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Assignment 2 – 4500 Word Essay
Cosmology, Magic and Divination HPCA7027
Kelly Morrison
2216391
January 12, 2024
Divination: Magic, Religion, or Both?
This essay seeks to answer whether the theory and practice of divination can help distinguish between magic and religion. In order to address this topic with any precision we must define what we here mean by the terms ‘magic,’ ‘religion’ and ‘divination,’ which as any scholar of the field will know, is not a simple matter. The purpose of the question and investigation is, after all, to determine whether the theory and practise of divination can help with the definitions of magic and religion. This matter of deciding on definitions must necessarily therefore be both the beginning and the conclusion of the investigation. 
Many definitions of magic have been attempted in the past. Magic has been categorized as a pseudo-science.[footnoteRef:1] It has been relegated to the pre-religious realm of primitive religion or the superstitions of the uneducated.[footnoteRef:2] It has alternatively been shunted to the side of religion as deviant practice on the outskirts of formal religion.[footnoteRef:3] It has also been despised as an exploitative practise of charlatanry, assuming the practitioner himself does not believe in the efficacy of his rituals but performs them to part a fool from his money.[footnoteRef:4] Magic has been defined as interactions with divine beings, but which subjugate or coerce those beings rather than supplicate them, as is the case with religion.[footnoteRef:5] It has been suggested that magic and religion have no difference between them and therefore the word magic should be discarded and a broader, all-encompassing definition of religion used in its place.[footnoteRef:6]  [1:  Murray Wax and Rosalie Wax. “The Notion of Magic.” Current Anthropology. Vol 4. No 5. 1963. 495; Bernd-Christian Otto, “Towards Historicizing ‘Magic’ in Antiquity.” Numen, Vol 60. No 2/3. 2013. 316.]  [2:  Bernd-Christian Otto. “If People Believe in Magic, Isn’t That Just Because They Aren’t Educated.” Hermes Explains: Thirty Questions about Western Esotericism. Amsterdam University Press, 2019. 200.]  [3:  C.A. Hoffman. “Fiat Magia.” Magic and Ritual in the Ancient World. Eds Mirecki, Paul and Meyer, Marvin. Leiden: Brill, 2002. 192; Otto, “Towards Historicizing ‘Magic’ in Antiquity.” 2013. 313; Fritz Graf. “How to Cope with A Difficult Life. A View of Ancient Magic.” Envisioning Magic: A Princeton Seminar and Symposium. Brill, New York. 1997. 112.]  [4:  Matthew W. Dickie. Magic and Magicians in the Greco-Roman World. London and New York: Routledge, 2001. 128.]  [5:  Wax and Wax, “The Notion of Magic.” 496; Hoffman, “Fiat Magia.” 2002. 182-184, 186; Dickie. Magic and Magicians in the Greco-Roman World. 2001. 25.]  [6:  Otto, “Towards Historicizing ‘Magic’ in Antiquity.” 2013. 321, 336; Wouter J. Hanegraaf, “The Emergence of the Academic Science of Magic: The Occult Philosophy in Tylor and Frazer.” Religion in the Making: The Emergence of the Sciences of Religion. Eds Molendijk, A and Pels, P. Boston: Brill, 1998. 273.] 

I will not weigh the merits and shortcomings of these definitions now, but which we will return to later. I will focus now instead on the practice of divination in particular, which appears in records of many recognised religions as well as being recorded in many ‘magical’ rites. We will employ a broad definition of divination for the purposes of this analysis, and therefore include any method by which a practitioner seeks knowledge of future events via interaction with a supernatural entity, whether that be through interpreting spontaneous signs or undertaking rituals. 
Murray and Rosalie Wax make the assertion that “a clear distinction can be made between ‘magic’ and ‘religion’ when the latter is Judeo-Christian in nature.”[footnoteRef:7] They go on to present the difficulties with determining a clear divide between the two categories when you step outside of the Judeo-Christian worldview, but I would like to begin by stepping back inside that framework and disagreeing with even this original assumption. As it pertains to divination, there are quite a few problematic instances of ‘religious’ or ‘magical’ rites found in the Judeo-Christian tradition that already blur the lines between the definitive order of those two categories.  [7:  Wax and Wax, “The Notion of Magic.” 495.] 

In 1 Samuel 28, King Saul is frustrated by his God’s lack of response to his queries including Saul’s attempts to gain answers through dreams, casting lots and prophecies (all recognisable methods of divination). Saul then seeks an alternative route of divine query, one not sanctioned according to Israelite religion, custom or law. He seeks the aid of a witch who can raise spirits of the dead, and through the use of this medium he speaks to the dead prophet Samuel.[footnoteRef:8] Matthew Dickie writes that “raising the ghosts of the dead to consult them appears to have been a practice that has its roots amongst the Assyrians and to have spread during the seventh century from Assyria to Anatolia, the Levant and Egypt.”[footnoteRef:9] So while it was not an accepted practice, and in fact an explicitly illegal practice, among the Israelites to whom Saul belonged, it was a known practise in the region.  [8:  Holy Bible. New American Standard Bible. New York: American Bible Society, 1995. 1 Samuel 28.]  [9:  Dickie, Magic and Magicians in the Greco-Roman World. 2001. 41.] 

It would seem that there exists in this story both religious divination and ‘magical’ divination, and the line between the two is drawn by cultural or legal norms of the dominant society rather than perceived efficacy. In fact, it is the illegal divination alone which works in this case. It is a moral judgement and an example of “othering” certain practices into a realm of blasphemy and potentially “magic” rather than accepted religion. This fits with the theory of a discourse of exclusion.[footnoteRef:10] In such cases, when “viewed from within, then, magic looks like religious power; viewed from the outside, like – well, magic: the enemy of religion.”[footnoteRef:11] Whether the Hebrew people would have categorized “deviant religion” as magic or not, it does give all appearances of fitting with the theory of exclusion. [10:  Otto, “Towards Historicizing ‘Magic’ in Antiquity.” 2013. 314-315.]  [11:  Richard Gordon. “Reporting the Marvellous: Private Divination in the Greek Magical Papyri.” Envisioning Magic: A Princeton Seminar and Symposium. Brill, New York. 1997. 66.] 

In Jeremiah 19:1-15, the prophet Jeremiah condemns the people of Israel for practicing the ‘religious’ rites of foreign peoples, which we may or may not identify as magic based on the thesis of deviance and discourse of exclusion.[footnoteRef:12] He condemns the people as having sacrificed to foreign gods, including human sacrifices, particularly by fire. This passage of divination via prophecy includes a ritual breaking of a jar on the part of the prophet when he finished making his pronouncement to symbolize what would happen to the people and nation as punishment for their transgressions with practicing “foreign religion” or “magic”. They would be as broken and irreparable as the shattered jar.[footnoteRef:13] The significance of the shattered jar is unclear: is it a symbol only, a part of the ritual with power of its own, or something between the two? Is that even a question that would have made sense to the ancient Hebrews?[footnoteRef:14]  [12:  Otto, “Towards Historicizing ‘Magic’ in Antiquity.” 2013. 315.]  [13:  Holy Bible. NASB. 1995. Jeremiah 19:1-15. ]  [14:  Derek Collins, Magic in the Ancient Greek World. Oxford: Blackwell, 2008. 19. ] 

The line here between the licit and illicit practices, again, appears to be a matter of morality as decreed by God (therefore cultural and legal norms). It is a matter of distinction between those practices which were sanctioned by the dominant institution of religion versus those which belong to “other peoples’” religions or belief systems. It is very much a matter of inclusion versus exclusion. Here the divination (displayed as prophecy) is part of the institutionalized, legitimate religion. 
The passage of Deuteronomy 18:9-14 sheds some light on the explicit nature of what is included versus excluded from “legitimate” ancient Judaic religion. This passage contains a list of prohibited practices that the Israelites are expressly forbidden from. They are not allowed to make a son or daughter “pass though the fire” (whether this refers to human sacrifice as in other passages, or a ritual of initiation seems unclear), use of divination, practicing witchcraft, interpreting omens, use of sorcerers, casting spells, consulting spiritualists or mediums or summoning the dead.[footnoteRef:15] It is an extensive list, and it begs the question of whether any of these words could therefore be applied to Judaic religious practices in an emic way given that they clearly would not acknowledge their own “divination” as being in any way related to the “divination” on this list.  [15:  Holy Bible. NASB. 1995. Deuteronomy 18:9-14.] 

I will not abandon the broad definition of divination employed throughout this paper, but I acknowledge that we use it in reference to Judaic religion in a distinctly etic form. It is accepted that “the value of emic, rather than etic, analysis is a basic tenet of modern research.”[footnoteRef:16] However, assuming the possibility of purely emic study of ancient peoples is problematic since “the emic approach as it relates to the ancients runs the risk of being no more than an illusion.”[footnoteRef:17] To avoid working under this illusion, it is important to draw attention to possible quandaries of perspective when we come across them. This is not to say that the Hebrew practitioners, prophets and ordinary people did not recognise similarities between their own rites and those that were forbidden, it is more to say only that we do not know. It appears that for the ancient Hebrews, the most important element in determining legitimate religion from forbidden rites was the source of power. If that source was not their God, then it was forbidden. [16:  Ann Kessler Guinan. “A Severed Head Laughed: Stories of Divinatory Interpretation.” Magic and Divination in the Ancient World. Eds Ciraolo, L and Seidel, J. Boston: Brill, 2002. 10.]  [17:  Hoffman, “Fiat Magia.” 2002. 191.] 

I agree with Matthew W. Dickie that “it is not quite enough to say that the practices abominated were thought of as magical.”[footnoteRef:18] However, I think it can be true at the same time that Peter Schafer is correct in supposing that “there can be no doubt that magic is regarded as part of, and not opposed to religion… the notion of magic as distinct from religion seems to be alien to the Hebrew Bible.”[footnoteRef:19] Within the text of the Torah/Bible there is constant interweaving of the ordinary and the magical or supernatural. Whether or not this is indicative of how events actually occurred is not necessarily important, what is important is that people believed, indeed still do, that the events did transpire in this interwoven way. “That the biblical magic is incorporated into the religious system of the Bible does not say that it is not magic.”[footnoteRef:20] We will return to this possibility when we return to attempts at definition. For now, suffice it to say that the supernatural was very present both inside the parameters of established Judaic religion and outside.  [18:  Dickie, Magic and Magicians in the Greco-Roman World. 2001. 21.]  [19:  Peter Schafer, “Magic and Religion in Ancient Judaism.” Envisioning Magic: A Princeton Seminar and Symposium. Brill, New York. 1997. 33.]  [20:  Schafer, “Magic and Religion in Ancient Judaism.” 1997. 29.] 

I will present just one more instance of divinatory activity from the Bible, this time from the New Testament/Christian Bible. This instance appears in three places, in three different accounts of apostles. It is the moment of Jesus Christ’s death. In each of the three accounts there is a record of ominous signs. Mark 15:37-39 says there was a three-hour solar eclipse and that the temple veil was torn in two from top to bottom.[footnoteRef:21] Luke 23: 44-47 gives the same two details: the three hours of darkness “because the sun stopped shining” and the tearing of the veil into two pieces.[footnoteRef:22] Matthew 27:45-54 gives more details. It also includes the 3 hours of midday darkness and the tearing of the veil, but adds that the earth shook and rocks split, tombs opened and the dead rose and walked in the city.[footnoteRef:23] This is very reminiscent of the language surrounding the omen literature from Mesopotamia. Ann Guinan writes that “an ominous sign is composed of at least two components. The context of the omen is an essential and often unrecognized element which functions not simply as backdrop, but rather as a key contributor to the meaning.”[footnoteRef:24] Here, the context is the death of someone the writers believe, or at least profess to believe, is the son of God and also God himself. Ominous signs witnessed at the time of his death could, in a rare and possibly unrepeatable way, be immediately interpreted. Indeed, Roman soldiers in attendance in both Matthew and Mark’s accounts, upon witnessing these signs, declare that Jesus truly was the son of God. Now, Roman soldiers were not Judaic adherents, so in this interpretation we have travelled cross-culturally into Roman belief systems, but the apostles appear to posit through these accounts that the divinity of their Christ was undeniable and not culturally or religiously dependant.  [21:  Holy Bible. NASB. 1995. Mark 15:37-39. ]  [22:  Holy Bible. NASM. 1995. Luke 23:44-47. ]  [23:  Holy Bible. NASB. 1995. Matthew 27:45-54.]  [24:  Guinan. “A Severed Head Laughed.” 2002. 24.] 

Guinan also makes the distinction that while the source of an omen is supernatural, presumably a deity, trying “to communicate something particular about the future… it is the human mind alone which interprets the sign and applies its meaning.”[footnoteRef:25] While it was purportedly illicit to engage in “reading of signs” as found in Deuteronomy, these omens detailed in the apostles’ accounts of Christ’s death carry no suggestion of disobedience, which suggests perhaps that only signs one seeks out are illicit rather than these spontaneously being thrust upon you, or maybe it is only that the signs and events herein are so extraordinary as to break all the rules.  [25:  Ibid, 27. ] 

I will return now to Wax and Wax’s original assertion that there can be a clear distinction between magic and religion, as long as you inhabit a Judeo-Christian worldview.[footnoteRef:26] We have discussed many reasons why that may be a contentious statement to begin with. They conclude, however, with the idea that “magic derives its meaning from within a process of cross-cultural interaction” which I can agree with.[footnoteRef:27] Wouter J. Hanegraaff astutely argues that “religion is whatever people think religion is” and I would argue that the same is true of magic wherever it appears.[footnoteRef:28] This means that it is only in the context of a specific culture’s perceptions of divination or divinatory practices could we assess whether divination is magic or religion or both within that specific worldview.  [26:  Wax and Wax. “The Notion of Magic.” 1963. 495. ]  [27:  Ibid, 503.]  [28:  Wouter J. Hanegraaff. “Reconstructing ‘Religion’ from the Bottom Up.” Brill. Numen, Vol. 63, No 5/6, 2016. 581. ] 

The inherent particularism of belief systems has been discussed at some lengths by scholars in this field. However much they may disagree in their conclusions, there is consensus on the importance of taking universalism out of the discourse on magic and religion. Michael Attyah Flower writes that “what may seem incredible to those who subscribe to one system of belief can seem perfectly natural to the members of another.”[footnoteRef:29] Jan N. Bremmer echoes the same idea with an acknowledgement that “cultures rarely agree in detail as to what constitutes magic.”[footnoteRef:30] C.A. Hoffman agrees insofar as that “we can all approach magic from a variety of perspectives.”[footnoteRef:31] Guinan makes a similar point with broader terms when she says that “human experience is culturally specific.”[footnoteRef:32] Matthew Dickie lays it out in the simplest terms by stating that “the notion of magic is not a universal one.”[footnoteRef:33] And finally Bernd-Christian Otto says that “one obviously has to leave behind the idea of ‘magic’ as a monolithic, well-defined term and, instead, focus on the plurality and haziness of historical semantics… and the respective cultural-religious context.”[footnoteRef:34] All of these scholars are using different words to point to the same reality: that the parameters of any belief system depend on the people holding the beliefs. One culture’s religion is another’s magic and vice versa.  [29:  Michael Attyah Flower, The Seer in Ancient Greece. Berkley and Los Angeles: University of California Press, 2008. 105.]  [30:  Jan N. Bremmer, “The Birth of the Term ‘Magic’.” Zeitschrift für Papyrologie und Epigraphik Bd. 126. Dr. Rudolf Habelt Ltd, 1999. 11.]  [31:  Hoffman, “Fiat Magia.” 2002. 194.]  [32:  Guinan, “A Severed Head Laughed.” 2002. 27.]  [33:  Dickie, Magic and Magicians in the Greco-Roman World. 2001. 19.]  [34:  Otto, “Towards Historicizing ‘Magic’ in Antiquity.” 2013. 325.] 

This insistence of the particularity of culture and belief is at the heart of defining the terms “magic’ and “religion” and to successfully categorize “divination” between them. Any pronouncements beyond these simple statements is to assume elements of universality. Matthew Dickie refers to this attempt to isolate the exact nature of magic as “the mistaken assumption that all concepts have at their heart a core or essence.”[footnoteRef:35] Magic is sometimes (often) a term used for “othering” beliefs. It is sometimes part of a discourse of inclusion. It is sometimes (often) an othered concept, but ones which are accessed reluctantly or regularly by members of the dominant othering culture anyway.[footnoteRef:36] Magic is many things to many people. For example, how people approach deities – whether it is in supplication or coercion – is right or wrong depending on perspective, not an inherent attribute of the ritual. Sometimes the accepted use of coercive power is still thought of as magic anyway, rather than religion.[footnoteRef:37] Perhaps it is both at the same time.  [35:  Dickie, Magic and Magicians in the Greco-Roman World. 2001. 18.]  [36:  Schafer, “Magic and Religion in Ancient Judaism.” 1997. 27.]  [37:  Otto, “Towards Historicizing ‘Magic’ in Antiquity.” 2013. 332.] 

Divination, as we have seen in Judeo-Christian tradition, appears on both sides of legal and moral rituals. There are forms of divination which are permissible and those which are not. Divination is often categorized under different headings when it is studied. Ann Guinan describes some of the different subtypes as prophesy, magic, science or pseudo-science but then goes on to highlight what she sees as the main defining characteristic of divination as a unique proposition: “magic acts to affect a result directly or to influence events while divination produces signs – a text to be read… What divination reveals, magic can resolve.”[footnoteRef:38] She describes it as an inverse relationship between magic and divination in the ancient Mesopotamian context she is exploring. This perspective assumes a universality to the passivity of revelatory signs, whereas the Judaic King Saul sought a woman to raise the spirit of a dead prophet to divine God’s will. It did not resolve a problem for Saul. It was merely information he was seeking: to reveal. This was an illegal magical act to engage in for an ancient Hebrew, but perhaps a passive non-magical act for an ancient Mesopotamian? Raising the dead as an act of divination seems inherently magical to a modern audience, but at the occasion of the death of Christ, according to the apostle Matthew, the dead also rose and walked the city streets. What magic raised those spirits? It seems that Guinan’s definition is, unsurprisingly, not universal.  [38:  Guinan, “A Severed Head Laughed.” 2002. 18.] 

So then, perhaps we can say that religion is really made up of magic combined with theology in order to legitimize and integrate it into public life. Schafer suggests this concept with his language of religion being domesticated magic.[footnoteRef:39] If magic is a free agent that is sometimes combined with theology (an application of morality and responsibility unique to each culture that forms it) to give it a framework and rules beyond experimental efficacy,  then “magic” would be the overarching category to which “religion” belongs as a subgroup. Divination, therefore, would be a form of magic that is sometimes utilized outside the bounds of a dominant culture’s rules and framework of morality, and sometimes used within the dominant culture’s framework. Divination is a tool, or more precisely a set of tools, which have been legitimized or derided by various cultures across time and geography depending on what the people believe the gods/God intends for humans to know. [39:  Schafer, “Magic and Religion in Ancient Judaism.” 1997. 30.] 

It seems likely that the people accused of practicing “magic” rather than “religion” in the Greco-Roman world are in fact practitioners of a different religion rather than no religion, insofar as a framework of beliefs regarding the supernatural goes. However, the distinction and definition of religion as such may be a stretch if we accept the idea of religion being inherently a social system.[footnoteRef:40] Can an individual have a religion, or do religions inherently require the validation and legitimacy of a whole group’s subscription?  [40:  David Emile Durkheim, The Elementary Forms of Religious Life. Great Britain: Oxford University Press, 2008. 11.] 

With the ancient Greek idea that “those who perform magic… do not feel the same religious constraints as do others, since they are believed not to respect the gods in quite the same way as other persons do… such persons are, in short, impious.”[footnoteRef:41] There is a leap within this belief in impiety, and that is from magicians not feeling the same religious constraints as, we assume is implied, ordinary people do, to the assumption that they are impious, rather than differently pious. I do not pretend to know the beliefs or private thoughts of the ancient magicians in question, but I do think it important to acknowledge there is, in fact, a leap in reasoning and an unproven assumption inherent in the argument.  [41:  Dickie, Magic and Magicians in the Greco-Roman World. 2001. 38.] 

There is an emphasis on secrecy and individuality within “magic” circles that contributes to the possibility of a system of beliefs only becoming “religion” in a social context that is here lacking.[footnoteRef:42] How large of a social context is necessary for individual beliefs to become systematic enough to qualify as religion? That presents as an unanswerable question. The lowest number of adherents to form a religious group seems an unhelpful statistic to dwell on, however, if a magician must be taught by mentors and is joined by colleagues, it does beg the question as to whether that would meet the requirements.  [42:  Dickie, Magic and Magicians in the Greco-Roman World. 2001. 39, 42, 45.] 

It is possible that it is a lack of qualifiers or exclusions that differentiates between magic and religion. If we focus on what is permitted within a religion, we will always find evidence of magic.[footnoteRef:43] Perhaps we would be better served by defining religion by its presence of parameters. Maybe it is the act of defining itself against things that creates a religion. Perhaps that is the missing factor from the Magical Greek Papyri (PGM) that defines it as inherently magical rather than religious. It does not forbid, it only instructs.  [43:  Schafer, “Magic and Religion in Ancient Judaism.” 1997. 26; Hanegraaf, “The Academic Science of Magic.” 1998. 273.] 

The definition of religion, therefore, could be said to include restrictions on the behaviours and actions of the faithful in accordance with what is moral and just (according to the cultural framework in which it is birthed). Richard Gordon writes that “there is probably no society, certainly no complex society, which does not differentiate between licit and illicit forms of symbolic power, and seek in one way or other to sanction this distinction.”[footnoteRef:44] I would argue that it is not a distinction of “complex society,” to differentiate between moral and immoral magic, but that it is a defining feature of a religion. Magical rites are judged based on efficacy; religious observance is judged on the basis of righteousness.  [44:  Gordon, “Reporting the Marvellous: Private Divination in the Greek Magical Papyri.” 1997. 66.] 

If this distinction is correct, it would explain two phenomena regarding religion and magic. The first is that religion does not typically require efficacy to be believed. It can be sustained by collective self-enforcing belief alone. In ancient Greek divination “an individual or a community could easily explain any failure of divination in terms of its own beliefs.”[footnoteRef:45] A prophecy that did not come true could always be chalked up to misinterpretation on the part of the human practitioner rather than the inefficacy of the omen or system as a whole. Indeed, even among modern religious groups “failed prophecies do not necessarily lead to serious problems.”[footnoteRef:46] This immutability of religious groups in the face of magical inefficacy is such that:  [45:  Flower, The Seer in Ancient Greece. 2008. 108. ]  [46:  Flower, The Seer in Ancient Greece. 2008. 108. ] 

if the believer is part of a community of individuals who share the same beliefs and who support each other… even when presented with unequivocal and undeniable evidence that his belief is false, the individual will frequently emerge… even more convinced of the truth of his beliefs than ever before.[footnoteRef:47] [47:  Flower, The Seer in Ancient Greece. 2008. 108. ] 

Rather than religious belief being based on efficacy of power, as seems to be the case with magic, it appears to be based on community support of a belief system rather than any proof of the beliefs regarding power. Religion then is possibly more about a set of beliefs regarding magic than it is about the practice of magic itself. 
The second phenomenon is that religious constraints tend to be abandoned in favour of magic when efficacy is, in fact, required. This is observed when there is a direct threat to a person or culture, rather than a threat to the system of belief.  In the case of the Greek Magical Papyri (PGM) and related literature, a shift is apparent during the Roman conquest of Egypt from public religion to the private practice found within the literature. “Magical practice is a significant element in the Egyptian response to foreign rule… the shift of private divination into personal ‘apocalyptic’ revelation.”[footnoteRef:48] This phenomenon is not restricted to Egypt. There is a cross-cultural theme of necessity dictating new definitions as to what magic might be appropriate, or if not appropriate, understandable at least, to employ. This is found in ancient Greek tragedy, Hebrew biblical narrative and Egyptian resistance to Roman rule.[footnoteRef:49] In each case, more extreme or blasphemous or impious magic is employed against custom or law, but in accordance with the needs of the time. This is not to say that most people, or even many people, abandon the constraints of religious belief in the face of existential threat. It is only to claim that it is a phenomenon which exists. There is an extent to which people feel, in fiction and in life, that desperate times call for desperate magic.  [48:  Gordon. “Reporting the Marvellous: Private Divination in the Greek Magical Papyri.” 1997. 76.]  [49:  Ibid, 76.] 

Slightly problematizing these phenomena just described is the fact that in ancient Greek society divination was an important and ubiquitous element of established religion, however, “uniformity of interpretation was far less important to the Greeks than the ability to give a successful reading of a particular sign.”[footnoteRef:50] This is an example of religious ritual bending in the direction of magical efficacy. The practice of divination evolved and absorbed different practices that were found to be effectual. It was far from being a static discipline.  [50:  Flower, The Seer in Ancient Greece. 2008. 113.] 

I will finish with this problematic example of divination straddling a line between magic and religion because that is where divination belongs. Analyzing the many varied practices of divination found throughout cultures and across time does help us to better understand the ways in which we can categorize magic and religion, but it does not help us to put divination itself into one of those categories. It is through divination’s defiance of categorization that we can better understand the nuance and semantic complication of drawing firm lines between these ideas at all. The most useful categorizations appear to be that magic is unfettered by theology, but based on (believed) efficacy alone, and some divination falls into this category. Religion is magic wearing a theological framework agreed upon by an unknown number of believers, but certainly by definition more than one, and these believers can use whatever magic (including divination) they have legitimized within their framework of moral responsibility. How members of different religious groups view each other depends on the frameworks they subscribe to, and therefore often mistake other people’s religions as irreligious because they incorrectly weigh others’ actions according to their own moral framework. The practice of divination does help with formulating theory of magic and religion, though the divination itself rightly belongs fully to both. 
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