the jinee of King 
Solomon the son of David and 

t " 1 

vith the seai ring of King Salomon 
the son of David ••• " 

i1))l;'~P1 ill<J'~ 1<1'11 01J!101<1 i1'nj7PY::11 ... " 
1::1 il~;n iln';~'1 il'npT'Y::11 1'11'<1 ,::1 il);)) 

" .•• " 11'<1 

.., 

-- line 8 - Same as line 4. 

Blblt'cal reference: Solomon 

BovI F 

Duplicate of Bowl E above. 

Blblical reference: Solomon 

J 

,. 
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3) .!!:Q!:. 6 (1934), "Exorcism" 

A) B01(l G 

" 

4) 

1ine 10 - Ps 125:2: "As the Mountains are 
round about Jerusalem, so the 
Lord is round about his people, 
from this time forth and for 
evermore." 

line 10 -

'0)); :)'):10 iI'i'" il; :1':JO,{)";' 0;\1J,,'" -M.T. 
"O~)) :v -'))' ;,n))o 

C! );,n:vo ('iN; :JC'):JO 0";' O'~]\?](' )" ... " 
" ... 0;)) 1))1 Nn))1:l Hl)); :JP):JO iI')iun 

l shall bring you up to the \ 
Ark ••• " 
" ••• 

" •.. Nn':1n; 1i"ON ••• " 

Quoted verses: Ps 125: 2 

Biblica1 reference: Noah and the Ark 

ArOr 9 (1937) --
.' A) Bow1 H 

-~ 1ine 6 - " ••• and PRGWS the lilith that was 
sent against Saul, son of Kish ••• " 

line 17. - " ••• 'by ••• the Ineffable Name that 
was revealed to Moses in the 
bush ••• " 

l',il:J i'lJON:1 il~lÙ ';~n'K' 11J,,!)0 D\1J .•• " 
" ... "NI'lD 

Bibl1cal reference: Saul son of K1sh 
Hoses and the Burning Bush 

= 
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1ine 10 - Num 9:23:' "At the command of 
the Lord they encamped, and at 
the command of the Lord they set 
out; the y kept the charge of the 

~ Lord, at the command of the Lord 
è by Moses." 

-nt< 'l'o" i1HP '!l-?l'l lJn" i1lil' '!l-?l''' - M.T. 
"i1\?)'J-1'::1 iI'iI" '!)-?Y 11Y.l1!I iI)iI" n'l)'JI!IY.! 

'l'O' il' il' '!l ?l'l un" (il1iP ')!) ?l') . .. " 
" •• ~ (iII0Y.! 1'::1 i1lil' ')!) ?l') nY.!1!I i11il' n'l))\!1)) m< 

Quoted verses: Num 9:23. At end of 
incantation. 

, 5 ). 0 rie n t al i a X (1 941 ) 

A) Bo,-,l 1 

-- line 5 -

.. 

,Quoted verses: 

B) Bo,-,l 2 

-- line 7 -

Isa 6:3: ",Holy, holy, holy is the 
Lord of Hosts; the whole earth 
is full of his glory." 
-'J:> l<~m'n1I<::1Y i1,i1' I!1np \!111p \!1"j7" - M.T • 

""'::1:> V"ll<il 
N~m nHClY iI)i1' 1!I'1i' l'Jllp l'Jlli' ... '' 

" ... ,,)::1:> V" 1<i1 ? D 

Isa 6:3. At end of 
1ncantation. 

" ••• by the Red Sea thou hast 
split ••• " 

Bib1ical reference: the Red Sea 

C) Bo,-,l 7 

-- 1ine 4 - " ••. every spirit male or female, 
that has ••• come ta a place 
that is not its place since the 
days of creation ••• " 
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P ::l'I .,J T " :l n l , '1 il {? J l} n l n '1" "1 il ~ J mL .. " 
'D" lnlpn ll(')~~ Olvn'J ~:l' ... ~ ~:l'~l 

" ... n '~~'J 

-- line 10 - Zech 3:2: "And the Lord said to 
Satan, 'The Lord rebuke you, 0 
Satanl The Lord who haB chosen 
Jerusalem rebuke you t ls not 
this a brand plucked from the 
fire?'" 

"Y.l'l lUI!Ji\ Tl il);')' ,y.:p llWJi1-?1'< ;n;')) '1t)I'<"" - M.T. 

"~~n ?~m 111'< ilT l'<l?il O?V""'::1 ,n:lil 1::1 illiP 

{!?Oil'} '))>" WOil ;1'< ;nil' {'))l'<'1} '))1'<" ... " 

,'nl::1il f?il} Tl il{1} l il') ')1.:\" WOil 1::1 illil' 

" ... ;Yl)) {l .. J "(N) l'<T l'<?il O'?lV"'J 

Quoted verses: Zech 3:2. At end of 
incantation. 

Bib!ical reference: the Creation 

D) Bo",! 10 

-- 11ne 3 - " ••• the sorceries of the hundred 
and twenty seven provinces ••• " 

" •.. Nnl",n )1:l~l' ",oy ill'm, '~,n ... " 

Biblical reference: Esther 1:1 

E) Bovl Il 

-- line 6 - " ••• ! enchant you vith the great 
incantation of the Sea and vith 
the incantation of Leviathan the . " monster ••• 

N!)~~:n Nn', NJ' N!)~NJ ''1:)'')1 ~l!)~~ ... " 
" ... ~J'7ln ., ln' P " 
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" ••• 1 am going to bring dovn the 
decree of heaven upon you and the 
ban which 1 brought upon Mount 
(Hermon) and Leviathan the 
monster ••• " 

Nnll1,nN1 iPr.l\!1'1 Nn,' Tl ":"?)1 NJn'nll ... Il 
lln',,??, N',IJ C "n,'n) C?) ,,::P?)l (?) 'n'n'N' 

" ... Nl'ln 

-- 11ne 17 - " ••• Bound are the demons with ' 
the bond of El Shaddai and with 
the sealing of King Solomon, son 
(of David) ••. " 

"w ~I'("T tn'O'l<.:1 ... " 1 " ,,"ON ... Il 
" ... C",,) ,.:1 N:J~m lr.ll?I1J'1 Nnn1n::n 

Biblical reference: Leviathan (twice) 
Mt. Hermon 
Solomon 

F) Fragmentary Bowl No. 1932.619 

G) 

-- line 13 - " ••• vith the seal of King Solomon, 
the son of David ••• " 

Biblical ref~ence: Solomon 
» 

"-

Fragmentary BoJ! No~_ .... 
-- line 14 - fi ••• vith the signet"\,of Solomon, 

son of David, the king of 
Israel ••• " -, 
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-- line 14 - " ••• by the Red Sea He will keep 
you distant, Oh bad sorceries ••• " 

Bi bitcal reference: the Red Sea 
Solomon 

6) Biblical and Near Eastern Studies 

A) Bowl 1 

-- line 1 - Deut 6:4 and Ps 91:1 together as 
part of magieal formula. 

" ... 1n0:1 J1<11!P :J~P ynl!] ..• " 

-- line Il - Zech 3:2~ "And the Lord said to 
Satan, 'The Lord rebuke you, 0 
Satant The Lord who has chosen 
Jerusalem rebuke you! 1s not 
this a brand plucked from the 
fire?'" 

,0\7il 1:1 il1il' ,y~' ll'I!]il-JI< il1il' 1mp1" 

,,1< ilT 1<1Jil CJI!]11':J 1n:JiI 1:1 il1i1' 1Y~" 
"\!Il<n J~n 

,00il 1:J il1il' 1Y.P )OOil JI< il1il' ,nl<' , ... " 

',1< ilT 1;il O';1!]'1':J ,'n1:Jil 1:1 il1il' 'Y~' 
" ... \!INn ;~ln 

M.T. 

Quoted verses: Deut 6:4 and Ps 91:1 together 
at beginning of incantation. 
Zech 3:2. At end of incantation. 

II. James A. Montgomery 

1) Nippur 

A) Bovl 2 

-- line 3 - " ••• 1 will 1ay 8 spel1 upon you, 
the spel1 of the Sea and the 
spe~l of the monster Leviathan ••• " 

toC!)\IPl<l I<J'J" K!)\IPK:l "::>7 Kl!)I!]'K 'I<n'H ... " 

" ... Kl'ln ,n',,;' 
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-- line 6 - " •.. ! will bring upon you the 
curse and the proscription and 
the ban which fell upon Mt. Hermon 
and upon the monster Leviathan 
and upon Sodom and upon 
Gomorrah ••• " 

Nnr.l,mO Nn,' n 1 t<nm!1 11 J';Y l'<J n' nr.l ... Il 
NJ'Jn ln','; ;Y1 l'<''~ "r.l,'n ;y nJn'l'<ï 

" ... 1'<' 1 r.lY ;Y1 OliO ;Y1 

Biblical reference: Lev~athan 
Mt. Hermon 
Sodom and Gomorrah , 

B) Bowl 3 

--line 12 - Zech 3;2 "And the Lord said to 
Satan, 'The Lord rebuke you, 0 
Satan! The Lord who has chosen 
Jerusalem rebuke you! Is not 
thi~ a brand plucked from the 
fire?'" 

Wl!lil 1:1 il1i" ,y.:" ,~Vil-;t< il1il' 'r.lt<'," - M.T. 
ilT N1;il O;V,,':1 ,n:1il 1:1 il1;,' ,y~', 

"vl'<n ;::m "t< 
WOil 1:1 illil' ,y~' 100';1 ;1'< mil' ,nt<'1 ... " 
"N ilT N;il) O'Vl") ,'n1:1il 1:1 il'il' ,y~' 

" ... ( ... VI'<'y') ;~'r.l 

Q,uoted verses: ·Zech 3:2. Introduced by verse 
introduction formula; at end 
of incantation. 

'L 
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C) Bowl 5 

-- line 5 - Num 9:23: "At the command of 
the Lord they encamped, and at 
the command of the Lord they set 
out; they kept the charge of 
the Lord, at the command of the 
Lord by Moses." 

-m< 1)10' il1i!' '!)-;)l1 lln' illi" '!)_;)I" - M. T. 
"i1Im ":1 illi" '!)-;)I lit:l\!'J illil') nil'.l\!'Jt:l 

m< ,yo' il'il' '!) ;)1 lln' illil' '!) ;)1 ... " 

" •.• il\!'J1'.l ":1 illi" '!l ;)1 lit:l\!'J illil' nil'.l\!'Jt:l 

--,line 5 - Zech 3:2: "And the Lord said to 
Satan, 'The Lord rebuke you, 0 
Satan! The Lord who has chosen 
Jerusalem rebuke you 1 ra not 
this a brand plucked from the 
fire?'" 

,U\!'Jil 1J i11i1' i)l.\') W\!'Jil-'~ ill;" it:l~'1" - M.T. 
,'N ilT ~l'il O;\!'J1i':l in:lil 1:l il1il' i)l,\'l 

"\!'J~t:l ;Yt:l 

100il 1:1 illil' i)l.\' WOil ;~ il1i" it:lN'l ... " 

,"N ilT ~;il O';\!'Jl":1 ,'nl:1il 1~ il'il' i)l.\' 
" ... \!'J~t:l ;Ylll 

Quoted verses: Num 9:23, Zech 3:2. At end of 
incantation. 

D) Bowl 8 

-- line 12 - " ••• r adjure yOij by the Strong 
One of Abraham, by the Rock of 
Isaac, by the Shaddai' of Jacob ••• n 

"n~" '1~:1 Oi1':1~ i":1~:l p::>; Kl)l:1Vt:l ... " 
" ... :1j7)1' "\!'JJ 

Biblical reference: Abraham, Isaac and Jacob 
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E) Bovl 10 

-- line 3 

line 5 -
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" ••• vith that s~a~ with which 
the f1rst Adam sealed Seth his 
son and he was preserved from 
demons ••• " 

n\!1? ilt<Y.lij7 Oit< imnni mlnn t<, il ••• Il 

" ••• C"i')\!1'Y.l 1'OJn"~o in.l 

" ••• with that seal with which 
Noah sealed the ark from the 
waters of the deluge ••• " 

il"Y.l 1l'l ilnl:pn~ nJ imnni ~'mnn t<lil ••• Il 
If ••• t<J!nOi 

Bibl1cal reference: Adam and Seth 
Noah and the Ark 

F) Bowl Il 

-- 11ne 9 - " ••• by the sea1 on which 1s carved 
and engraved the Ineffable Name 
sinee the days of the wor1d, the 
six days of creation ••• " 

,Y.l \!111!lY.l O\!1 il?Y cl''J~, '''::i1 ilnj7T'-'-Y:l. •• " 

" .... n'\!1t<'.l 't.P n\!1\!1 'l'l' t<Y.l?Y 'l'l'l' 

Biblical reference: ~he Creation 

G) Bow1 12 

-- l1ne 12 - Ps 121:7: "The Lord w1l1 keep 
you from aIl evi1; he will keep 
your life." 

"1\!1!lJ-nt< '1'l1!P Y'-?'I'l "l'l\!1' il '1 il ,II 
" ••• 1\!1!lJ nt< ',Y.l\!1' Y' ~'1JY.l n"'Y.l\!1' n'il' ••• " 

- M. T. 

/-
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Quoted verses: Ps 121:7. At end of 
incantation. 

R) BOli1 13 

-- 1ine 5 " ••• before aIl the sons of Adam 
whom he begot by Eve, we will 
enter in before them ••• " 

']')1' l in n n' ,'], (t<,) O'N ., lJ ;:> 'lllt<::1 •.. " 

" ... "il"D'P' 

Biblicai referenee: Adam 

I) BOlil 14 

-- line 2 - " ••• in the name of ••• who 
removed his chariot to the Red 
Ses ••• David, the Psalm of the 
Red Sea ••• " 

••• ClH)1 ND"';)/ iPn:1:>11l n" jJ'nl' ... 0HI::1 .•. " 
" ... rno 0' 1'IlTIl ,.,,, 

BibIiea! referenee: The Red Sea 
David 

J) Bow! 16 

line 14 - Zeeh 3:2: "And the Lord said to 
Satan, 'The Lord rebuke you, 0 
Satan! The Lord who has chosen 
Jerusalem rebuke you 1 ra not 
this a brand plucked from the 
fire?'" 
,,","il 1:1 ill;P 1)/'" W\!1il-;t< il'il' lDN"'" - M.T. 

',N ilT Nl;il O;\!1,,':l 1n:li1 1::1 il'il' 1)/)" 
"\!1tG9 -;YIl 

,OOil 1::1 ;"il' ')/':" ,,",Oil ;t< il1il' 1IlN" .•. " 

"K ilT N;il 0"']""') ,"n1:1il 1::1 nlil' ')/'" 
ft ••• "N'D ']YIl 

--
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Quoted verses: Zecb 3:2. At end of incantation 

K) Bow! 18 
.. 

Duplicate of Bowl Il above. .. 
Biblical reference: the Creation 

L) Bowl 26 

line 1 .... Deut 6:4: "Hear, 0 Israel: The 
Lord our God ls one Lord. 

"i'm~ rnil 7 '.1'il;/'o1 il'il' ;W\l11' )nJl!1" -M.T. 
" •.. '"/'01 ,n, 1.'l'il;1< ,.,." ;/'01'1!1' }l1l1!1 ••. " 

line 2 - Num 9: 23: "At the command of 
the Lord the y encamped, and at 
the command of the Lord the y set 
out; they kept the charge of 
the Lord, at the command of the 
Lord by Moses." 

-n/'o1 1YO' rnrp '!)-;Yl 1.)n.' il1il' 'D-;Y" 
"ilem-":1 il1il' 'D-;Y '''t.ll!l f1'lil' n'llIm 

1 yo' "." '!l ;Y l 1.1 n' n n '!l ;)1 ... " 
" ••• ill!lll ,J ., n, '!) ;y 1 ')')1!1 n n n"t.ll!lll n/'o11 

M.T. 

line 3 - Zech 3:2: "And the Lord siid to 
Satan, 'The Lord rebuke you, 0 
Sat~nt The Lord who has chosen 
Jerusalem rebuke youl ra not 
this a brand plucked from the 
fire?'" 

1"\!1il 1:1 il1il' 'y.P w~m-;I< il1il' 'll/'o1"71" -M.T. 
"/'01 ilT ~';il O;I!1','J ,nJil 1::1 illil' 'Y~'1 

"1!11<1l ;~)') 

,OOil 1::1 ,.", ,y ~, WOil ;/'01 n,., ,lll< n ... " 
"/'01 ilT /'01;i1 O';1!11"J ,'nlJil 1J "" 'Y~' 

" ••• I!1IUl ;~HJ 

,\ 

---/ 
1 
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Ros 2:4 .... 6: "Plead with your 
mother, plead - for she la not 

.. 

my wife, and l am not her husband 
- that ahe put her harlotry from 
her face, and her adultery from 
between her breasts; lest l strip 
her naked and make her as in the -­day she was born, and make her-
like a wilderness, and set her 
1ike a parched land, and slay 
her ~ith thirst. Upon her 
chi1dren a1so l will h~e no pit y, 
because they are the children of 
har10try. <; 

/'Ù ':>JI'<' 'n\!ll'< 1'<' l'<'il-'J 1:1'" o:>nl'<:1 ,:1'"'' - M.T. 
,':1n il'~'~I'<J1 il'Jnn il'J1JT .,on1 il~'1'< 

O,'J il'n)'~il1 iln.,y ilJU'~!)N-,!) ,iI"~ 

il'nOil' il'~ y.,NJ iln\!l' .,:11n:> il'nn~1 il1"il 
"ilt.3il O'J,n 'J:1-'J On.,N N? il'J:1-nI'<1 :l'<n~:1 

NH':1.N 'ntl'I'< N' l'<',,':J ':1'1 0:>0'1'< :1':1" ..• " 
ilil'n, .•• l'<JU'~~ •.. 1t1 ":1'0 il'n!)'!)I'<' ..• iltl'I'< 

" .•• o'n"ti 1'<' .•• l'<n~J ••. :> il~no~, il"Pil CP:> 

Quoted verses: Deu t 6: 4, Nuni 9 :'23, and Zech 3: 2 
together st beginning of 
incantation. 
Ros 2:4-6. At end of 
incantation. 

M) Bowl 27 
, 

Duplicate of Bowl 2 above. 

Bibllcal reference: Leviathan 
Mt. Hermon 
Sodom and Gomorrah 

/ 

/ 

/ 
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III. Naveh and Shaked 

1) Amulets and Magic Bowls 

1 

A) Bowl 3 

-- line 5 - Num 10:35: "And whenever the 
ark set ou t, Moses said, 'Arise. 
o Lord, and let thy enemies be 
scattered; and let them that 
hate thee flee before thee." 

• 

l!il!),1 illi" ilY.l1jJ ill!1l:l "l:lN~1 liNil YOD "il~1" - M.T. 
"l'.1!)l:l l'I<.1I!1l:l 10.1'1 1':1'1< 

Nl:llj) ill!11l:l "l:l' 1 l1.,l<il Yl0.1 ,.,::1 'n'nl ... " 
" ... 1.1!)')J ( )l:l 10.1'1 11<::1'N n1!)" il'il' 

Quoted verses: Num 10:35. At end of 
incantation. 

B) Bowi 5 

" ••• in case 1 do not know the 
name, it has already been 
explained to me at the time of 

,the seven days of creation ••• ~' 

nYJl!10 (,;) 'I!""!) ,::1::> il))1!1 N.1Yi' N7, ... " 
Il ••• n' 1!Il'{,:1 ' l:l" 

Btbitesl reference: the Creation 

C) Bovi 6 

-- line 4 - " ••• in the same way as you have 
eyes but do not see, as you have 
ears but do Dot hear, so shall 
you give me a stone ••• " 

,,::>; Pl"N l,non N;l l'::>; l'.1'Yi ilO::> .•• " 
" .• ':l:1N ,; l.ln'n 1::> lln'yo" N;l 
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Bi blieal referénee: Ps 115: 5-6 . 

D) Bowl 9 

-- line 5 -

-- line 6 -

-- line 6 -

-- line 7 -

"they shall fall and not arise, 
and there will be no power for 
them to stand up ••• " 

Ps 69:24: "Let their eyes be 
darkened, so that they cannot 
see; and make their loins tremble 
continually. " 

O"Yl'Jil 1mn Oil~ Jnl'J 1 mN"m Dil' Pli ilJ:J\!1nn" - M. T. 
,?)')n Oin)n)))l nH<1'tl Oil')')) N):Jwn?n .. " 

" ... \)).Itli1 

Ps 69:26: "May their camp he a 
desolation, let no one dwell in 
their tents." 

"JI!]' ?;''1·':m Di1';ilNJ ilr.lI!lJ on''1l)-')iln'' - M.T. 
?iP 'Ji'< 0 (il';;') 11'<1 ill'JW; on"" l) iln ... " 

" •.. :1'1!I1 ? 

Ex 22:23: "And my wrath will 
burn, and l will kil! you with 
the swo rd, and your wi ves shaH 
become widows and your chi ldren 
fatherless." 

D:J?\!1J l'il1 J..,n:l 0:,"1'< '1n.nil1 '!li'< il..,nl" - M.T. 
"O'tln? O:PJJ1 nlltl~n< 

D:J"Wl l'i" :l,nJ'o:Jn?1'< ~n~'i11 ')!ll'< inn1 ... " 
" ... D'r.l1n' O:J('7lJ)1 nlltl;i'< 
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-- line 8 - Deut 28:22: "The Lord viII smite 
JOu v:1 th consumpt 1.on and with 
fever. inflammation and fiery 

\ heat, and vi th drought, and v:1 th 
blast1.ng, and vith mi1dew, they 
aha1l pureue you unti1 you 
periah. " 

.,n,n:l1 nj);ï:l1 nnïj):ll nnn\!J.:1 il1i" il:>':)''' - M.T. 
"1'l:lN 'Y 119'''' ,'jJ":l1 "!)11!1:l1 .:1,n:l1 

"n,n,), nj7;':ll nnij)':ll n9n1:.J ,,,, il:>.J' ... " 

line 8 -

'lY) 11!l'" (11jJ"):l1 ,,9"I!1J1 .:nnJ1 
" ... 1ï(~11< 

Deut 28: 35: "The Lord will smi te 
you on the knees and on the legs 
with grievous boils of which you 
cannot be healed, from the soles 
of your foot to the crown of 
your head." 

D'j)I11il-?Y'l O':>':lil-;Y y, pn\!J.:1 il1il' i1:>:>'" - M. T. 
"1'ljJ'liJ 'Y1 ,;~., rpn !'<!).,il? ;J1n-/ô '\!JI< 

;y, 0' .J"Uil ? y y (, ,., nl!1:l) .,.,." ilJ:>' ... " -
'l):>'n '!l"il; ;J'I' {pl N? '1!1!'< C'v 1l!1il 

-- line 9 -

" ... 1"j)ï'lv 'Y1 ,?~(, 

\ 

Deut 28: 28: "The Lord wi Il smi te 
you vi th madness and b1indness 
and confusion of mind." 

":l::l? ,'illJn:ll ,"'Y.:1' ,'Y~\!J.:1 il1il' il:>.J'" - M.T. 
"( ... ::l::l; ,'Mn):l1 ",,,Y.:1 1 "Y>' '\!J:l ".,., ilJ(J') ... " -

line 9 - Lev 26:29: "You shall eat the 
flesh of your Bons, and you shan 
eat the flesh of your daughters." 

",?:nm o:"nJ::l '1111:l1 OJ'l:l ,111:l on;:>N1" - M.T. 
D:J'nl (.J:l '1111):1 '1 D:>(' J:l '11!1)J cn;:m( 1) ... " 

" ... 1;'.J'In 
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" 

Mic 7:16-17: "The nations ahall 
see and be ashamed of aIl their 
might; they shall 1ay their hands 
on their mouths; their ears 
shal1 be d eaf; the y sha11 1 ick 
the dust like a serpent, 1ike 
the craw1ing things of the earth; 
they shall come trembl1ng out of 
their strongholds, they aha11 
turn in dread to the Lord our 
Gad, and they ahall fear because 
of thee." 

'1-7)7 i' HJ'\!P Cn1,:i~ ;::)7) 'l\!}J~) 0''U )1'(1'" 
} , ;nT:> \!}n)::J 1D}I , ::Jn7' . i1J\!}1nn o il' HI< i1!) 

lin9' 'lJ'i1?1'( i11i1'-?1'( Ci1'n1~OOO )T~1' V11'( 

- M. T. 

HP (\11' on,) lJ~ ;J"l'J H'J1J", D''U 11<1" ... " 
wnJ~ (1!)Y) l:Jn?' i1lW,n~ Cj1'JTll<l i1e~ ;Y i)' 

" •.. Oi1'n,,~ol'J"o (1T~") V1N (';)nlT:J 

-- line Il - Deut 29:19: "The Lord would not 
pardon him, but rather the anger 
of the Lord and his jea10usy 
would Bmo~e against that man, 
and the curses written in this 
book wou1d settle upon him, and 
the Lord would b10t out his name 
from under heaven." 

j1,j1'-'lN 1\!})7' TI'( .,~ ); n;D i1);P i1JI'('-I'(;" - M. T. 
nJln:Ji1 i1?I'(i1-;J ,J i1Y.::l11 N'ili1 \!}')l'() )nl'()pl 

"C'OWi1 nnntJ 'l'Jw-nl'( i11i1' ilnOl i1Til 1!)OJ 

TI'( '):J C'l; nl;O) "n (ilJI<)' /-<7(1) ... " 

il~J1)'l Nlni1 W"NJ ,nNJpl ",., "II'( lW')7' 

"" ennOl il)Til '~"OJ (;'JlnJil ;"Nil;:J ,J 
", .. O'l'J\!}il nnn'o ,IlW nI'( 

Quoted verses: Ps 69:24 
Ps 69:26 
Ex 22:23 Introduced by verse 

citation formula. 
Deut 28:22 Introduced by verse 

citation formula. 
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Deut 28: 35 1 

Deut 28: 28 
Le,v 26:29 
Mic 7:16-17 Introduced by verse 

citation formula. 
Deut 29: 19 

Biblical reference: In line 5 a refetence is 
made to either Lev 26:37, 
Jer 8:4 or Amos 8:14., 
Introduced by verse 
citat~on formula. 

E) Bowl Il 

-- line 5 - Zech 3: 2: "And the Lord said to 
Satan t 'The Lord rebuke you t 0 
Satan! The Lord who has chosen 
Jeru~alem rebuke you 1 Is not 
this a brand plucked from the 
fire?'" 

'1))"" 1I'I!Iil 1::1 il)il' ,yl' 1I'Vil-;~ il)il' ')')~')" - M.T. 
'~Nn ~~r.l ')N ilT ~);il D~I!I)"::1 ,n::1il 1::1 il)il' 

~:J::l il'il' ,)).\' WOil ;N il)il' 'r.l~') ... " 
D ;0 '~I!I)"::1 ,'n'::1il ~:J::l il)il' 'Yl' 1(UO)il 

-- li ne '6 -

" .•• (\!1~)r.l ;~)r.l "N' ['H~ ilT ();il) 

Deut 6:4 and Ps 91:1 together as 
part of magical formula. 

)l'il;N ,1';)) il)il' ,nO::1 ~~'0" ::lVP Yr.l\1J ••• " 

" ..• ,:l1~' ,nN ",\1J il);,., ?!i:1 

p Quoted verses: Zech 3:2, Deut 6:4 and Ps 91:1 
together at end of incantation. 

F) Bow1 12a (alternate text of Bowl 12b) 

-- line 7 - Isa 40:12 (in epithet): " ••• ! 
swear to you in the name of He 
'who has measured the waters in 
the hollow of his hand ••• I'" 

"~"::1 ;:" ,:Jn n, T:I 0' ),)\1Jl 0')') ) ;YI!I::1 ")')-')')" - M. T . 
"C'lTN),)::1 n1Y::ll) C"il o;n::1 ;j7\1Jl \,'~i1 ,ny 

"'YI!I:l "),)0 'r.l:1 (, D;) N:lY:1n11Pr.l N:l~l ..• " 
" .•. D')') 

fi 
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Cant 3:7-8: "Behoid lt ls the 
litter of Solomon! About it are 
sixt y mighty men of the mighty 
men of Israel, aIl girt with 
swords and expert in war, each 
with his sword at his thigh, 
against alarms by night." 

il; ::P:lO 0'1:lÀ O'I!JI!J ill'l;I!J?1!J lmm il);''' - M. T. 
ill'ln;n ''l'l?1'l :l1n 'Tn~ O?~ :?~11!J' ":l~1'l 

"m;,ln 1nDn D1'-;Y Dln I!J'I< 

",l)n il; :l':lO) (0"1) 1:l'À O'I!J\!J ( ) ... " 
ilnn?1'l '11'l?1'l (:l1n 'T)n~ O;)1J ?(N11!J' 

" •.. n1?'?.:l 1n!l'Y.l 'l::J'" ?Y 1:l1n (\lPI<) 

Qu 0 t e d ver ses: 1 sa 40: 1 2 (i n e pit h et) 
Cant 3:7-8. At end of 
incantation. 

G) Bowl,12b (alternate text of Bowl 12a) 

line 10 - ISH 40:12: "Who has measured the 
waters in the hollow of his hand 
and marked off the heavens with 
~ span, enclosed the dust of the 
earth in a measure and weig~ed 
the mountains in scales and the 
hi Ils in a balance?" 

~;~) ;::Jl ,pn nlT.:l 0'r.l\!J' 0'1'l );Y\!J) 11n-'r.l" 
"0',) T~I'l:l mY:l) 1 0'1il O?!l:l ?j7\!71 V11<il ln)) 

';1Y1\11:::1 11nl!l 'r.l:l 1D? NJ)))rn'\!J'r.l I<Jl<l ... " 
Vll<il lny \!J'?I!J:::I ;~1 1'::J'n nlT) Olnl!J) o'n 

" ... O')1)I<)I'l) my:nn {l'pl} o;!)) ;j7\!11 
~Q~u~o~t~e~d~v~e~r~s~e~s: Isa 40:12 

- M.T. 

H) Bowl 13 

-- line 1 - Ex 15:7. "In the greatness of 
thy majesty th ou overthrowest 
thy adversar1es; th ou sendest 
forth thy fury, ft consumes them 
like stubble." 

--

"Wi" 1n;::>N' lJ,n n;\!1n 1 'ni' 01i1n 1l11<) :::11)1" - M. T. 
" ••• Wi'=> ln;::>' lJl'" n;\!In lnli' y(Y1)n 1lHU .:l11:l1 ... " 
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Quoted verses: Ex 15:7. At beginning of 
incantation. 

IV. Jeruzalmi 

1) In lsbell, Corpus 

A) Bowl 18 

line 9 - " ••• and of the signet ring of 
Solomon upon which i5 the great 
Ineffable Name ••• " 

\1]' (1)!ln cw 'il' ?)J1 Hl' ?1!11 il' nj7pY:1' ... Il 
" ... il)' 

Biblical reference: Solomon 

B) Bowl. 66 

-- 1ine 3 - Cant 3:7: "Behold it Is the 
1itter of Solomon t About it are 
sixt Y mighty men of the mighty 
men of Israel." 

il; )':10 C ,,) 0' \'JW iln;w;w , non ilJil" - M. T. 

";N'I!1' ":l.Hl 
D"':1') O'W'W (il) ,n, ;W'?\1I ,no?)) il.Jil ... " 

" ... ;1<'\11' "1)').')) il; (:l)[?} 'V))O 
-- line 4 - Num 6: 24-26: "The Lord b1ess 

you and keep you; The Lord make 
his face to shine upon you and 
be gracious to you; The Lord 
lift up his countenance upon 
you; and give you peace." 

";1< "J!) il'il' '1<' :1')'.)\11" il,i" 1:;)')'" - M.T. 
"D 1;\1] 1; O\!P' 1';1< ,., J!l il 1 il' 1<\11' : 1 J n' , 

, (,) l!) il 1 il' ,1<' 1'Y.l\!P 1 il '\il' 1:>':1' .. ·" 
D'O" 1(')71< lC')J!) il'il' NVJ' 1Jln" 1';~ 

" ... D';\1] l' 
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-- line 5 - Isa '44: 25: "Who frus trates the 
omena of liars, and makes fools 
of diviners; who turns wise men 
back, and makes thei r knowl edge 
foolish." 

c"n:ln ':P\!m ;;lil' C'r.lOPl 0'1J nlnN 'um" - M.T. 
,,~:>o' onYïl "m< 

Quoted verses: 

o'n(o) 'Pl 1 ,., n'J nlnll< .,!P71, •. " 

", .. (;;'iP) 

( 

Cant 3:7, Num 6:24-26, ànd lsa 
44: 25. Together a tend (, f 
incantation. 

V. Markham Geller 

1) "Four Aramaic Incantation Bowls" 

VI. D!vernat 

Bowl C 

-- line 12 - Zech 3:2: "And the Lord said to 
Satan, 'The Lord rebuke you, 0 
Satanl The Lord who has chosen 
Jerusalem rebuke you t la no t 
this a brand plucked from the 
fire?'" 

"Y~'l 1UI!1il 1:1 il 1 il') .,y.:p 1tJl!1il-'m il'i" 11:)1<')1" - M.T. 
"\!INn ;~m "" ilT Nl;il C;\!I,,"J ,n::1;' 1:1 il';" 

.,y~') WOil 1J illil') 'Y~" 11,)0il ;t< illil' .,n,," ... " 
" ••• \!II<'t.l ~~71 ."N ilT I<;il C";\!I"'.:J .,'nDil 1:1 il'il' 

Quoted verses: Zech 3:2. At end of 
incantation. 

1) In Gordon, ~ 6 (1934), p. 331. 

Unnullbered Bovl 
Duplicate of Gordon, ArOr 6 (1934), "Istanbul 
and Baghdad Museums," Bovls E and F. 

Biblical reference: Salomon 

1 
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VII. Charles Isbe11 

1) "N ev Aramaic," BASOR 1976 

Bowl l, Pt. III 

-- line 3 - Deut 6:4: "Hear 0 Israel! The 
Lord our God is one Lord." 

"'lnN il1iP 1J'il'N il1il' 't<111J' ym!}" - M.T. 
" ... ( ... 1)nt< il'il' 1 Jil'N il1il" 'N111J" ynl1J ... " 

Quoted verses: Deut 6:4. At end of section 
III of incantation. 

VIII. Steven Kaufman 

1) "Unique" 

Unnumbered Bowl (consisting only of verses from 
the Bible and the Targum) 

-- line 1 - Ezek 21:21-22: "eut sharply to 
the right and le ft where your 
edge is directed. l also will 
clap my hands, and l will satisfy 
my fury; l the Lord have spoken." 

:n'l1YI'.) '''.Hl il,lN '?"l'.)l1Jil 'r.l'l1Jil 'J'n'il '1nNni1" - M.T. 
"'n'l'l il1il' ',lt< '!mn 'nnJil1 '!)j-?N 'n::> il.Jl'< 'JI<-n~, 

n'l:lYUl ,'Jn il)N '?N'n\!Jil "r.Pl1Jil ',l 'n'il "'lnNnil ... " 
" ... 'n':lÏ nUl' ',lt< 'nnn 'nnJi11 '!lJ ?N '!l) iDt< '))N O~1 

-- line 2 - Jer 2:2: "Go and proclaim in 
the hearing of Jerusalem. Thus 
says the Lord, '1 remember the 
devotion of your youth, your 
love as a bride, how you followed 
me in the wilderness. in a land 
not sown.'" \ 

,; 'n,:n il'lil' "lnN il::> 1t.lN; n;v,,' "',l TN) nt<1i7' ,;il" - M. T. 
"ilY"T N; ,,'Nl "l:l'll'.):l '''lnN ln::>; l'n;,?) n.:lilN ''''1)1) 10n 

'n':>T n'il' 'l'.)N il) 11'.)N; C;\!J11' 'HN::t nN'i7' "?il ... " 
V'N:l ':l1tl:l ',nN ln::>; -"n';l;) nlilt< "'''IY,l 10n ,; 

" ••. ilCY) "1 (1) T t<; 
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.. 
line 3 - Jer 2:2 Targum. 

O~\!Il'" "my O'p ':1JnlO iUP:1J il'I'l" ~'PIC .. " 
nuu ('l'l) (,1:»~ eN)J":::>' il'i" 'l'lN ll1':::> 'l'l'Il~ 

",n ,nJ '?TNl ''l'l'IlJ 'l'Il'il' ,':JnilJN nDn, O'p 'l'l" 
,'"r N?:1 1'J\!I 1'Y:1'N N'J'I'l:1 ,'ilNl il\!ll'l ,n:1 'n'~\!1 

" ... NY" Tl l'l N~' NY'I<:1 

" 

-- line 6 - Jer 2:3: 
Lord, the 
harvest. 
guiltYi 
says the 

"Israel was holy to the 
first fruits of his 
AlI who ate of it became 

evil came upon them, 
Lord." 

"~:JN-~J ilnNlJn n'\!IN' illil'? ;I<'\!I' \!l'P'' - M.T. 
illil'-ON) Cil'~1< N:1n ilY' 11'l\!lN' 

?:J lnNl:1n n'\!IN' il'il'~ ;r<'\!I' \!l'iJ ... " 
If ... il'il' c~n Cil?/< N''I:1n ilY(') 'l'l\!ll'P P?J1'< 

-- line 7 -

-- line 8 -

Jer 2: 1 or Ezek 21: 23: "The word 
of the Lord came to me, s8ying." 

'''l'lN? '?I< il1il'-'J' 'il'1" M.T. 
" ... ,))/<; '~N il1il' 1:1' 'il" ... " 

Jer 2:1 or Ezek 21:23 Targum. 

Quoted verses: Ezek 21:21-23, Jer 2:1-3. 
Targum of Jer 2:1-2, Ezek 21:23. 



c - 248 -

APPENDIX C 

The BibIical quotations and references studied in this 

thesis are listed beIow, followed by a list of the Magic Bowl 

texts in which they appear. 

Bibilcai References 

1. Solomon 

1) The seal ring of King Solomon the son of David 
Gordon, "Istanbul and Baghdad Museums," ArOr 6 (1934) 
Bowl A 

2) The seal ring of King Solomon the son of David 
Gordon, "Istanbul and Baghdad Museums," ArOr 6 (1934) 
Bowi B 

3) The jinee of King Solomon the son of Dav~d 
!ne seal ring of King Solomon the son of David 
Gordon, "Istanbul and Baghdad Museums,"!.!:Q!. 6 (1934) 
Howl E 

4) The jinee of King Solomon the son of David 
The seal ring of King Solomon the son of David 
Gordon, "Istanbul and Baghdad Museums," ArOr 6 (1934) 
DowI F 

5) The sealing of King Solomon the son of David 
~ordon, Orientalia X (1941) 
Bow! Il 

6) The seal ring of King Solomon the son of David 
Gordon, Orientalia X (1941) 
Bow! No. 1932.619 

7) The signet of Solomon the son of David 
Gordon, Orientalia X (1941) 
Bovi No. 1932.620 
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8) The signet ring of Solomon upon vhich' is the grest 
Name JeruzaImi, in lsbell, Corpus 
Bovi 18 

9) .The jinee of King Solomon the son of David 
The seal ring of King Solomon the son of David 
Hyvernat, in Gordon. "Istanbul and Baghdad Museums," 
ArOr 6 (1934) 
Unnumbered Bowl p. 331. 

II. The Creation 

1) The Ineffable Name from the six days of creation 
Gordon, AASOR 14 (1934) 
Bov1 1 

2) Every spirit sinee the days of creation 
Gordon, Orienta!ia X (1941) 
Bov! 7 

3) The seal on whieh is carved the Ineffable Name sinee 
the days of creation 
Montgomery, Nippur 
Bov1 Il 

4) The seal on which is carved the Ineffable Name sinee 
the days of creation 
Montgomery, Nippur 
Bovl 18 

5) The name a1ready explained to me at the time of 
creation 
Naveh and Shaked, Amulets and MaSic Bovls 
Bow! 5 

III. Th~ Red Sea 

1) By the Red Sea thou hast split ••• 
Gordon, Orientalia X (1941) 
Bov! 2 

2) By the Red Ses he vill keep you distant 
Gordon, Orientalia X (1941) 
Bovl No. 1932.620 
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3) 
1 

He rellloved his char1ç;t to the Red Sea 
Montgomery. Nippur 
Bow1 14 

IV. Leviathan 

1) The incantation of Leviathan the monster and the 
ban of Leviathan the monster 
Gordon, Orientalia X (1941) 
BOli1 Il 

2) The spe11 of the monster Leviathan and the ban ,of 
the monster Leviathan 
Montgomery, Nippur 
BOli1 2 

3) --The spe11 of the monster Leviathan and the ban of 
the monster Leviathan 
Montgomery,_ Nippur 
BOli1 27 

v. Mt. H,ermon 

1) The ban of Mt. Hermon 
Gordon, Orientalia X (1941) 
Bow1 Il 

2) The ban 0 f Mt. - Hermon 
Montgomery, Nippur 

,Bow1 2 

3) The ban of Mt. Hermon 
M~ntgomery, Nippur 
Bow1 27 

VI. SodoD and Gommorah 

1) \The ban of Sodom and Gommorah 
Montgomery, Nippur 

• Bow1 2 

2) The ban of Sodom and Gommorah 
Montgomery, Nippur 

Bowl 2' 

) 

o 

" 
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VII. Noah and the Ark 

1) l shall bring you up to the ark 
Gordon, "Exorcism, " ArOr 6 (1934) 

F> Bowl G 

2) The seal with which Noah seaied the ark 
Montgomery, Nippur 
Bowl 10 

VIII. Adam 

1) The seal with which Adam seaied Seth 
Montgomery, Nippur 
Bowi 10 

2) The sons of Adam whom he begot by Eve 
Montgomery, Nippur 
Bowi 13 

IX. ill.! 

1) The Iilith that was sent against Saul son of Kish 
, Gordon, ArOr 9 (1937) 
"Bowi H -

X. Moses and the Burning Bush 

) 

XI. 

1) The Inef~able Name that 
the bush 
Gordon, !!QL 9 (1937) 
Bovi H 

Abraham, Isaac and Jacob 

was ~eveaied to Moses in 

1) The Strong One of Abraham, the. Rock of Isaac, the 
Shaddai of Jacob 
Montgomery, Nippur 
Bowi 8 

1; 
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XII. David 

-1) David, the Psalm of the Red Ses 
Montgomery, Nippur 
Bovl 14 

References to Biblical ,Verses 

These verses are not fu1Iy quotedj however it is obvious 

that the au thors inciuded these references with BibIiea1 

verses in mind. 

'. 

Lev 26: 37 
.. 

Per·haps in Naveh and ~haked , Amulets and 
Bovls 
Bow1 9, 1ine 5 

Jer 8:4 

Perhaps in Naveh and Shaked, Amu1ets and 
Bow1s 
Bow1 9, line 5 

Amos 8: 14 

Perhaps in Naveh and Shaked, Amulets and 
Bow1s 
Bow1 9, 1ine 5 

PB 115:5-6 

Naveh and Sh.aked, Amu1ets and Magic Bow1s 
Bow1 6. line 4 

Magie 

Magic 

Magic 

~ 
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E8th 1: l 

Gordon, Orien taiia X (1941) 
Bovl 10, Une 3 

'9,uotations of Biblical Verses 
'/ 

AlI verses marked w1.th an "*" show that the verse ia at the 

beginning of an incantation. AlI marked with "§", show 

that the verse is a t the end of BQ incantat ion. 

Ex 15: 7 

* 1) Naveh and Shaked, Amulets and Magic BowIB~!. .. J~2.wl 13 

Ex 22: 23 .. " 1 ) Naveh and Shaked, Amulèts and Magic Bowls, Bowl 9' 

Lev 26: 29 
, 

1) Naveh and Shaked, Amulets and Magic Bowls, Bowl 9 

Hum 6: 24-26 

§ 1) Jeruzalmi.., in 1 sbe11, Corpus, Bowl 66 

Q 

l ' 
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Num 9:23 

§ 1) Gordon, ArOr 9 (1937), Bowl J 

§ 2) Montgomery, Nippur, Bowl 5 

* 3) Montgomery, Nipl!ur. Bowl 26 

Num 10: 35 

§ 1) Naveh and Shaked, Amulet s and Magic Bowls, Bowl 3 

u 

" Deut 6:4 (Alone) 

§ 1) Isbell, "New Aramaie," Bowl I, Pt. III 

* 2) Montgomery, Nippur, Bowl 26 

Deut '6: 4 (With Ps 91:1 in Magieal Formula) 

* 1 ) Gordon, Biblieal and Near Eastern Studies, BO\H 1 

§ 2) Naveh and Shaked, Amulets and Magic Bowls, Bowl Il 

.. <,,' 

, 
Deut 28:22 

1) Naveh and Shaked, Amulets and Magic Bowls, Bowl 9 

Deut 28:28 

1) Naveh and Shaked, Amulets and Magic Bowls, Bowl 9 

Deut 28:35 .. 
1) Naveh and Shaked, Amulets and Magic Bowls,' Bowlc 9 

c 

,q 
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Deut 29:19 

1) Naveh and Shaked. Amu lets and Masie Bowl s. Bow! 9· 

\ 
\ 

l sa 6: 3 

§ 1) Gordon, Orientalia X (1941). Bowl 1 

Isa 40:12 

1)" Naveh and Shaked. Amulets and Masie Bowl s. Bow! 12a 

2) Naveh and Shaked. Amulets and Masie Bowls. Bow! 12b 

Isa 44:25 

§ 1) Jeruzalmi. in label!, Corpus. Bowl 66 

Jer 2:1-3 

1) Kaufman, "Unique" 

Ezek 21: 21-23 

1) Kaufman, "Unique" 

Ros 2:4-6 .. 

§ 1) Montgomery. Nippur. Bovl 26 

Mic 7: 16-17 

1) Naveh and Shaked. Amulets and MaSie Bowls. Bow! 9 

l , 



- 256 --
Zech 3: 2 tJ 

§ 1) Geller, "Four Aramaie Incan tation Bowls, n Bowl C 

§ 2) Gordon, Biblical and Near Eastern Studies, Bowl 1 

§ 3) Gordon, Orientalia X (1941), Bowl 7 

§ 4) Mon tgome r y, Nippur, Bowl 3 

§ 5) Montgomery, Nippur, Bowl 5 

~ 6) Montgomery, Nippur, Bowl 16 

* 7) Mon tgomer y, Nippur, Bowl 26 

§ 8) Naveh and Shaked, Amulets and Magic Bowls, Bowl 11 

Pa 69:24 

1) Naveh and Shaked, Amulets and Magic Bowls, Bowl 9 

Ys 69:26 

1) Naveh and Shaked, Amulets' and Magic Bowls, Bowl 9 

Ps 91: 1 

Always appeaÀ with Deut 6:4 in magiesl formula; see 

listings for Deut 6:4. 

Pa 91: 7, 10 

§ 1) Gordon, ArOr 6 (1934), Bowl C 

Ps 121:7 

( § 1) Montgomery, Nippur, Bowl 12 

" 
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Ps 125:2 

1) Gordon, ArOr-6 (1934) "Exorcism," Bowl G 

Cant 3:7-8 

§ 1) 

§ 2) 

Jeruzalmi, in label1, Corpus. Bow1 66 

Naveh and Shaked. Amu1ets and Magic Bowls. Bowl 12a 

--

l ,t, 


