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 Abstract
The article contests the prevailing scholarly assumption that the Hebrew versions 
of the Clavicula Salomonis, one of the most popular magical texts, only began to 
appear in the late-seventeenth century. Through an in-depth analysis of a recent 
discovery, this study not only pushes back the timeline for the appearance of Hebrew 
Clavicula texts but also enriches our understanding of the dynamic process of textual 
transmission and adaptation. It also introduces the genre of “auxiliary manuals” 
and highlights their role in the broader context of magical practices.

 Keywords
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 Introduction
The Clavicula Salomonis (Little Key of Solomon) is likely to be the most prominent 
title in scholarly discussions of early modern magic in general and “Solomonic 
magic” in particular. In the sixteenth century, this notorious text was granted an 
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ignominious status when it was included in the Index of Prohibited Books.1 In 
addition to conferring iconic status on the texts of the Clavicula, this designation 
also gave the impression that there is only a single Clavicula, the prohibited one. 
However, this is far from the case. There are at least two hundred manuscripts and 
printed books with this title, with an incredible degree of variation. Some of these 
manuscripts were typographically mapped and grouped into eleven categories by 
Robert Mathiesen as part of a study of manuscripts and catalog records.2 Mathiesen’s 
work has been used by various scholars and sometimes expanded.3 Another work has 
attempted to portray a network of textual materials shared by different Claviculae 
and other “Solomonic” texts, pointing to some medieval Hebrew and Aramaic 
translations into Latin as examples of such materials.4 Little, however, has been 
done to clarify the shared form of these Claviculae, which seems to be the most 
obvious link between them. The aim of this article is threefold. First, it will argue 
that these texts are “open” in nature, because of their function: they are supposed 
to complement other magical materials. Second, this will allow us to undertake a 
more careful examination of the partially told story of the Hebrew manuscripts that 
are considered to be “translations” of the earlier non-Hebrew Claviculae. Through 
this journey, we will be exposed to the fascinating process of textual transmission 
and editing. Third, this article will argue, based on a recent discovery, that such 
works are attested in Hebrew already during the sixteenth century, which is earlier 
than has been previously assumed.

 Auxiliary Manuals: The Genre of the Clavicula Salomonis
The first appearance of a work with a similar structure to most of the later Claviculae 
was in Milan, circa 1446.5 In that year, at least two anonymous Italian scribes 
finished their translation of a Latin exemplar,6 another Clavicula, commenting on 
textual lacunae and (sometimes) attempting to clarify and correct the text when 
they felt it necessary.7 Following the exemplar, this Italian Clavicula is divided 

1 Federico Barbierato, “Il testo impossibile. La Clavicula Salomonis a Venezia (secoli XVII–
XVIII),” Annali della Fondazione Luigi Einaudi 32 (1998) 235–84.

2 Robert Mathiesen, “The Key of Solomon: Toward a Typology of the Manuscripts,” Societas 
Magica Newsletter 17 (2007) 1–9.

3 See, for example, the use of Mathiesen’s text groups in Daniel Bellingradt and Bernd-Christian 
Otto, Magical Manuscripts in Early Modern Europe: The Clandestine Trade In Illegal Book 
Collections (New Directions in Book History; Cham: Springer International, 2017).

4 Gal Sofer, “Hebrew ‘Solomonic Magic’: The Case of the Ydea Salomonis,” in Magic and 
Language: Perspectives on Jewish and Christian Magic in Early Modern Europe (ed. Yuval Harari, 
Gerold Necker, and Marco Frenschkowski; Wiesbaden: Harrassowitz Verlag, 2024) 153–87.

5 This manuscript was published by Florence Gal, Jean-Patrice Boudet, and Laurence Moulinier-
Brogi, Vedrai mirabilia. Un libro di magia del Quattrocento (Rome: Viella, 2017).

6 For a recent discovery of fragments of an earlier Latin Clavicula, see Matteo Cova, “Un 
manuale di negromanzia a Trento. Rinvenimento e studio dei più antichi frammenti della Clavicula 
Salomonis,” Studi Trentini – Storia 100 (2021) 149–76.

7 These kinds of comments are not at all unusual: they are an essential part of manuscript 
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into two different books. Broadly, the first book lays out essential astrological 
knowledge for determining the optimal timing of various magical “experiments” 
(i.e., practices), categorizing them by their objectives—such as love, friendship, 
and destruction—and includes a section on extraordinary experiments, further 
divided into beneficent and maleficent experiments. The first book also details seven 
categories, each dedicated to specific aims such as finding stolen objects, achieving 
invisibility, and creating illusions. The second book presents the practical aspects 
of these magical practices, focusing on the necessary tools and instruments such 
as ritual knives and candles, and outlines the preparatory steps for the practitioner, 
including fasting, bathing, and preparing both the followers and the ritual space, 
alongside instructions for suffumigation.

Already at this very early stage of transmission, the scribes of this Italian 
Clavicula treated their text as a general guide to different experiments. The first book 
of the Italian Clavicula begins with the astrological knowledge that is necessary for 
each kind of experiment, without going into detail or giving any kind of instruction 
concerning the performance of a specific experiment. These experiments are divided 
into categories according to their aims, e.g., experiments to bring about love are 
to be undertaken during the hours of Venus, Jupiter, or the Sun, while experiments 
to bring about destruction are to be executed during the hours of Saturn or Mars.8 
There are also experimenti extraordinari that do not fit into other categories and 
which are later sub-categorized into “good” (beneficent) and “bad” (maleficent) 
ones. Different chapters of the first book are then dedicated to each of the seven 
categories presented by the scribe: experiments for finding stolen objects (chapter 4), 
to create invisibility (chapter 5), to bring about love (chapter 6), entreaties (chapter 
7), to bring about hatred and destruction (chapter 8), extraordinary experiments 
(beneficent and maleficent, chapter 9), and illusionary experiments (chapter 10).9 
None of those chapters stand alone, and practitioners are instructed to use them to 
complement the recipes they already have.

The descriptions of these experiments offer significant insight into the scribes’ 
intentions. Take, for instance, the section on experiments for recovering stolen 
goods. In the fourth chapter of the first book, the scribes start by outlining “in 

culture. In his article on a specific recipe in some Hebrew Claviculae, Michael Kohs argues that the 
scribes were involved in some kind of “textual criticism.” See Kohs, “The Interplay of Images and 
Writing in Mafteaḥ Shelomoh: Two Experiments for Escaping from Prison,” European Journal of 
Jewish Studies 11 (2017) 1–23. However, this is by no means unique to the Hebrew manuscripts.

8 The concept that Venus and Jupiter have favorable effects on love whereas Saturn and Mars are 
connected to destructive forces is rooted in the elementary astrological knowledge that practitioners 
were required to possess before engaging in magical practices.

9 Those are described as experiments for bringing about derisory and ludicrous things. The creation 
of illusions (sometimes referred to as praestigia) was part of many practitioners’ repertoire. See 
Jean-Patrice Boudet, Entre science et nigromance. Astrologie, divination et magie dans l’Occident 
médiéval (XIIe–XVe siècle) (Paris: Publications de la Sorbonne, 2006) 368–71; Richard Kieckhefer, 
Forbidden Rites: A Necromancer’s Manual of the Fifteenth Century (University Park, PA: Penn 
State University Press, 1998) 42–68.
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what manner it is necessary to operate the experiments of [finding] theft.”10 This 
very description, which focuses on the manner of operating experiments, in the 
plural, shows that this section was not meant to fit a specific recipe, but rather a 
wide variety of recipes with this common aim. This intention becomes even more 
apparent upon reading the first sentence of this chapter: “You will find, dearest 
son, the experiment to find stolen objects as you will, either by conjuration, or 
by gathering [demons], or by art, or through sleep, or by writing characters, or in 
another manner.”11 In this concise statement, the scribes reveal their familiarity with 
the broadly disseminated techniques for locating stolen items. Readers acquainted 
with the magical literature from this era will concur with the observation of the 
Italian scribes. Experiments aimed at recovering stolen goods are quite prevalent, 
with various recipes emphasizing methods such as conjurations or invocations 
to retrieve the item, oneiromancy (“through sleep”), or techniques centered on 
inscribing certain χαρακτήρες (“by writing characters”) for achieving this goal.12 
The subsequent instructions are intended to complement these diverse practices. 
According to the Italian scribes, adherence to these instructions, predominantly 
involving prayers and adjurations, is essential; without them, the experiment is 
bound to fail.13 

The diverse (external) experiments necessitate the practitioner’s use of a myriad 
of tools and instruments (e.g., ritual knives, swords, magical circles, etc.), prompting 
the Italian scribes to dedicate chapters in the second book to each specific tool. 
Additionally, they provide detailed guidelines on fasting, bathing, preparing the 
practitioner’s followers, setting up the ritual space, and suffumigation. While the 
Italian scribes have striven to cover all conceivable instruments, they acknowledge 
that their text offers instructions for “almost everything” (quasi per tutto),14 
highlighting their comprehensive effort despite the challenge of encompassing (or 
collecting) all possibilities. This is yet another expression of the auxiliary nature 
of this early Clavicula.

We can infer that even at this early stage of textual transmission, Clavicula 
Salomonis texts were not designed to introduce novel, standalone methods, nor 
were they meant to provide a detailed, step-by-step ritual for achieving a specific 
goal. Instead, they predominantly appear in the form of indispensable auxiliary 
manuals, drawing upon and supplementing popular practices. This interdependence 
is crucial—the practitioner relies on the Claviculae to ensure that the recipe can be 
properly carried out, while the Claviculae themselves hold little value without the 

10 Gal, Boudet, and Moulinier-Brogi, Vedrai mirabilia, 389: “In che maniera conviensi adoperare 
gli experimenti dil furto.”

11 Ibid.: “Truoverai, figliolo carissimo, l’experimento a truovar il furto come voglia si sia, o per 
congiuratone, o per convocatione, o d’arte, o di sonnio, o per scrivere caratteri, o in altro modo.”

12 An example of a recipe that combines the last two techniques appears in the same codex of 
this Italian Clavicula and can be found in ibid., 250.

13 Ibid., 392.
14 Ibid.
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integration of external recipes. In that sense, these texts seem to represent attempts 
to systematize, standardize, and regulate the widespread diffusion of numerous 
practices. Thus, the scribes of such auxiliary texts typically practiced eclecticism 
and drew on common inventories of formulas and recipes. This explains why most 
codices containing a Clavicula were typically compiled alongside separate recipe 
books, which often reference or mirror the Clavicula’s content. This pattern is also 
evident in the Hebrew Claviculae, where it is clear that the scribes incorporated 
“external” recipes, yet grounded them in the knowledge acquired from this auxiliary 
manual in their possession.15

As we will explore, scribes believed that they could use a Clavicula to alter and 
supplement other recipes they encountered, a sentiment echoed by many different 
readers of different Claviculae who viewed these auxiliary manuals as an essential 
key for conducting the experiments they desired to perform. Consequently, textual 
analysis should accommodate the complexities that are not fully captured by the 
narrowly defined term “translation,” rather than treating manuscripts as “complete 
translations” of a particular work. This is especially relevant to certain Hebrew 
manuscripts identified as “the Hebrew Clavicula Salomonis.” These manuscripts, 
while correlating with other known Claviculae, are distinct entities and merit 
individual examination to accurately determine their histories.

 Hebrew Claviculae: Hermann Gollancz’s Discovery 
After finding an eighteenth-century manuscript in his father’s library, Hermann 
Gollancz, then a professor of Hebrew at London University, published a broad 
survey of its content in 1903.16 Considering it to be a Hebrew Clavicula Salomonis, 
he then published a facsimile edition of it in 1914.17 The original manuscript is now 
regarded as lost. Intriguingly, despite his lack of comprehension of some parts of 
the material, as evidenced by certain translations he made, Gollancz possessed a 
remarkable intuition regarding the authorship of this manuscript. He surmised that 
it was likely authored by a member of the Sabbatian movement, a hypothesis that 
was initially met with skepticism and dismissed by Gershom Scholem.18 However, 
a decade ago, Gollancz’s speculation was validated.19 By making the manuscript 

15 The following discussion will mention four Hebrew manuscripts of Clavicula Salomonis, 
excluding the recently discovered manuscript discussed below. For ease of reference, they are also 
listed here: 1) A facsimile published by Hermann Gollancz, Sepher Maphteaḥ Shelomo (London: 
Oxford University Press, 1914) [henceforth: Gollancz’s manuscript]; the manuscript, dated 1722, 
is written in Sephardic cursive script; 2) London, British Library, Ms. Or. 14759 and Ms. Or. 6360 
(Sephardic cursive script, 18th century); 3) Amsterdam, Bibliotheca Rosenthaliana, Ms. Rosenthaliana 
12 (Ashkenazic cursive script, 1729).

16 Hermann Gollancz, Maphteaḥ Shelomo—Clavicula Salomonis: A Hebrew Manuscript Newly 
Discovered and Now Described (Frankfurt: J. Kauffmann, 1903).

17 Gollancz’s manuscript.
18 Gershom Scholem, “Bilar (Bilad, Bilid, BEΛIAP), the King of the Demons,” Mada’ei ha-

Yahadut 1 (1926) 112–27, at 118 n. 21 [Hebrew].
19 Gal Sofer, “The Hebrew Manuscripts of Mafte’ah Shelomoh and an Inquiry into the Magic of the 

https://doi.org/10.1017/S0017816026101205 Published online by Cambridge University Press

https://doi.org/10.1017/S0017816026101205


330 HARVARD THEOLOGICAL REVIEW

accessible, Gollancz enabled scholars to scrutinize it. His enthusiasm for this 
significant discovery, however, was not shared by his colleagues, and it took decades 
before it received scholarly attention. This shift occurred with the British Museum’s 
acquisition of more Hebrew Claviculae, which were meticulously described 
by Claudia Rohrbacher-Sticker.20 Subsequently, Reimund Leicht conducted an 
important and systematic study of these texts.21

Typically viewed as Hebrew translations of a (specific) Clavicula Salomonis, 
these Hebrew manuscripts should not, in fact, all be treated as complete translations 
of a single text. Rather, like many other Claviculae, they represent compilations, 
combining the auxiliary manual with various recipes that were revised, commented 
on, and edited. In 2014, I discovered the identity of the scribe behind Gollancz’s 
manuscript: Rabbi Yehuda Arie (Leon), son of Yoseph Peretz.22 This Italian rabbi, 
who was born circa 1680 to a family of Moroccan descent in Ragusa, was later 
known as the personal scribe of the (in)famous Sabbatian Neḥemiah Ḥayyun. 
From 1709 to 1711, the young Peretz served as the sermonizer of the Ashkenazic 
synagogue in Venice, replacing his close friend Rabbi Isaac Cavalero, who had 
passed away due to unknown causes. Peretz published these sermons in a book 
he printed in Berlin in 1711/12 entitled Peraḥ Levanon (The Flower of Lebanon).

After resigning from his position in the Ashkenazic synagogue, Peretz traveled 
to various important cities in Europe, completing his journey in Amsterdam, where 
he started composing his own Clavicula Salomonis, that is, Gollancz’s manuscript. 
In 1721/22, he finished working on this manuscript, as two different colophons 
in the manuscript clearly show.23 His work was based on several manuscripts, but 
the main one was indeed a Hebrew manuscript, possibly connected to Neḥemiah 
Ḥayyun himself.24 Peretz consulted different works that were at his disposal, some 
of which were not part of any kind of Clavicula. An example is the passages from 
the Liber Iuratus Honorii that he included at the beginning of the manuscript, as 
Leicht already observed.25

Upon completing his own copy, Peretz relocated to London, where he 
collaborated with his new student on a revised version of his Clavicula. This student, 
Isaac Zekli, who was Dutch, took the lead on this particular copy, and he is the 

Sabbateans,” Kabbalah: Journal for the Study of Jewish Mystical Texts 32 (2014) 135–74 [Hebrew].
20 These are London, British Library, Ms. Or. 14759 and Ms. Or. 6360. See Claudia Rohrbacher-

Sticker, “Mafteaḥ Shelomoh: A New Acquisition of the British Library,” Jewish Studies Quarterly 1 
(1993) 263–70; eadem, “A Hebrew Manuscript of Clavicula Salomonis, Part II,” The British Library 
Journal 21 (1995) 128–36. Two more manuscripts have been discovered since then and described 
in Sofer, “The Hebrew Manuscripts.”

21 Reimund Leicht, Astrologumena Judaica. Untersuchungen zur Geschichte der astrologischen 
Literatur der Juden (TSMJ 21; Tübingen: Mohr Siebeck, 2006) 342–59.

22 Sofer, “The Hebrew Manuscripts.”
23 Ibid., 136 n. 7.
24 Ibid., 166–73.
25 See Leicht, Astrologumena Judaica, 354; Sofer, “The Hebrew Manuscripts,” 136–37.
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scribe behind this manuscript.26 Peretz and Zekli commented on the material found 
in the first copy in several places, now having more sources to compare, including 
a Spanish and an Italian Clavicula, as they explicitly stated.27 After consulting 
these additional sources, Peretz also made revisions to his own (first) copy, where 
we can observe minor modifications that were likely made around the year 1729.28

Peretz viewed the material in the Clavicula, the auxiliary manual, as a resource 
that could enhance other recipes in his manuscript, and he embraced its “open” 
nature to further innovate the book’s structure. In his version, there is a section 
titled “The Book of Seals,” a feature also present in Zekli’s copy. Peretz compiled 
most of the various seals and magical characters from his manuscript into this 
“book,” creating a reference guide for practitioners. This initiative resulted in a 
unique section not found in earlier Claviculae. Perceiving it as an auxiliary manual, 
Peretz took the liberty of modifying and adapting his text, making changes based 
on diverse sources and practical considerations.

The perception of the Clavicula as an auxiliary manual was not exclusive to the 
Italian scribes, including both the anonymous creators of the earlier Italian Clavicula 
and Peretz. This perspective was also shared by the anonymous scribe of the 
manuscripts housed in the British Library. This scribe explicitly described his 
Clavicula as an auxiliary manual designed to complement external recipes. For 
instance, in an experiment aimed at binding a spirit within a crystal, the practitioner 
is directed to use a table draped with a red cloth. This red cloth, according to the 
scribe, “should be consecrated according to the key.”29 In another experiment, the 
scribe included a remark about the circle the practitioner must use, stating: “But it 
is worth nothing if it is not done according to the key of King Solomon, peace be 
upon him. And all the rest of the things should be done according to this, as is 
known to the wise-hearted.”30 The scribe mentioned “other keys” (e.g., 8r: ובמפתח 
 and also commented on chapters ,([. . . and I have found in a different key] אחר מצאתי
that are typically found in other “keys,” but were absent from his version.31

The history of the manuscripts in the British Library, previously part of a 
single codex, remains largely uncharted, in contrast to the origins of Gollancz’s 
manuscript and Zekli’s text. However, as Rohrbacher-Sticker intuitively noted, 

26 Amsterdam, Bibliotheca Rosenthaliana, Ms. Rosenthaliana 12.
27 Gal Sofer, “Solomonic Magic: Texts, History, and Reception” (PhD diss., Ben-Gurion University 

of the Negev, 2022) 31.
28 See, for example, Gollancz’s manuscript, 46r.
29 Ms. Or. 14759, 17r: ודע שצריך שיהי]ה[ לך שלחן מזומן שעליו תשים בגד אדום מקודש כסדר המפתח.
30 Ibid., 18v: אבל אינו שוה דבר אם אינו עשוי על סדר המפתח של שלמה הע"ה [המלך עליו השלום]. וכל שאר 
י.הדברים צריך לעשותם על דרך הסדר ההוא כמובן לחכימי לבא

31 Ibid., 14r: בכאן חסר פרק כ"ג שמביא במפתחות שהוא מהנהרים, כי אולי סמך על מה שביאר בפרק ו' מהמפתח 
שהוא מהמרחצאות. ושם פירט ג"כ ]גם כן[ או נהר או יאור כאשר תראה. ויהי]ה[ א"כ ]אם כן[ סבת השמטת זה הפרק
 Here, the twenty-third chapter of the keys, which concerns the rivers, is) .עבור זה כנ"ל ]כנזכר לעיל]
missing, perhaps because he [the scribe] relied on the explanation in the sixth chapter of the key, 
which concerns the baths. There, he also listed “or river or flume,” as you will see. Thus, this is 
the reason for omitting this chapter, as mentioned.)
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these manuscripts might also trace their lineage back to earlier Hebrew texts.32 
The reliance of both Peretz and the anonymous British Library scribe on Hebrew 
sources, coupled with the partial similarities between their manuscripts, implies 
that Hebrew documents sharing common content were in circulation before 
the eighteenth century. Despite this, scholars have often dismissed this notion, 
favoring the theory that these materials only began to appear in the latter half of 
the seventeenth century.33 This assumption is partly influenced by the controversial 
claim of an ultimate Greek source for the (whole) Clavicula Salomonis.34 My goal 
is to present a counterargument, beginning with a re-evaluation of what some 
consider a mere fable about a distinguished Italian Jewish engineer.

Abraham (or Abramo, in Italian) Colorni was a colorful sixteenth-century 
Italian figure.35 Born in Mantua in 1544, he gained widespread recognition for his 
exceptional accomplishments as an engineer. Indeed, his engineering prowess and 
knowledge earned him fame throughout Italy, a fact attested by Tommaso Garzoni 
(1549–1589).36 Around 1566, Abraham, who was then living in the contrada del 
Grifone in Mantua, married Violante, the daughter of Yeḥiel Nissim da Pisa.37 
Following a period at the Gonzaga family court in Mantua and several years after 
the death of Yeḥiel Nissim in 1574, the couple relocated to the residence of the 
da Pisa family in Ferrara.38 There, Colorni was able to work on his inventions, 
especially weaponry, in the court of the Este family for Alfonso II, the duke of 

32 Rohrbacher-Sticker, “A Hebrew Manuscript,” 128. In her earlier article, she relates the claim 
of a Hebrew original to the Christian interest in Kabbalah, arguing that “Christian interest in the 
Kabbalah and, above all, in its magical aspects having greatly increased since the 15th and 16th 
centuries, such a claim of Jewish provenance more often than not simply served the purpose to 
establish the ancienneté and the authoritative character of a certain tradition or of certain practices.” 
See Rohrbacher-Sticker, “Mafteaḥ Shelomoh,” 264–65. However, her assumption that the materials 
in texts like the Clavicula Salomonis were identified by Christians as “Kabbalah” as early as the 
15th cent. is highly questionable.

33 See, for example, Kohs, “Interplay of Images,” 3.
34 For a different perspective see Sofer, “Solomonic Magic,” 286–93.
35 Many studies mentioned Abraham Colorni and his unique biography. The most relevant work 

concerning Colorni is Ariel Toaff, Il prestigiatore di Dio. Avventure e miracoli di un alchimista 
ebreo nelle corti del Rinascimento (Milan: Rizzoli, 2010). Toaff collected many historical documents 
concerning Colorni, and I have relied heavily on his important book, which unfortunately has 
not received adequate attention from scholars. On Colorni, see also Cecil Roth, “The Amazing 
Abraham Colorni,” in idem, Personalities and Events in Jewish History: A Collection of Essays 
(Philadelphia: Jewish Publication Society of America, 1953) 296–304; Daniel Jütte, The Age of 
Secrecy: Jews, Christians, and the Economy of Secrets, 1400–1800 (New Haven: Yale University 
Press, 2015) 116–223; G. Jarè, Abramo Colorni. Ingegnere di Alfonso II d’Este (Ferrara: Premiata 
Tipografia Sociale, 1891).

36 Toaff, Il prestigiatore di Dio, 28.
37 Ibid., 32. On the Colorni family, see Vittore Colorni, “Genealogia della famiglia Colorni 

1477–1977,” in idem, Judaica minora. Saggi sulla storia dell’ebraismo italiano dall’antichità 
all’età moderna (Milan: Giuffrè, 1983) 636–70.

38 Toaff, Il prestigiatore di Dio, 33.
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Ferrara (1533–1597).39 Beyond his renowned engineering skills, he also had a keen 
interest in cryptography, penning an entire work on the subject in 1593. This work, 
titled Scotographia, was dedicated to Rudolf II (1552–1612).40 This esteemed and 
well-connected engineer also undertook the translation of a Clavicula Salomonis 
from Hebrew into Italian. Although many scholars have dismissed this notion as 
mere legend,41 I, like Toaff, see no reason to doubt it.42 A recent discovery confirms 
that a Hebrew Clavicula Salomonis was circulating among Jewish individuals in 
Italy during the sixteenth century. This lends additional support to the possibility that 
Abraham Colorni indeed translated Hebrew materials, identified as the Clavicula 
Salomonis, into Italian.

While working on an article about Hebrew Claviculae from 2012 to 2014, I 
encountered brief remarks by Max Grunwald (written in 1947), referenced by 
Gideon Bohak,43 which at the time appeared to me to align with certain recipes 
from the eighteenth-century Hebrew Claviculae.44 Grunwald mentioned that the 
manuscript he had examined was held in the Bezalel Museum, which subsequently 
closed in 1965, with its collection being transferred to the Israel Museum. My 
search for this manuscript within the Israel Museum’s collection via the manuscript 
database of the National Library of Israel in Jerusalem yielded no results—none of 
the manuscripts matched Grunwald’s description. Consequently, I thought that it 
might have been lost during the collection’s transition from the Bezalel Museum 
to the Israel Museum. Fortunately, in 2016, Yoel Peretz, aided by the staff of the 
Israel Museum, discovered a folio in the museum’s collection that appeared to fit. 
He sought the expertise of Yuval Harari and myself for further insight. It was at 
this point that I recognized the significance of the find; this was the lost manuscript 
referenced by Grunwald, or a closely related source (see below), a realization to 
which Peretz had also come.45

Upon close examination, I identified the folio (Jerusalem, The Israel Museum, 
B12.1864 [see Appendix below]) as part of a Hebrew Clavicula—not in the sense 
of a “complete translation of a specific Clavicula Salomonis,” but rather as a 
work derived from such an auxiliary manual, originally compiled alongside one. 
Through paleographical and filigranological analysis, I dated the document to 

39 Ibid., 37–43.
40 Ibid., 167–75.
41 See Federico Barbierato, Nella stanza dei circoli. Clavicula Salomonis e libri di magia a 

Venezia nei secoli XVII e XVIII (Milan: S. Bonnard, 2002) 40–41; Leicht, Astrologumena Judaica, 
342–44; Marina Caffiero, Legami pericolosi. Ebrei e cristiani tra eresia, libri proibiti e stregoneria 
(Turin: G. Einaudi, 2012) 132 n. 33; Roth, “The Amazing Abraham Colorni,” 300–301. 

42 Toaff suggested that Colorni worked on a translation of a Clavicula in his last years (that is, 
between 1593 and 1599). See Toaff, Il prestigiatore di Dio, 183–87.

43 Gideon Bohak, “Gershom Scholem and Jewish Magic,” Kabbalah 28 (2012) 141–62 [Hebrew].
44 Max Grunwald, “Sephardic Charms and Amulets,” Reshumot 3 (1947) 252–56.
45 Following this discovery, Yoel Peretz and I gave two lectures at the Seventeenth Congress 

of Jewish Studies (2017). See also Peretz’s analysis from a folkloristic perspective in Peretz, “A 
Magical Ship,” Yeda-’Am 46 (2020) 45–62 [Hebrew].
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the sixteenth century.46 Furthermore, the watermark suggests that the paper was 
produced in Ferrara, where the Colorni family resided from 1574 onwards. It is 
important to recognize the limitations of this analysis: even if accurate, it does not 
necessarily imply that the manuscript was authored by Colorni or directly linked 
to him. Nonetheless, this finding allows us to suggest that a Hebrew Clavicula text 
was circulating in Italy during this period.47

Considering the “open” nature of these texts, determining whether this folio 
genuinely originates from a manuscript whose scribe identified it as a Clavicula 
requires careful examination. To establish this, we must delve into the textual 
content of the folio, which not only offers significant insights about this particular 
piece, but also enhances our comprehension of the later Hebrew Claviculae. In the 
following section of this article, I will describe the folio, presenting evidence that 
substantiates its identification as part of a Clavicula.

 Echoes in the Margins: The Role of Scribe-Readers in Textual 
Development
Our folio bears the imprint of three individuals. The initial contributor was an Italian 
Jewish scribe, likely of Ashkenazic heritage.48 The bulk of this folio, drawings 
included, features handwriting in a semi-cursive sixteenth-century Ashkenazic 
script, which is a clear indication of his contribution. The color drawings were 
meticulously planned, with the artist first creating a pencil draft and only then 
applying the ink. This scribe adorned some words in the text with a red overline, 
indicating the beginning of a sentence. He also used an overline in the shape of a 
triangle composed of three dots (∴) to refer to a (usually lexical) clarification in the 
margins and an overline circle with a straight line (o—) where the direction of the 
line points to a comment in the margins, often a comment that completes a lacuna. 
However, these marks were evidently used interchangeably. 

In a single case, the scribe used the original Latin script that was in front of him, 
writing the common i-like sign as an abbreviation for “et” (and) and a phrase that 
reads “cohrdo vexillo,” whose first word is probably a contracted form of 
“coherendo,” thus meaning “and by adhering to the troop.” The recipe that is 
commented on here is a recipe to make a military troop of  “thousands of horsemen” 
appear as the practitioner’s companions (עמך רוכבים  אנשים  אלף   so this ,(שיתראו 
possibility seems quite reasonable. These kinds of illusionary experiments, with 
their obvious militant flavor, were sometimes of interest to engineers who were 

46 A watermark that corresponds to Briquet 2592 can be found. For the paleographical analysis, 
see below.

47 There is more evidence that supports this assertion. See Sofer, “Solomonic Magic,” 270–75.
48 Masculine pronouns are used for the anonymous scribe based on the historical context of 

16th-cent. Jewish scribal activity and the transmission of magical knowledge, both of which were, 
within these specific geographical and cultural contexts, overwhelmingly male-dominated spheres 
during this period.
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interested in creating such cutting-edge weaponry, as proven by texts like the 
fifteenth-century Bellifortis.49 The Bellifortis was translated into Yiddish in the late 
fifteenth century, and a later hand made many other additions to it, including spells 
and incantations.50 This connection between engineers and magical texts, therefore, 
is also attested in Jewish sources.

Other lexical comments by this scribe include: the clarification of the Hebrew 
transliteration of the Latin maculat[a] (מַַאקוּלַַט), which describes the staff or wand 
used and which he explains in the margin as “that is to say, [without any] defect”; 
the Hebrew transliteration of the Latin/Italian salice (שַַליצֵֵי), adding the comment 
“that is to say, willow”; the Hebrew word פול (i.e., fava bean), adding in the margin 
the Hebrew transliteration of the Italian פַַאוֵֵוי (fave); and the Hebrew word בישועה 
(salvation), adding in the margin the Hebrew transliteration of the Latin/Italian 
 that is, “greetings.” All these comments suggest that our scribe was ,(salve) שַַלוֵֵו
taking an active part in the translation process, preserving specific forms (like 
 but also commenting on them if they seemed odd or problematic. In the ,(בישועה
case of בישועה, it is clear that a reader of the Hebrew translation would have read 
it as “by salvation,” or even “by Jesus.” Thus, the scribe-translator, who was aware 
of this possibility (which was intensified by the fact that בישועה appears three times; 
i.e., בישועה בישועה   ,added the common form of greeting in the margin ,(בישועה 
making it clear that this word came from salve, a common way to greet summoned 
spirits. The scribe made his translation process visible to the reader, though not 
necessarily intentionally, by pointing to the equivalent in the vernacular—sometimes 
the Hebrew (like the willow, ערבי נחל), but other times the Italian (like the fava 
beans, fave). The Latin script that he inscribed in the margin indicates that he had 
a Latin source before him, yet this does not imply that it was the sole source he 
consulted.

The scribe was actively engaged in translating into Hebrew, a process evident 
from the examples provided, as well as from a notable instance where he appears 
to choose one word over another based on stylistic preferences. This is the case of 
the word לפני (before), which he crossed out with a line and changed into קודם, in 
the phrase קודם עלות השמש (before sunrise), both probably derived from the Latin 
or Italian ante. This act, I suggest, points to the translation process, and it is possible 
that our scribe was more familiar with the phrase קודם עלות השמש than he was with 
 thus changing his mind concerning its phrasing. The close word ,לפני עלות השמש
 perhaps also contributed to his decision concerning this specific (the east) קדם
phrasing.

At a later stage, likely in the late-sixteenth century, a reader of this manuscript 
took an active role in editing it by adding three alternative recipes to the first recipe 

49 Gal, Boudet, and Moulinier-Brogi, Vedrai mirabilia, 115. On illusionist experiments, see 
Kieckhefer, Forbidden Rites, 42–68. Interestingly, such experiments also appear in Francesco Viola’s 
manuscript. See Barbierato, Nella stanza dei circoli, 253–54.

50 Munich, Bavarian State Library, Cod.hebr. 235.
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on this folio. This reader, also of Ashkenazic descent, inscribed a single recipe in 
the left margin and two more at the bottom of the folio, in his own semi-cursive 
Ashkenazic script. Similarly to the first scribe, this individual was proficient in 
both Italian and Latin. In a particular instance, he even referenced a Yiddish term 
for the sake of clarification (]שתי ענפים הנקר]אים[ צאקן ב"א ]בלשון אשכנז). Furthermore, 
at the bottom of the folio, he commented on corrupted Italian that he had 
transliterated into Hebrew. In the context of offering an alternative to the 
aforementioned recipe for conjuring horsemen, he inscribed the following 
incantation: גְְרִִיבֵֵילָָא וויניטי וויניט]י[ אונא אל תן קוני רובש. The first three words seem to 
be a call for a spirit named Grivela51 to come (וויניטי וויניטי; that is, “Veniti! Veniti!”), 
but the other five words are unrecognizable at first sight. As an Italian who was 
well-versed in magical texts, our scribe added a philological insight in the margin, 
mixing Latin and Italian: “These five words are like איאו טי קוניוריבוש [eo te coniuro 
vos],52 that is to say, ‘I adjure you.’ ” His inclusion of an additional alternative recipe 
for the last one indicates that he, like the first scribe, was also consulting various 
texts.

In one intriguing case, this scribe seems to transliterate from Latin rather than 
translating, possibly because of a source that was already confusing. In a recipe at 
the bottom of the folio, the practitioners are instructed to say שלוי אנדינא דנטא, which 
will result in the appearance of the horsemen. These words, I suggest, were 
transliterated because they made little sense to the scribe, who was evidently familiar 
with Latin. From the context, I posit that it was something along the lines of “salve 
a devenientia” (greetings to [those who are] coming), but the common misreading 
of the letter v as n caused a misunderstanding that led our scribe to transliterate 
these words. It is more probable that the source of this spell was already quite 
difficult to read, making the splitting of the unrecognized words a phenomenon 
that was probably already attested in the original Latin. This should not come as a 
surprise: if you expect to see uncommon or meaningless words in a spell, you might 
well see them—even if they made complete sense in the original. If I am correct, 
this case underscores the need for caution when assessing a scribe’s language 
proficiency based on such instances.53

Later, around the eighteenth century, this manuscript was owned by a person 
who seems not to have cared about it very much, using it as a sheet of paper for 
testing a quill, resulting in a small portion of the original text being overwritten 
with his Sephardic cursive script אנסה הקולמוס (I will test the quill), a common 
formula for such scribal practice. While this inscription does not provide us with 
much information about the scribe and his apparent lack of interest, it could offer 
insights into the dissemination of the folio we are examining, specifically its 
circulation among individuals of Sephardic Jewish descent.

51 Or, more likely, as Grunwald suggested, the phrase “Gerri (sic) Bella” (geri bella).
52 The first word, eo, may also be a transliteration of the Italian io.
53 For another case, see Sofer, “Ydea Salomonis.”
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The folio in question is written on both sides. On the recto, we find three 
drawings: a circular diagram with lines and letters, a depiction of a small purse 
with inscriptions on it, and a large drawing of a ship containing three human figures, 
carried by four demonic figures. All these are known from later Claviculae, except 
for the ship, which is known only from the British Library manuscript Or. 14759 
(33v).54 These drawings on our folio are accompanied by captions that describe 
them and were part of a recipe for escaping from prison, which has not been 
preserved in the folio. While this assertion is based on the later manuscripts, the 
captions that survived in the folio support it. Above the circular diagram, the caption 
reads זאת היא העגולה הג' שראוי]ה[ להרשם בעבר השני מהקלף טאלפא (this is the third circle 
that should be inscribed on the other side of the parchment [that is made of] talpa 
[Latin/Italian for mole]). Above the small purse, there is also a caption: זהו הכיס 
 this is the purse) אשר בו צריך שיהי]ה[ הדינארו ר"ל הפשוט וליגע בו כל החלנו]ת[ ומסגרות
within which the dinaro—that is to say, the small coin—should be, and the windows 
and gates should be touched [with it]). The inscription on the purse reads ָצדק הֵֵנָה 
 justice, HENA VEHENA MEHENA, all things will be) וְְהֵֵנָהָ מֵֵהֵֵנָהָ יותרו כל הדברים
loosened), clearly referring to the aim of this purse; namely, to make all gates and 
windows open by loosening their bonds.55 By the sides of the ship, there are two 
captions concerning its anatomy. On the right, the caption reads חלק הזה מן הספינה 
בלעז פוֹפַַא   this part of the ship is called poppa [Italian for stern] in the) נקרא 
vernacular).56 On the left, the caption reads ]חלק הזה מן הס]פינה[ נקר]א[ פְְרוֹדַַא בלע]ז 
(this part of the ship is called proda [Italian for prow] in the vernacular).57

On the verso, we find three recipes with an added paragraph containing general 
instructions (concerning the proper timing of experiments)—commonly found 
in auxiliary manuals—between the second and third recipes. The first recipe, as 
mentioned above, concerns the summoning of (the appearance of) a thousand 

54 On this ship, see Kohs, “Interplay of Images.”
55 The same formula also appears in Peretz’s manuscript and in Ms. Or. 14759. Kohs’s reading 

of this formula is different from mine, treating the (vocalized) ָהֵֵנָהָ וְְהֵֵנָהָ מֵֵהֵֵנָה as “here and there, and 
from them” and יותרו as “will be augmented.” While the first interpretation is plausible, the second 
seems unlikely, considering the context of this inscription.

56 The translation of לעז as “foreign language” can be misleading, implying that the language 
under discussion was “foreign” to the scribe who used it. However, the word לעז was commonly 
used by Jews throughout Europe to point to the vernacular, mostly Romance languages. See, for 
example, Elisabeth Hollender, Piyyut Commentary in Medieval Ashkenaz (Studia Judaica 42; Berlin: 
De Gruyter, 2008) 64–65.

57 Kohs transcribed the word in Ms. Or. 14759 that describes this part of the ship as פרורא (from 
the Italian prora), even though he was aware that it can be read as פרודא, which, according to him, 
is the Italian word for “shore” (Kohs, “Interplay of Images,” 15–16 n. 43). I suggest reading both 
cases—in the manuscript under discussion as well as Or. 14759—as פרודא, since this is exactly what 
is written there if one compares the sharper inner angle of the ד to the round angle of the ר. The 
explanation for this form is quite simple—the use of proda rather than the common (contemporary) 
Italian prora is attested in Vulgar Latin, as observed, for example, by Charles Hall Grandgent, From 
Latin to Italian: An Historical Outline of the Phonology and Morphology of the Italian Language 
(2nd ed.; Cambridge, MA: Harvard University Press, 1927) 116.
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horsemen. Next, a recipe for invisibility is described, which involves slaughtering a 
black rooster in the name of Satan, inserting a fava bean into it, burying the rooster, 
and waiting for the bean to grow. The beans that sprout from it will supposedly 
grant the one who holds them the ability to become invisible. The third (partial) 
recipe concerns a well-known method for finding a stolen good, widely known as 
“the eye of Abraham.”58

All these recipes appear in this exact order in British Library Ms. Or. 14759 
(33v–34r). Furthermore, the drawings are also to be found there (the magical circle 
and the purse on 33r; the floating ship on 33v). Peretz included the second and third 
recipes in his work, with the drawings of the magical circle and the purse in their 
relevant places. Consequently, Zekli also included them, but he explicitly omitted 
the recipe for invisibility out of an obvious halakic concern: “This gate remains 
closed, no man in Israel will enter it, since it contains a sacrifice for Satan.”59

All of this suggests that the British Library manuscript seems to follow the 
structure and content of our folio more closely. Interestingly, a connection can be 
drawn between the two. All of the alternative recipes that were added to the folio 
by a later scribe were incorporated into the British Library manuscript. In the British 
Library manuscript, these alternative recipes are presented consecutively, without 
a whole new section (with a new title) being dedicated to each recipe, which was 
a practice that the scribe of this manuscript evidently used when describing 
consecutive experiments with the same goal. Additionally, the comments found in 
the margin of our folio were also integrated into the main body of the text in the 
British Library manuscript. For example, when the earliest scribe in our folio 
explained the Latin maculat[a] (מַַאקוּלַַט) as חסרון in the margin, the scribe of the 
British Library manuscript directly wrote אשר אין לה חסרון (33v). While he kept the 
form שַַליצֵֵי (salice), he added ר"ל ערבי נחל (that is to say, willow) in parentheses.

In certain cases, the scribe of the British Library manuscript shortened the 
alternative recipe offered in the margins. For example, he recognized that the recipe 
in the left margin follows the recipe in the main text and only deviated from it at 
specific points. Thus, he ended his third and last recipe with כנ"ל (as mentioned 
above), referring to the formula of the first recipe. Practically, this scribe relates 
these two recipes to each other, making the third recipe dependent on the first. 
While the scribe of the British Library manuscript establishes this functional 
dependency between the two recipes, the relationship in our folio is purely structural. 
The third recipe is presented as an alternative to the first based on its placement, 
but it remains practically independent and can be performed without recourse to 
the formulas in the initial recipe.

58 See, for example, Daniella Zaidman-Mauer and Sivan Gottlieb, “ ‘Beat the Copper Nail in the 
Eye with a Hammer’: An Ancient Magic Spell in Yiddish for Catching a Thief,” European Journal 
of Jewish Studies 17 (2022) 153–75.

59 Ms. Rosenthaliana 12, 62r.
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The scribal strategies adopted by the later scribes are interesting in and of 
themselves and can show how they perceived the material in front of them and 
how they incorporated different sources to create their own Clavicula. However, 
given this “open” nature of the texts under discussion, how can we assume, from 
later manuscripts, the form of the original manuscript that contained this folio? 
More evidence is needed to support the argument that we are indeed looking at a 
folio from a Hebrew Clavicula.

The margins of this folio, as we saw, reveal some interesting insights concerning 
the scribes who participated in different stages of the development of its structure 
and content, which would manifest later in several different manuscripts. They can 
help us to uncover editorial decisions made by later scribes and clarify how texts 
went through changes in the process of transmission. These margins, I suggest, 
can also offer us an opportunity to contextualize this folio. In particular, a single 
simple comment in the margin shows that our scribe was familiar with the concept 
of auxiliary manuals, and with a Clavicula Salomonis in particular, which in turn 
makes the assumption concerning the original manuscript being a part of a Clavicula 
more plausible.

The first recipe in the surviving collection instructs the practitioner to use a staff 
or wand made of a willow branch. This branch should be cut with a single sword 
stroke, a reasonable instruction given the slenderness of willow branches. Our 
scribe, however, was seemingly concerned about the sword used in this practice: 
he used the definitive form החרב (the sword), without mentioning this sword earlier 
in the recipe. He thus commented in the right margin, explaining that “the sword” 
refers to “the familiar knife” (הסכ]י[ן הידוע). What value does this comment have 
to the already perplexed reader? What is known about this knife that led the scribe 
to consider it appropriate to explain “the sword” using it? There is only a single 
reasonable explanation: this is indeed a familiar knife; that is, a knife that has 
already been described. Since we have the whole recipe from its very beginning, 
we cannot argue that this knife was described in a part of it that is now missing.

Given the fact that manuscripts of the Clavicula Salomonis dedicated a whole 
chapter to the preparation of a knife to be used in different experiments, we may 
assume that this is exactly the case here. Evidently, such a chapter can be found in 
the later Hebrew manuscripts. For example, in the British Library manuscript, we 
read “Chapter 9: On the Knife and the Swords of the Art” (9v). This chapter gives a 
detailed description of how this knife should be prepared, what materials should be 
used, and what formulas should be used to consecrate it. This is a common chapter 
shared by many Claviculae, and it also appears in the Latin and Italian ones.60 In the 
relevant recipe in the British Library manuscript, the scribe replaced “the sword” 
with “the familiar knife,” incorporating this reference into the main text. 

60 See, for example, the seventh chapter in the Italian Clavicula published in Gal, Boudet, and 
Moulinier-Brogi, Vedrai mirabilia, 415–16.
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Other internal references to different sections of this auxiliary manual from 
different discrete recipes in Hebrew Claviculae can be seen, for example, in Peretz’s 
instruction העיקר שתסדר עניינך כפי סדר המפתח של שלמה הע"ה (the most important thing 
is for you to arrange your things according to the order of the key of Solomon the 
king, peace be upon him), in a recipe that otherwise stands alone.61 In another 
recipe, now an experiment attributed to Simon Magus, Peretz instructs the 
practitioners to end the ritual with a formula with which they should depart from 
the summoned spirits. However, he does not detail it, but only refers to it: תתן להם 
 62 What is.(give them permission [to leave] in the known manner) רשות באופן הידוע
this “known manner”? It is the one that appears in the first book of many Claviculae, 
which Peretz did not include in his work. The scribe of the British Library 
manuscript, however, explicitly referenced it: אח"כ תתן להם רשות להפטר על הפנים 
 afterward, give them permission to depart in) שאמרנו בספר הראשון בענין כל המלאכות
the manner that we spoke about in the first book concerning all the arts).63 In a 
similar recipe attributed to Simon Magus, the scribe of this manuscript also wrote: 
 give them permission [to leave] in the manner that) תתן להם רשות באופן אשר ידעת
you already know).64 The scribe included a note in parentheses in the left margin 
regarding this matter, but unfortunately, the method used to preserve this manuscript 
resulted in the margins being neglected and led to the removal of portions of the 
text in several instances. The surviving comment reads: }{במ הוא  ה}{   .נתינת 
Considering the nature of such comments in other places in the manuscript, I posit 
that it is . . . נתינת הרשות הוא במ (giving permission is [described] in . . . ), probably 
referring to the same “first book” mentioned above, hence במ being, most likely, 
65.(in the Key) במפתח

Further evidence to support the argument that this folio originated in a Clavicula 
Salomonis manuscript is the paragraph between the second and third recipes. This 
paragraph, which does not appear in Peretz’s manuscript, but only in the British 
Library one (34r), contains general instructions concerning when and how to test 
an experiment (לבחון איזה נסיון). According to this passage:

Note that when you wish to test an experiment, the moon should be in an 
even-numbered [day]; that is to say, in [day] two or [day] four or [day] six, 
etc., until the half [cycle] of the moon [i.e., the fourteenth day]. And when 
the moon is in its second day, the experiments should be written before sun-

61 Gollancz’s manuscript, 23v. This is a recipe for summoning the demon king Barqan with his 
troops. On this recipe, see Gal Sofer, “ ‘And You Should Also Adjure in Arabic’: Islamic, Christian, 
and Jewish Formulas in the Solomonic Corpus,” in Esoteric Transfers and Constructions (ed. Mark 
Sedgwick and Francesco Piraino; Cham: Springer International, 2021) 57–71.

62 Gollancz’s manuscript, 55r.
63 Ms. Or. 14759, 11v–12r.
64 Ibid., 48r.
65 References to “the Key,” as shown above, are not uncommon. On folio 14r, the scribe of the 

British Library manuscript added a comment in parentheses concerning a missing chapter “that he 
[the scribe] gives in the Keys” (שמביא במפתחות); that is, a chapter commonly found in other Claviculae 
that he knew. 
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rise, toward the east. And if it is in the fourth day, [the experiments should be 
written] at sunrise [השמש  toward the east. And if [it is in the] sixth ,[ביאת 
[day], toward the west. And if [it is in the] eighth [day], toward the south. 
And if [it is in the] tenth [day], toward the North.66

This passage provides a relatively general set of instructions, which aligns with 
the genre of auxiliary manuals. While it cannot be found in the earliest attested 
Italian Clavicula, a note that appears in it suggests that we are witnessing an 
elaboration of a concept that was rooted in this early stage of transmission. This 
concept revolves around the challenge or impossibility of calculating astrological 
timing based on all the relevant planets. Recognizing the difficulty in pinpointing 
the precise moment for a magical operation based on specific planetary hours, 
the Italian Clavicula proposes: “But if it seems too difficult and burdensome for 
you to find the hours and points as finely [i.e., precisely] as mentioned above, you 
should observe the moon from the first to the fifteenth day and arrange it on one 
of the aforementioned days in the first hour of these days; that is, between the first 
dawn and the sunrise.”67

Here, relying mainly on the moon is offered as a solution to the difficulty of 
finding the precise astrological moment. Practically, this presents the practitioners 
with an accessible method: observing the moon and the sunrise does not require 
external specialized tools or updated ephemerides. It seems that the passages in 
the Hebrew manuscripts correspond to this or are reacting to this passage and 
that they are, in that sense, an elaboration made for an easier, or more accessible, 
modus operandi. This is, however, not exclusive to the Hebrew manuscripts. We 
can find a similar passage in some of the Latin Claviculae. For example, in a late 
seventeenth-century Clavicula Salomonis, we find:

Note that if anyone wishes to perform an experiment, note well that it is 
necessary that he have this method. First, he should know what he wishes to 
perform. Second, he should observe the moon, namely, from the first [day of] 
moon until the fourteenth [day of] moon. Third, it is necessary for the moon 
to be in an even-numbered day during its waxing phase, because you should 
not write or conjure any experiment unless the moon is in its second, fourth, 
sixth, eighth, tenth, twelfth, [or] fourteenth [day]. If any experiment is to be 
written when the moon is in its second phase, it must be done before the 
sunrise in the east. If in the sixth, towards the west. If in the eighth, towards 
the south. If in the tenth or twelfth, towards the north. If in the fourteenth, 

66 Jerusalem, The Israel Museum, B12.1864, 1v: דע כי כאשר תחפוץ לבחון איזה נסיו]ן[, צריך שהירח 
יִכִָָתבֵֵו הנסיונת לפני קודם ו' ]ו[כו]לי[ עד חצי הלבנה. וכאשר הלבנה מב' ימים   יהי]ה[ במספר שוה ר"ל בבֵֵ' או ד' או 
י' מול ו' מול המערב. אם ח' מול דרום. אם   עלות הש]מ[ש מול המזרח. אם מד' ימים בביאת השמש למול המזרח. אם 
 .I plan to publish an edition and in-depth analysis of the entire folio elsewhere .צפון

67 Gal, Boudet, and Moulinier-Brogi, Vedrai mirabilia, 363: “Ma se a te paresse troppo grieve 
et difficile ritrovare l’hore e punti sì sottilmente come sopradetto, guardarai la luna prima per sin a 
la quintadecima, et acconciala in alcuno de giorni antedetti nel’hora prima d’essi giorni, cioè tralla 
prima aurora et il nascimento dil Sole.”
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at the sunrise, but first see that you know the time, the hour, and the phase 
of the moon.68

The user-friendly method of calculating astrological timing offered by various 
Claviculae alleviates the concerns raised by practitioners who did not have the 
knowledge, expertise, or economic means to choose the precise moment for their 
practice. This method, presented as a general method for all kinds of experiments, 
fits very well with the genre of auxiliary manuals.

Our folio contains the recipes that can be found later in an eighteenth-century 
Hebrew Clavicula, which incorporates comments and notes in the folio’s margin. 
The recipes in the later manuscript appear in the same order as on our folio. Taking 
into account the reference to “the familiar knife” and the passage addressing 
astrological timing, which are commonly found in various Claviculae and fit the 
auxiliary nature of these texts, we can postulate with a high degree of certainty 
that this folio is indeed a remnant of an elaborated codex of a Hebrew Clavicula. 
Furthermore, the translation process reflected in the text suggests that it is one of 
the first Hebrew Claviculae to include these specific recipes, which would later be 
considered integral parts of the (known) Hebrew Clavicula, as seen in later Hebrew 
manuscripts. However, this should not mislead us: while recipes are often found in 
the same codices as Claviculae, it does not necessarily mean that they were always 
seen as integral parts of them. As demonstrated earlier, scribes who worked on 
Claviculae saw them as auxiliary manuals that could stand alone textually, but not 
practically. Thus, some scribes compiled different recipes with their Claviculae, 
sometimes adding references to the Clavicula as an authority on certain techniques.

 Grunwald’s (Still) Lost Manuscript
We can conclude with some certainty that Hebrew Claviculae were already available 
in Italy during the sixteenth century. During the 1570s, a Clavicula was mentioned 
in Shalsheleth Haqqabbalah by Gedalyah Ibn Yaḥia, who spent time in Ferrara. 
There, Gedalyah mentioned a מפתח שלמה (Key of Solomon) in the list of books 
attributed to King Solomon, describing it as a book containing “adjurations against 
the devils” (השבעות נגד השטנים). The presence of Claviculae circulating among the 
Jewish community in Italy, particularly in northern Italy, at such an early stage 
should not come as a surprise. Inquisitorial records studied by Barbierato provide 
clear evidence of Christian-Jewish exchanges of magical materials related to the 
Clavicula during the seventeenth century in Venice. A notable example is the trial 

68 Leipzig Cod. Mag. 85, 3v: “Nota quod si quis vult facere experimentum nota bene oportet 
ut habeat hunc modum: Primo sciat de quibus vult facere. Secundo servet Lunam istam, scilicet 
a Luna prima usque ad lunam 14. Tertio opportet Lunam esse in numero pari in augmento. Quia 
nullam experimentum scribere vel conjurare debes nisi Luna secunda, 4. 6. 8. 10. 12. 14. Si aliquid 
experimentum scribatur Luna secunda, hoc fieri debet ante ortum solis versus orientem, si in sexta 
versus occidentem, si in octava versus meridiem, si in decima vel duodecima versus septentrionem, 
si in decima quarta, in ortu Solis, sed vide primo ut scias tempus, horam et lunam.”
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of Francesco Viola, which explicitly mentions the involvement of a Jewish 
practitioner.69 In fact, the Jewish practitioner served as a mediator, explaining to 
the Christian practitioner the Hebrew names written in the texts and how they 
should be pronounced.70 Obviously, this mediating role also provided an opportunity 
for an exchange in the opposite direction.

Twelve years before he completed his Clavicula in Amsterdam, Peretz visited 
Livorno, which is southwest of Ferrara. A possible indication of the dissemination of 
his knowledge is that sixteen years later, in 1725, a Hebrew Clavicula was mentioned 
by the Livornese Joseph Attias (1672–1739).71 At that time, Hebrew materials that 
are related to our folio from a Hebrew Clavicula were already circulating outside 
Italy, and it is plausible that at least some of the materials moved to other cities in 
Europe via Peretz himself, as he is known to have exchanged magical manuscripts 
with an anonymous figure in Prague and Vienna.72

Our folio is evidence of an early attestation of a Clavicula Salomonis among 
Italian Jewish communities during the sixteenth century. Despite its discovery, this 
finding does not entirely resolve the issue surrounding Grunwald’s manuscript. I 
argue that this folio is not the same one examined by Grunwald. Instead, it appears 
to be an earlier source that influenced Grunwald’s manuscript. Several factors 
support this argument. First, Grunwald transcribed more recipes than those that 
have survived on our folio. However, this can be attributed to the possibility that 
he examined it when it was still part of a codex. Indeed, there is one recipe that 
Grunwald transcribed from his manuscript that does not appear in our folio, but 
is found in a somewhat different form in the British Library manuscript (44v).

While we cannot determine when this folio became detached from its original 
context, we can closely examine Grunwald’s transcription of the recipes that also 
appear on it. This examination reveals two important things. First, several comments 
that appear in the folio’s margins were incorporated into the text, given in 
parentheses. However, not all of them are included, and some of them seem to have 
been paraphrased. For example, “Take a staff or a wand of salice (willow) that 
does not have a maculin (defect), cut it (cut it)73 in a single stroke with the sword 
(knife), and wash it [the wand or the stick]74 seven times in flowing water (seven 
types of water).”75 While we can find most of the comments in the parentheses on 

69 Barbierato, Nella stanza dei circoli, 313–27.
70 Ibid., 321. 
71 See Francesca Bregoli, “Jewish Scholarship, Science, and the Republic of Letters: Joseph 

Attias in Eighteenth-Century Livorno,” Aleph 7 (2007) 97–181, at 124–26.
72 Sofer, “The Hebrew Manuscripts,” 172.
73 The word חתוכו appears before the parentheses, in which the phrase חתוך אותו appears. It seems 

that the scribe added חתוך אותו in parentheses as a clarification to ensure that the reader understood 
that חתוכו is a contraction (in essence, pronominal suffixation) of חתוך (cut) and אותו (it).

74 The words in square brackets are probably Grunwald’s own addition.
75 Grunwald, “Sephardic Charms and Amulets,” 254: )קח לך מטה או שבט אשר אין לו מאקולין )חסרון 

ז' פעמים ]את השבט או המקל[ במים ותרחץ  )סכין(  נחל(, חתוכו )חתוך אותו( בחתוך אחד עם החרב   משליצי )ערבי 
 .המתחלפים )שבעה מיני מים(
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our folio, we cannot find all of them, and some of those that can be found are 
abbreviated. For example, the “familiar knife” (הסכן הידוע) in the right margin is 
simply “a knife” (סכין) in Grunwald’s manuscript.

Another point that seems to suggest that this folio is not the source of Grunwald’s 
transcription is some quite odd readings he made, which might also be explained 
by his use of a different source. For example, he unwittingly invented a recipe by 
misreading a short caption above the drawing of the purse used to open gates. As 
mentioned above, this purse should contain the dinaro (דינארו), a small coin. 
However, according to Grunwald, the caption reads זהו הכיס אשר בו צריך להיות הקמח 
 this is the purse within which the flour should be, to) לשפוך ולהגן בו כל חלון ומסגרת
pour [over] and to protect with it every window and gate). Thus, he suggested that 
this is a recipe for a magical flour that was used to patch up leaks in ships. The 
word “flour,” however, was not in the original text, as Grunwald stated in 
parentheses, but rather the word רינא, which he understood as the Spanish word for 
“flour.” This רינא, I suggest, is a misreading of דינארו, which led to this new recipe. 
In our folio, the phrase ר"ל הפשוט (that is to say, a small coin) prevents such a 
misreading, and thus it is unlikely that it was our manuscript that Grunwald 
examined.

Grunwald’s assumption that a Spanish word underlies the form רינא was not 
entirely unfounded, as he had reasonable grounds for suspecting a Spanish influence. 
This suspicion is supported by a recipe that he described as part of the manuscript 
he examined, which corresponds to a recipe in the British Library manuscript and 
contains words in Ladino. He wrote explicitly about this, stating: “And on the 
fingers (in the original: y en los dedos).”76 From this brief note, it appears likely 
that Grunwald possessed a different manuscript, one that potentially included all 
the recipes found in our folio, as well as some that align with recipes in later Hebrew 
Claviculae. It seems that a few of these recipes may have been modified or adapted 
by Ladino-speaking practitioners. The drawing of the ship that was added to 
Grunwald’s article also supports this conclusion, since a close examination reveals 
that while all the details in it are also shared by the drawing in our folio, their 
proportions vary.77 Moreover, Grunwald described a colored image, which also 
does not correspond to the one found in the British Library manuscript.

All the evidence suggests that Grunwald was not engaging with any of the 
manuscripts that are currently known to us. His manuscript, while its origins are 
not entirely clear, was produced against a Sephardic cultural backdrop, as indicated 
by its scribe’s proficiency in Ladino. Given that a later hand added the formula 
 in a cursive Sephardic script, it is tempting to describe our folio as a אנסה הקולמוס
direct source for Grunwald’s manuscript. Although this connection presents a 
compelling narrative, the evidence required to definitively prove such a lineage is, 

76 Ibid., 253: (במקור: אי אין לוֹס דידוֹס) ועל האצבעות.
77 The image featured in Grunwald’s article may be of a lower quality, but it still allows for the 

clear observation of the proportions among various elements in the drawing.
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as yet, incomplete. In the meantime, the enigma of Grunwald’s manuscript, once 
housed within the Bezalel Museum, remains unsolved.

 Appendix
Jerusalem, The Israel Museum, B12.1864: fragment from a copy of The Key of 
Solomon the King (Clavicula Salomonis), North Italy, 16th century, handwritten 
and drawn in ink on paper, H: 24 cm, L: 34 cm.

Fig. 1: B12.1864, 1r (Photo © The Israel Museum, Jerusalem) 
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Fig. 2: B12.1864, 1v (Photo © The Israel Museum, Jerusalem)
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