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PREFACE

The term Dead Sea Scrolls community (DSS community) is used in this
study as an inclusive term. The writer is fully aware that the identification of
the DSS community/communities remains one of the debated issues in
Qumran scholarship. Serious questions have been raised over the scrolls that
were identified as 'sectarian', and a re-evaluation of the evidence seems to
be in order. The possibility of more than one community is indicated by
the numerous differences between the various texts like the Rule of the
Community and the Damascus Document. Within the rule itself there are
significant differences between the extant copies (cf. 1QS V:l with 4Q258
1:1). By using the term 'DSS community' I do not refer to one specific
community that produced all the 'sectarian scrolls' but rather to various
communities that lived in the period from about 175 BCE to 70 CE at
Qumran1 and elsewhere but were connected to, and involved in one way or
another with, the process which gave rise to the 'sectarian scrolls'.

1. Archaeological evidence points to the use of the Qumran site by a community between
100 BCE and 68 CE (Hempel EDSS, p. 746). However, this does not preclude the origins of the
DSS community being in an earlier period and away from Qumran.



ABBREVIATIONS

Abbreviations and citation conventions for biblical books, Apocrypha,
Old Testament Pseudepigrapha, Josephus, Philo, rabbinic literature and
Targums follow standard forms as specified in 'Instructions for Contri-
butors', JBL 117 (1998), pp. 555-579. For the DSS literature the standard
citation conventions laid out in Garcia Martinez and Tigchelaar's Dead
Sea Scrolls Study Edition, pp. 1327-1360, are followed. Abbreviations for
manuscripts and versions of the Hebrew Bible are as in BHS.
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Jewish Quarterly Review
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Journal of Semitic Studies
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Chapter 1

INTRODUCTION

1. Prologue

Ideologies give a sense of identity and direction to any community. It
enables them to understand who they are, and gives them a raison d'etre.
The people of the DSS likewise had their own ideology which gave their
community its particular shape. This ideology therefore needs to be
examined to enable us to appreciate something of the community's own
self-understanding. This study looks at some of the key sectarian docu-
ments and other texts used by the Dead Sea Scrolls community in an effort
to gain insights into their self-understanding from internal evidence. This
will also enable us to uncover the biblical traditions that influenced the
ideology and self-understanding of the DSS community. The birth of the
DSS community occurred in a period of eschatological ferment, with an
intense expectation of the imminent end of history as prophesied by the
prophets. The people of the DSS saw in their community's story the fulfil-
ment of all that had been prophesied concerning the salvation of the right-
eous and the destruction of the wicked. Righteousness and wickedness are
the two principal categories by which they viewed themselves and others.
The community used two key metaphors, 'an eternal planting' and 'a house
of holiness', to express their own role in the unfolding events. These two
metaphors embrace a wide range of biblical themes which they appro-
priated for themselves. In this study, fourteen different excerpts from the
DSS have been examined to show the importance of these two metaphors
for their self-understanding. The people of Qumran drew deeply from
biblical traditions, but were not bound by them, and they nuanced their
traditions to address their own new realities.

2. An Eternal Planting, A House of Holiness

The purpose of this study is to identify the use of the 'eternal planting' and
'temple/sanctuary' metaphors within the Dead Sea Scrolls, and to explore
the way they are developed. The unique coupling of these two metaphors
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also needs to be investigated. The nexus of ideas in the eternal planting, the
echoes of Eden, the glory of Adam and the establishing of the temple point
to a nostalgia for the restoration of the land and her people. It is in the
context of partially fulfilled prophecies and promises in the post-exilic
period that these two metaphors have so much to offer. The DSS com-
munity came into existence in such a climate. This study gives due attention
to this post-exilic hope of restoration and the expectation of the eschaton
that play such a major role in the teaching of the DSS. An enquiry into the
meaning of these symbolic traditions, and the historical development of
them, should enable us to understand Palestinian Judaism and the DSS
community better. Since it is in this context that Christianity and the NT
were born, it is important to understand this context, and the development
of ideas from the Hebrew Bible on through the intertestamental period and
into the NT.

A preliminary perusal of the manuscripts reveals that there were two
specific received traditions that were extensively reworked and used by the
DSS community, as is illustrated neatly in 1QS VIII:5: 'the council of the
community will be established in truth vacat for an eternal planting, a house
of holiness for Israel and a most holy assembly for Aaron...' The metaphors
of the 'plant/planting' and the 'temple/sanctuary', as will become apparent,
give us fresh insight into the self-understanding of the community. The
idea of 'plant/planting' is usually represented in the Hebrew by VOH, and
in the Aramaic by 713X2, with the adjectives 'eternal' (1QSVIII:5; lQHa

XIV[VI]:15; / En. 93.5), 'righteous' (Jub. 1.16-17), or 'upright' (1 En. 93.2)
regularly in attendance. The expression 'eternal planting' is used among the
DSS and other texts composed during the Second Temple period to express
a biblical idea about the people of Israel restored and established by God.1

This is one of the key metaphors which the sectarian community uses to
express their self-awareness as a 'holy nation'. Apart from this term, other
'planting' imagery involving T3f3, ttHttJ and the 'world tree' also comes into
play. The second metaphor is that of the 'temple' or the 'sanctuary', which
the sectarian community uses in description of itself as a spiritual temple.
The Hebrew terms that are used are ttHpn and JYQ. This enabled them to
express their identity as the 'royal priesthood' who functioned within the
spiritual temple, which was, their own community.

3. History of Research

There have been studies by Licht (1961), Ringgren (1961), Dexinger (1977),
Fujita (1978), Tiller (1997) and Elgvin (1998), examining the metaphor

1. Tiller EDSS: 272.
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of 'planting' or 'eternal planting'. Most of these studies have looked at
particular aspects of the metaphor or at a specific text in which it occurs.
Thus far, there has been no detailed thematic textual study, which is where
this study fits in. Similarly, studies on the idea of the community as the
spiritual temple have been undertaken by Gartner (1965), McKelvey
(1969), Dimant (1986), Wentling (1989), Briggs (1999), and Brooke (1999).
Others like Vermes (1973) and Lee (2001) have worked on certain aspects
of these metaphors. However, there has been no exhaustive study of the
metaphors of the 'eternal planting' and the 'temple/sanctuary' that has
traced the growth of this tradition and of the theology of it against the
background of the relevant biblical material. This study seeks to fill that
gap.

4. Methodological Statement

This study works at two levels: the textual and the theological. At the textual
level, it is based on a close philological and historical examination of
the metaphors. Each text is understood initially as an individual, discrete
passage, then placed within the framework of the document in which it is
found, and then finally within the Qumran corpus as a whole. Each passage
is then compared and contrasted with the relevant text(s) in the Hebrew
Bible to see how the text has been reworked or nuanced to suit the new
context. Comparison is then made with other Jewish texts and traditions
from Second Temple sources, and on occasion with the Targums, in order to
provide a broader background for exegesis. Even though the Targumic
material is from a later period, there is overlapping and continuation of
many traditions, and so comparison is useful.2 Once the correct text is
established, on the basis of photographs, microfiche and the CD-ROM of
the MSS, the various emendations and reconstructions that have been
suggested are re-examined and either followed or revised. Philological
comments relating to the texts discussed are noted.3

At the second (theological) level, this study presents an analysis of the
metaphors of the 'plant' and the 'temple/sanctuary' as applied to the com-
munity. It provides a commentary, as well as a theological explanation, of
these two motifs. The aim is to tie together the various threads that run
through the Qumran documents and thus enable us to understand the
ideology of the DSS community in the context of Second Temple Judaism.
It should be noted that 'Dead Sea Scrolls community' is used as an

2. Common exegetical traditions underlying lQpHab and the Targum have been observed
by some scholars (cf. Gordon 1994: 83-95).

3. Schiffman uses a similar methodology in studying lQSa (Schiffman 1989:10).
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umbrella term in this study, referring to the sectarian communities present
at Qumran and elsewhere.

5. Overview

The key question that is addressed in this study is the choice of these two
metaphors of 'eternal planting' and 'house of holiness'. Why are these two
metaphors crucial in giving us an insight into the beliefs of the DSS com-
munity? A cursory glance at the history of Israel will help us to locate the
emergence of the DSS community in its context. Long after Cyrus had
given the Judeans the freedom to go back to their land and the temple had
been rebuilt, the promised restoration had not taken place. The conditions
show that, even after the return from the exile and the rebuilding of the
temple, the messianic age that people were hoping for had not arrived. From
the Qumranians' point of view, the commandments of the Lord were not
heeded, oppression of the underprivileged was rampant, and the Jerusalem
cultus was corrupt. The office of the high priest was no longer sacred and had
come to the point where it could be purchased or politically manipulated.
Israel as the covenant people of God no longer lived a life that was distinct
from the people around them or the people who ruled them. The only
corrective to this was to make sure that there would be a remnant who
would be a holy nation and seek the Lord, and who would carry out the
duties of the temple. The DSS community thus sought to live out their lives
as the alternative covenant community, as the people of God, where right-
eousness was practised and true sacrifice was offered. They drew on the
biblical tradition of being a 'kingdom of priests and a holy nation' (Exod.
19:6). The two metaphors of 'eternal planting' and 'house of holiness'
enabled them to hold together these two fundamental ideas of identity as
the people of God and the priesthood of God. The idea of 'a holy nation'
was amply covered by the metaphor of the 'eternal planting' which, in the
biblical tradition as well as in other Jewish exegetical traditions, stood for
the righteous throughout history. The metaphor of 'the house of holiness',
on the other hand, covered all that had to do with the temple and the
priesthood. Since these were fundamental concerns, it is necessary to
examine the wide range of theological interests that these two metaphors
cover. Planting imagery also enabled them to justify their move to the
wilderness, since they saw themselves as the community preparing the way
for the Lord to come. They would not be able to do this while living in
Jerusalem, and so they accepted the isolation of Qumran. Contrasts
between the righteous and the wicked as seen in Psalm 1 and in Jer. 17.8
encouraged them to distinguish sharply between themselves and the wicked
priesthood in Jerusalem. Moreover, the DSS community saw itself as that
which fostered the birth of the eschatological community of the faithful.
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The spirit of this era was one of eager expectation of the eschaton, and
the members of the DSS community saw themselves as actors in this final
drama of God. They were going to be the community of faith through
whom God would bring about his acts of judgement on the wicked. In
order for them to act as God's messengers they had to show and establish
themselves as the righteous. It is here that we observe the DSS community
drawing from biblical traditions (Isa. 48.18-20; cf. lQHa XVI [VIII]:4-6)
and endorsing the view that they as a community were indeed established
by God himself. Establishing this claim to divine election was necessary for
them if they were indeed to be the righteous whom God had chosen, and if
this was not to be the doing of mere humans. They were eager that God
would bring about the restoration that they had been promised by the
prophets. It was a desire for paradise or Edenic conditions where the whole
of creation would be enjoying shalom. The imagery of the eternal plant
helps link the ideal world of Eden with the depiction of the community. The
concept of Eden also acts as the prototype for the sanctuary where God's
presence would be continually present. For this to happen, there needed
to be a transformation of the existing conditions. This could only come
about by a new creation. The Qumranians saw themselves as the agents of
transformation bringing about the new creation which the prophet Isaiah
had prophesied. The desert, according to Isaiah, would be filled with
streams and the barren earth would become a well-watered garden. This
suited them ideally because they were residing in the desert, and they
thought of themselves as the agents who would bring about this new
creation. Planting imagery fits in neatly with the ideas of new creation and
transformation. There is new life, there is growth and there is transform-
ation, all of which was what they wanted to see themselves experiencing as
a community.

As the priesthood of God they would be 'a house of holiness', that is a
'sanctuary' or 'temple'. Their members, as a community, would constitute
the true spiritual sanctuary, in contrast to the Jerusalem temple and priest-
hood which had become corrupt and wicked. They would act in its place. It
is in this spiritual temple that the iniquities of the people would be atoned
for, not through animal sacrifices, but by leading a life which was charac-
terised by truth, justice and perfection (1QS IX:4-5). The example of
Phinehas acting as an agent of judgement inspired them, because Phinehas
stood against his own people who had rebelled against the Lord his God,
and made atonement for the Israelites (Num. 25.13). Because of this the
Lord had established with Phinehas and his descendants a covenant of
perpetual priesthood. The community was going to atone for the sins
of Israel. The covenant that was made with the priesthood is now to be
re-established with the DSS community (1QS VIII:8-10a). Moreover, the
founding of the DSS community is likened to God's making the covenant
with Israel at Sinai.
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The motif of the elect as the sanctuary and as the eternal planting
enabled the DSS community to believe that they were the ones who were in
the presence of God. They perceived that the land and the sanctuary were
defiled and saw themselves as the purified, proleptic sanctuary which atoned
for the polluted land and people, and in turn experienced the eschatological
dwelling of God in their midst. The sanctuary imagery primarily expresses
the idea that God was in their midst, since he had accepted them as his
priesthood. They believed that they were fulfilling the prophecy of Ezekiel
according to which God would make a covenant of peace with his people
and would set his sanctuary among them forever (Ezek. 37.26-28). The
metaphor 'house of holiness' defines the identity of the community as
the spiritual temple as opposed to the physical temple in Jerusalem. The
collocation of the temple motif and the plant motif can best be seen in
Ezekiel's vision of the new temple where the river flows out from the sanc-
tuary and the trees growing on the banks of that river have eternal fruit-
fulness and bring about healing for the nations. The DSS community saw
themselves as a holy nation and a royal priesthood enabling the healing to
take place. Life was to be lived under the covenant conditions.

6. Summary

The study falls into two main parts. Part One deals with the 'plant/planting'
motif in its occurrences in the Hodayot (lQHa), Rule of the Community
(1QS/4QS), Damascus Document (CD/4QD, 5QD, 6QD) and 4Q/
lQInstruction (4Q415-418/1Q26). Part Two deals with the 'temple/
sanctuary' motif, found in 4QFlorilegium (4Q174), Temple Scroll (HQTa),
Songs of the Sabbath Sacrifice (4Q400-407; 11Q17), Rule of the Com-
munity (1QS/4QS), and the pesharim of Habakkuk and Isaiah (lQpHab
and 4Q161—165). Each chapter is divided into two main sections: the first
deals with the text and its context, and the second has a discussion of the
metaphor. Finally, conclusions are drawn on the basis of the discussion in
Parts One and Two and their constituent sections.

Following the introduction in Chapter 1, Chapter 2 deals with plant
imagery in the Hodayot (lQHa). Two specific texts have been examined:
lQHa XIII (V):20 - XV (VII):5+ Frg. 26 and lQHa XVI (VIII):4~40; lQHb

Frg. 2; 4QHb (4Q428) Frg. 10:11-12. In the first text the DSS community
sees itself as the eternal plant - a righteous remnant. It envisages itself as the
sole representative of the old Israel, a holy remnant who had been favoured
by God to inherit the universe. They also see themselves fulfilling the
messianic function of judging the wicked. The DSS community was to walk
in truth and then fulfil the role of judging the wicked. The metaphor of
the eternal plant that the psalmist portrays here has Edenic echoes. The
psalmist and his community would be in the Garden of Eden where they
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would be in the presence of God because they were his inheritance. The DSS
community is also likened to a 'world tree' with a universal role. Just as
Israel as a nation was chosen for the sake of the nations, so the DSS com-
munity saw itself as a separated and distinct people, but with a universal
vision of being a blessing to the rest of the cosmos.

In the second text, images of a fertile plantation are used to describe the
community. Here the psalmist draws from Isa. 41.18-20 and reworks it to
portray himself and his community as those through whom God would
make all things new. The new creation motif is taken up and the desert is
transformed through the power of God and the presence of the DSS com-
munity. They understood themselves to be a separated people totally under
the protective care of God. In this text there is also a collective identification
for Isaiah's 12fl In the biblical tradition the "CM in Isaiah 11 is usually
interpreted as a royal Messiah who would come from David's line. How-
ever, here it takes on a collective identity and fulfils the messianic role of
judging the nations. The Messiah was also to be the saviour and restorer
of Israel who would establish justice. The text also has verbal echoes of the
suffering servant in Isa. 53.3. The DSS community now takes on these roles
also.

Chapter 3 deals with plant imagery in the Rule of the Community. Two
texts from the rule have been examined: 1QS VIII: 1-10 and 1QS XI:7b-9a.
In the first text the DSS community is likened to an eternal planting,
who were to be doers of truth, righteousness and justice. Doing justice
and practising righteousness was the purpose for which God had called
Abraham and made a covenant with him (Gen.18.19). It was only by doing
this that the promise to Abraham of being a blessing to the nations would
be fulfilled. The DSS community was to carry out this promise by keeping
the same ethical demands that were laid on Abraham. The new community
which was to come into existence was to be based on justice and righteous-
ness in contrast to what was happening in Jerusalem. They were to be the
proleptic eschatological community practising these things. In 1QS VIII the
idea of the eternal plant is juxtaposed with the metaphor of the sanctuary.
These two metaphors were crucial for the DSS community, and we can
observe the author/redactor switching between one metaphor and the other.
As for the idea of being the people of God and the priesthood of God, the
concepts of'a holy nation' and a 'royal priesthood' as in Exod. 19.6 seem to
represent the biblical tradition behind this. They were to be a 'house of
holiness for Israel and a most holy assembly for Aaron'. 'Israel' stands for
the people of God, and 'Aaron' stands for the priesthood of God, which
were both used to refer to the members of the DSS community. There is
also one text in 4Q504 Frg. 4:10 where there is an explicit reference to the
community as a kingdom of priests and a holy nation. As in the Hodayot, the
eternal plant stands as a symbol of the Garden of Eden, which is equated
with the sanctuary. This entry into Eden is also the reversal of the expulsion
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of humankind from the garden of Eden and the presence of God. The DSS
community thus sees itself as the agents of this reversal.

In the second text 1QS XI:7b-9a, there is a combination of the motifs
of the elect and the temple in reference to the DSS community. Election
terminology is extensively used in this section, and there is some dependence
on the Song of Moses in Exod. 15.17. Both Israel and the DSS community
were to be the foundation for the dwelling place of God, the sanctuary. The
exodus from Egypt, the desert wandering and the revelation of the law at
Sinai were paradigms for the DSS community. They believed that it was the
Lord who had redeemed them, and therefore they were the elect who were
God's own inheritance and who remained in the presence of God. God
would be their God and they would be his people. All this speaks of the new
covenant that God had promised in Ezek. 37.26-28, where God would
sanctify Israel, and in consequence of which his sanctuary would be among
them forever.

Chapter 4 deals with plant imagery in the Damascus Document. The
texts that are examined are CD I:5b-8a; 4QDa (4Q266) Frg. 21:10-12; 4QDC

(4Q268) Frg. l:12b-15a. The dominant theme in this section is that of the
remnant. The DSS community is identified as a root of the planting from
Aaron and Israel - the priestly and the lay elements - whom God had raised
up 390 years after giving them into the hand of Nebuchadnezzar. The
author of CD calculates 390 years from the destruction of the temple in 587
BCE and so indicates that the DSS community originated, in effect, at
the beginning of the second century BCE. The period before the rise of the
community was a time when Israel persisted in sin and were still under the
wrath of God even though they had returned to the land of their ancestors.
This is consistent with the biblical tradition in Ezra-Nehemiah which states
that, even though they had returned to the land and the exile had ended,
they were still in a state of servitude (Neh. 9.36). The DSS community
traces its ideological roots to the Babylonian exile, since when the rest of
Israel had rebelled against God and were subject to God's anger. But it is in
this context of disobedience and rebellion that the 'root of the planting' is
raised in order to bring in the promised restoration. They see themselves as
a community which is part of the post-exilic remnant, raised by God to fulfil
his purposes. The DSS community also thought of itself as the inheriting
remnant whom God had raised up to inherit the land. This again has echoes
of the Abrahamic covenant; there is a promise of their filling the earth
with descendants (CD 11:11-12a). The members of the community were
also seen as a repentant remnant, as they had to enter into a covenant of
repentance (CD XIX: 16). They were expected to have a positive orientation
towards the Torah and to shun evil. Repentance and obedience were to be
the marks of the restored community.

Chapter 5 deals with plant imagery in 4Q/lQInstruction. Two texts are
examined: 4Q418 Frgs. 81, 81a:7b-14 and 4Q423 Frgs. 1, 2:1-9. In the first
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text we note that planting imagery is used to depict the DSS community as
God's inheritance, as God's holy people and as a priestly community. The
exodus tradition (Exodus 19) and the wilderness tradition (Numbers 18)
are exegetically adapted and reworked to address the community's own
context. In the exodus tradition, Israel as a people were to be characterized
by holiness. Similarly, the DSS community appropriates all that was said
about Israel to itself. Just as Israel was asked to set themselves apart and
consecrate themselves for the Lord's service, they also set themselves apart.
There is also a reworking of Exod. 29.43-46, where Aaron and his sons are
consecrated together with the tent of meeting and the altar. The purpose
of this consecration was that Aaron and his descendants would be serving
God as priests. These biblical traditions enable the DSS community to
endorse their own identity as the true priesthood. The priesthood that God
instituted was to be exercised in the midst of the community. The priest was
to exemplify nearness to God, and nearness to the community. The priests
were given the responsibility of teaching the law and thereby bringing God
to the people, and they were to intercede on behalf of their people, thereby
bringing the people to God. The priests had no inheritance in the division
of the land: God was to be their inheritance (Numbers 18). They were to
model holiness in all that they did. The key concerns that are found in
Numbers 18 are the purity of the sanctuary and the corresponding purity
of the priests. The DSS community therefore have an elaborate system
of purifying themselves with their lustrations. They also see themselves
performing the priestly duties of interceding and atoning for the larger
community, and they are asked to sanctify themselves so that God may set
them apart as the 'holy of holies'. The sanctified community is now equated
with the temple. The idea of Israel as the firstborn of God is also appro-
priated by the community. The dedication of the firstborn originated from
God sparing their firstborn when the destroyer passed over the Israelite
firstborn in Egypt. The principle of the firstborn is now applied to the
individual members of the DSS community.

The second text, 4Q423 Frgs. 1,2:1-9, looks forward to a reversal of what
happened in the garden of Eden. The DSS community acts as the eschato-
logical community. They eagerly await the end of the present age and the
inauguration of the new age. They were going to be the ones called by God's
name and made holy so as to be the eternal planting that would bring glory
to God. They were to regain the original garden as part of their inheritance,
and therefore would be in a renewed situation in the presence of God. They
also see themselves as the ones to whom God has given wisdom to discern
the times. They were given this wisdom in order that they should be
witnesses to righteousness and truth. Immortality and eternal life were part
of the DSS community's expectation of the future.

Part II of this study covers chapters 6-10 and deals with 'temple/
sanctuary' imagery. Five scrolls are examined in this section: 4QFlorilegium
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(4Q174), Songs of the Sabbath Sacrifice (4Q400-407; 11Q17), Temple Scroll
(HQTa), Rule of the Community (1QS/4QS), and the Pesharim of
Habakkuk and Isaiah (lQpHab and 4Q161-165).

Chapter 6 deals with temple imagery in 4QFlorilegium (4Q174). The text
that is examined is taken from 4QFlorilegium (4Q174) 111:1-13. This text
is primarily a midrash on 2 Sam. 7.10-14, with two supplementary texts,
viz. Exod. 15.17-18 and Amos 9.11. The main theme in 2 Samuel 7 is the
building up of a house (dynasty) for David. Exodus 15.17b-18 is quoted to
make a connection between the Davidic house and the sanctuary which the
Lord was to establish. The hermeneutical link is the occurrence of JJDJ in
2 Sam. 7.10 and Exod. 15.7. The 'house' is interpreted both as 'dynasty' and
'sanctuary'. Even though the 'house' refers to the eschatological descendant
of David, here the DSS community take it as a referent to themselves. God
had commanded them to build for him a D"7K ttHpH, a sanctuary of men/
Adam for the presentation of the temple offerings. The DSS community
sees itself as the D1K ttnpK), as if they were formed to be a sanctuary
proleptically. They functioned as a temporary compensation for the invalid
atonement in the desecrated temple at Jerusalem. Their lay members were to
be a 'holy house', and their priests the 'holy of holies'. This text also paints
a colourful picture of the eschatological community as the restored Adam,
the sanctuary of men, and Eden, the place of rest. The DSS community
sees itself in the likeness of Adam as God intended him to be, with paradise
restored and Adam regaining his lost glory. There is also in this text a
reference to the T i l nJ32T whom God would raise at the end of time to
restore Israel. The commentator does not take much interest in the role
of the Davidic Messiah, as his focus is on the DSS community itself. The
explicit messianic mention of the FIDY in Jer. 23.5 seems to have influenced
4QFlor. 111:10-13. The community does not see a direct descendant of
David being the righteous branch, but rather think of themselves as the
"HI nDY whom God has raised up.

Chapter 7 looks at temple imagery in the Songs of the Sabbath Sacrifice.
The text under consideration is taken from 4QShirShabba (4Q400) Frg. 1
1:1-21; 4Q401 Frg. 15. The angelic priesthood, the praises offered by angels,
the heavenly temple, the chariot of God and the sacrifices offered in the
heavenly temple are key elements in ShirShabb that are appropriated by
the DSS community. TTiey were thus able to create a collective religious
experience of being in the heavenly temple, exercising their role as the faith-
ful priesthood in spite of their present circumstances, and they could also
validate their priestly role despite their separation from Jerusalem. Two
main themes are covered in this section: the establishment of the angelic/
human temple community and the practice of the priesthood in the heav-
enly temple. In this text God sanctifies for himself from among the holy
ones a people to be an 'eternal sanctuary'. They were meant to be his priests,
servants and angels of his glory. ShirShabb provides a means by which the



{.Introduction 11

people of God could not only commune with angels, but also enjoy a
virtual experience in the heavenly temple among the angelic priests.4 The
DSS community uses these songs to express their self-awareness as being
the priesthood of God in liturgical communion with the angels and partici-
pating in the heavenly temple.

The second theme that is touched upon in this section is the exercise of
priesthood in the heavenly temple. Purity, atonement and teaching seem
to be the threefold responsibility that is expected of them. Maintaining
the purity of the heavenly temple by this angelic/human priesthood was
of the utmost importance because of the presence of God in their midst.
Sanctification is achieved rather as in the earthly temple, that is, through
knowledge and obedience of God's commands. However, God himself as
the source of all holiness bestowed holiness on them. As noted earlier, the
DSS community also exercised the priestly role of atoning for those who
repented from sin. As part of their priestly responsibility, they were also
engaged in teaching the rest of the angelic and human community about
matters of holiness and the commands of God. Finally, they also fulfilled
the priestly role of blessing other people in God's name.

Chapter 8 discusses temple imagery in the Temple Scroll. The text that is
examined is HQTa (11Q19) XXDC:2-10. There seems to be a reference to
two sanctuaries in this text. The first, which the people of Israel were to
build, the Lord promises to consecrate. This sanctuary would exist until 'the
day of creation' when God would build the eschatological sanctuary. The
text draws on Ezek. 37.26-28 and Lev. 26.42 and reworks them. The rework-
ing shows that there is a priestly and cultic interest in 11QT1. For Ezekiel the
glory of God was the indicator of the presence of God in the sanctuary. In
this text the author shows that God will indeed consecrate his sanctuary and
make his glory reside in it. Though there is a reference to two sanctuaries,
the first sanctuary seems to be a proleptic sanctuary which anticipates the
eschatological temple which God himself would create. This idea would
have been attractive to the DSS community, since they identified themselves
with the proleptic sanctuary.

The text also talks about the building and establishing of a sanctuary
that the Lord would create in accordance with the covenant with Jacob at
Bethel. Three biblical texts seem to have influenced this text (Gen. 28.10-22,
35.1-15 and Lev. 26.42). The first two passages are about the theophanies
that Jacob experienced at Bethel and the third explicitly mentions the
term 'covenant'. In Gen. 28.22 Jacob states, 'This stone ... is to be a house
of God.' A sanctuary was to arise from there, or the place would acquire
the status of a sanctuary, at which Yahweh was to be worshipped. Genesis
28.10-22 also makes extensive use of the word DTpl3. The six occurrences
of 'the place' in this passage and the renaming of the place show the

4. Newsom EDSS: 889.
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significance of 'the place', which is used elsewhere in a cultic sense as the
'place of worship' (Deut. 12.5). Though in Genesis Jacob is seen to be the
founder of the later sanctuary in Bethel, the author of the Temple Scroll
interprets this sanctuary as the proleptic sanctuary which God will establish
for himself. The presence of God in the midst of the sanctuary was import-
ant to the author of 1 lQTa. This fits in neatly with the thinking of the DSS
community, who believed that they were the proleptic sanctuary in whose
midst God was present. Because of this they purify themselves just as Jacob
and his family did at Bethel (Gen. 35.1-15). The third biblical passage is
Lev. 26.42, which is also expanded and reworked in Ezek. 37.26-27, where
the covenant with Jacob is remembered, indicating that the covenant is
eternal. Both sanctuary and covenant traditions are taken up by the author,
with the word D̂ 1Ĵ 7 being the key link. The covenant promises special
relationship, and the sanctuary continuous presence, both of which enable
the DSS community to see itself as the True Israel and the descendants of
Jacob.

Chapter 9 deals with temple imagery in 1QS. Three sections deal with
temple imagery: 1QS V:4~-7, VIII:4b-10 and IX:3-6. The DSS community
were inspired by the ideology of BHlp ITO. Various epithets like 'house of
truth', 'house of perfection and truth', 'holy house for Aaron', 'foundation',
'tested wall, a precious cornerstone' and 'a most holy dwelling' are used to
describe the community. The holy of holies is identified with the priests
of the community. The members of the community now atone for others
by leading a righteous life. The DSS community is seen to be 'a tested wall, a
precious cornerstone'. Just as the cornerstone in Isa. 28.16 acts as a stone
of judgement and as a stone of salvation, so also the DSS community see
themselves fulfilling the double role of blessing and judging. They also
rework JUK to TMOPTi to facilitate a reference to the community. God's
presence was in the midst of the spiritual temple, that is, their own com-
munity, which brought judgement to the unrighteous, but salvation to
their own community. They also make use of the Zion tradition which
emphasized Yahweh as the founder of Jerusalem and its temple. However,
they rework the Isaianic oracle by dropping ]VX2 to show that the DSS
community was indeed the temple. They practised justice and righteousness
and worshipped God in Spirit and in truth, offering the atoning sacrifices of
prayer and praise (DC: 3-5)5, and therefore God was no longer in Jerusalem
but with them. The priestly role of Aaron atoning for the sins of the people
of Israel through offering sacrifices is now taken over by the DSS com-
munity. Prayer and an ethical life according to the requirements of the
Torah functioned for sacrifices and offerings, making for a better atonement
than animal sacrifices. It is not as though the DSS community believed that

5. Betzl987:96.
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sacrifices had lost their validity, but rather that they were against the corrupt
priesthood in Jerusalem who continued with their sacrifices, but with no
ethical difference in their behaviour.

Chapter 10 discusses temple imagery in the pesharim. Two texts are dis-
cussed here: lQpHab XII:l-10 and 4QpIsad Frg. 1:1-8. Temple imagery in
lQpHab is primarily understood by a reference to Lebanon, which is under-
stood symbolically as the sanctuary. The text in lQpHab XII:4 states that
'Lebanon is the Council of the community and the animals are the simple
ones of Judah'. There is an exegetical tradition of equating Lebanon with
the sanctuary which probably originated from the fact that cedar-wood
from Lebanon was used in the construction of Solomon's Temple. This
tradition is now appropriated by the DSS community to portray itself as a
sanctuary. The Targum also interprets Lebanon as 'sanctuary', confirming
that the exegetical tradition of interpreting Lebanon as the sanctuary car-
ried on into a later period. There is also double entendre in the second part
of the column where the author of lQpHab talks about the Wicked Priest
and the abominable acts that he commits in the precincts of the temple and
about how he afflicts the poor (lQpHab XIL6-10). While on the surface this
may seem to be an explicit reference to what is happening in Jerusalem, it
is equally probable that the author is talking about the Wicked Priest's
treatment of his own community. By using the terms 'Lebanon' and 'poor'
the author of lQpHab primarily refers to the DSS community who were
violated both as the 'poor' and as the sanctuary. A second symbolic sig-
nificance of Lebanon is that of natural beauty, bounteous resources and a
fertile land. The idea of an evergreen garden has echoes of Eden, a figure
which could be applied to the righteous. It is this kind of idea that has
influenced the author of lQpHab, who understood the community both as
a 'sanctuary' and as an 'eternal planting', with Edenic and paradisal echoes,
both of which seem to be suggested by the term 'Lebanon'.

In the Isaiah pesher the text that is dealt with is 4QpIsad Frg. 1:1-8. It
cites parts of Isaiah 54.11-12 and then interprets it to suit the community's
own circumstances. Though the Isaianic text talks about the restoration
of Zion as the temple city, the pesher takes it as referring to the DSS
community. The members of the council of the community are seen as
precious stones in the midst of other stones chosen by God. They are the
foundation of the new Jerusalem who will give judgements according to the
Urim and the Thummim. The DSS community believed that the new
creation had begun, with God laying the members of the community as the
foundation of Zion. New Jerusalem/Zion is envisaged as the eschatological
restored Israel, the temple city, in which they fulfil a key role, functioning
as the spiritual temple, teaching the law and giving instruction to the people.

Chapter 11 draws together all the themes that have been discussed in
chapters 2-10 and shows that these two metaphors of the 'eternal planting'
and 'house of holiness' are indeed two sides of the same coin, confirming
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the double identity of the community, and viewing them as the 'royal priest-
hood', and 'holy people', fulfilling the role of the True Israel'. They stand in
a long line of tradition as inheritors of the Abrahamic covenant and as
the elect. They see themselves as the proleptic temple, or the 'sanctuary of
men', awaiting the eschaton when God will be in their midst. They look
forward to the restoration of Eden/paradise where they will continue to be
in communion with him.



PART ONE

Chapter 2

PLANT IMAGERY IN THE HODAYOT

Introduction

The Hodayot Scroll from Cave 1 (lQHa) was among the scrolls from Qumran
that eventually reached Prof. E.L. Sukenik of the Hebrew University in
Jerusalem in 1947. It was found in two separate parts. The first part contains
three sheets with four columns each, a total of twelve columns. The number
of lines in each of the columns varies from 35 to 41. The second part was a
'crumpled mass of about seventy detached fragments of leather of assorted
sizes' when he acquired it.1 Some fragments of the Hodayot were also found
in Cave 4 and were identified as partial copies of the same. They are listed as
4Q427-432 (4QHa-*). A second manuscript from Cave 1, 1Q35 (lQHb),
which is made up of three fragments, also forms part of the Hodayot
repertoire. Altogether there are eight manuscripts of the Hodayot.2

The Hodayot must be understood as examples of the Qumran com-
munity's liturgical prayers and songs of praise expressing the faith of the
community.3 They arise from the existence of the community and its history,
but they do not in themselves recount the history. They are composed as the
'words of an individual to portray his assurance of salvation and fear of
destruction in an existence where the battle lies between the power of God
and the powers of Belial. However, the individual is not any one definite
historical person.'4 Eissfeldt claims that the T of lQHa in most cases
reflects the collective, the DSS community as a whole.5 Mowinckel also
states that when dealing with many of the Qumran hymns 'the speaking
Ego is not an individual, but Jerusalem or the congregation'.6 These prayers

1. Sukenik (1955), p. 37.
2. Stegemann(1990),p. 192.
3. I begin with the Hodayot because of the wealth of information it has about the beliefs

of the DSS community.
4. Holm-Nielsen 1960: 348.
5. Eissfeldt 1965:656.
6. Mowinckel 1956a: 269.
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were used both individually and communally and were composed by cultic
personnel who were well versed in the biblical Psalms.7 Two hymns in the
collection make extended use of plantation imagery, and will be discussed
below.

/.

The first psalm under consideration is found in lQHa XIII (V):20 - XV
(VII):5.81 follow Holm-Nielsen's division for this psalm.9 The Gattung of
the psalm is the 'Individual Thanksgiving Song'. Gunkel identifies several
features of the Individual Thanksgiving Song within the psalms of the
Hebrew Bible. He claims that the original setting of this genre was a worship
service.10 These thanksgiving songs usually comprise: (1) an introduction in
which the worshipper expresses his intention to thank God for his saving
work; (2) an account of the deliverance; (3) an acknowledgement of God as
the deliverer; and finally (4) giving thanks (iTTin). Mowinckel agrees that
this pattern is reflected in lQHa XIII (V):5-19, the psalm which precedes the
one under consideration. Scholarly consensus seems to indicate that the
Individual Thanksgiving Songs of the Hodayot go back to a single author
because of the similarity of the psalms with their oft-repeated themes and
phrases.11

The psalm under consideration falls into the category of the Teacher
Hymn', which contains the same elements as the Individual Thanksgiving
Song. Morawe, Jeremias, Becker and Kuhn classify this hymn as an Indi-
vidual Thanksgiving Psalm'.12 It is a psalm of assurance in which the
psalmist exhibits confidence in the goodness and justice of God. He believes
that God will not forsake those who turn to him for help, particularly those
who are poor and weak and have no-one to defend them. Others have
forsaken him, but he believes that God will not, and that the wicked will be
destroyed.

Plant imagery within this psalm occurs in lQHa XIV (VI):13b-19a. This
section is dealt with in detail below.

7. Holm-Nielsen 1960: 348.
8. Hereafter, in references and quotations relating to lQHa the column and the line

numbers listed are according to the reconstruction of Stegemann and Puech; the
column numbers of the editio princeps of Sukenik are given in parentheses (Puech [1988] and
Stegemann [1990]).

9. Holm-Nielsen 1960: 99.
10. Gunkel 1933:265-92.
11. Murphy-O'Connor 1986:130-31.
12. Morawe 1960:166; Jeremias 1962:171; Becker 1963: 53; Kuhn 1966:23.



2. Plant Imagery in the Hodayot 17

A. Text - 1QH° XIV (VI):13b-19a;n 4Q428 Frg. 8:1-5,M 4Q429 Frg 4
Ll-5.15

13b
ronu; wrn ro-rao ̂ n W am [...] "o THD .14

pzrnu; ro">urnp ̂ rraa
nyvra ^TV^ TM "̂u1? tfnv np7 rrrc; ypvD rnD . 15

[
[HK nrfrrfyn pv rmnn bn î mnn iy vu;nwn Dî pnu; iv .16

vvnv ii7T] ^TKU; iy i DDK ytf? 7nn ̂ y i"iyn...] "̂ pn .17
Tiprf? mK "pyw rrmpi

rm nbiy •'pa 'TD *nyn̂  mna ^nu73 ion p«^ D n̂y . 18

.19a

B. Textual Notes

lQHaXIV(VI):13b-14
Sukenik reads TO. I read THD 'its fruit', with Dupont-Sommer and Licht.16

It is impossible to read TO as there are four letters visible in the Micro-
fiche,17 CD-ROM,18 and in Sukenik's Plate 40.19 The antecedent of 'its'
seems to be the remnant whom God will raise, mentioned in lines 8-13. In
keeping with the reading THD 'its fruit', I have reconstructed the word
preceding it to read l ^ p ] which would agree with YHD. The letters y*W are
visible in Sukenik's Plate 40 as well as on the CD-ROM.20 Since it is the
motif of the eternal plant that is being discussed in the following lines,
the context allows the reading 'he will restore its fruit', where the subject
may be God.

(pU7"ilU7 niFOTTp ^pTJQ: Reconstruction following Mansoor based on a
similar occurrence in lQHa XIX (XI):11-12.21 From the plant illustrations

13. I follow Sukenik's reading for this column unless stated otherwise (Sukenik 1955: plate
40).

14. DJD: 29,138-39.
15. DJD: 29,190-91.
16. Dupont-Sommer 1957: 53; Licht 1961:113.
17. Tov 1993: DSS Microfiche 132,4243AB-1.
18. Prepared by the Foundation for Ancient Research and Mormon Studies and edited

by E. Tov: Dead Sea Scrolls, Electronic Reference Library on CD, Vol. 2, (1999), produced by
Brill, with computer enhanced images, hereafter referred to as Tov 1999: CD-ROM.

19. Sukenik 1955: plate 40.
20. Tov 1999: CD-ROM.
21. Mansoor 1961:144.
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that follow these lines, and on the basis of lQHa XVI (VIII):6, 7 and 10,
Holm-Nielsen suggests UUHW, which is followed here.22

lQHaXIV(VI):15
"7[y TTW ypYD: Reconstruction following Mansoor; cf. Isa. 40.6.23

Vlti?: The 1 is written supralinearly with some erasure.
1[mmfi !?3]J1: Reconstruction based on Ezek. 31.3. bun is partially pres-
ent in 4Q428 (4QHb) Frg. 8:3.

lQHaXIV(VI):16
VUTW p nytpTW: Reconstruction based on 4Q428 (lQHb) Frg. 8:4, which
has [... ipunun D'pnpp -TV].24

WT1pf?p JTK ranbnbjn: Reconstruction based on 4Q428 Frg. 8:4.
Schuller states that the n is clearly visible and suggests that the verb should
be a 3rd fern.25 The feminine verb could have been triggered by the m
ending in JTPTU which is usually treated as a masculine. Schuller observes
that there seems to be a trace of the b following the n in lQHa, which made
Stegemann suggest the root nnb used as a pilpel impf. 3rd fern. pi. as in
Mishnaic Hebrew.26 This suggestion is quite probable since there is internal
evidence for the use of the noun-form rb by the psalmist on two other
occasions in lQHa XI (III):29 and XVI (VIII): 19. Other suggested
reconstructions such as [..J1K TptfP]27 have been eliminated because of the
probable b.
"Tpn [pKb m yvp: Following Wallenstein,28 '[a tall tree without] limit'.
Other possibilities are to read "Ipn [pKb baip1? 'to [a stream without] limit'
with Licht,29 or Ipn [pKb "iy]b rpm 'et il deviendra une [foret im]mense',
with Dupont-Sommer.30 In this context the description is of a tree, and it
would therefore make better sense to follow Wallenstein (cf. Isa. 2.13).

lQHaXIV(VI):17
TTVfn...] "tpn: Bardtke and Dupont-Sommer31 read TlVp 11331] '[and the
glory of i]ts forest' (cf. Isa. 10.18). Wallenstein32 reads TV [TH31] '[and

22. Holm-Nielsen 1960:115.
23. Mansoor 1961:144.
24. DJD:29,139.
25. DJD:29, 139.
26. DJD:29,139;BDB:535.
27. Licht 1957: 114.
28. Wallenstein 1955-56: 247.
29. Licht 1957:114.
30. Dupont-Sommer 1957: 53.
31. Bardtke 1956a: col. 599; Dupont-Sommer 1961: 219.
32. Wallenstein 1955-56:248,259.
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whose shoots] spread unendingly'; cf. Isa. 32.15 where the Niphal
is followed by bv with the meaning 'pour out', and Ps. 37.35 where the
Hithpael of the same root is used with reference to one spreading oneself as
a tree. Licht33 reads [DTir irrf7], '[to the river it pours forth in floods]'. I
read TiypT . . . . ] , '[...and its for]est', in partial agreement with Bardtke and
Dupont-Sommer.

n^nfn wrm W3P] *7WP: Gaster34 translates '[and its roots sink deep]
into hell', and Bardtke35 reads 'der Verdammnis reicht sein Wurzelstock'.
Wallenstein36 reconstructs [UW] VWD 1V1 and translates Sheol rather
freely as '[reaching] the utmost parts thereof. Licht37 reconstructs "TVl
[VÛ D iyp:F] bHKW, 'and to Sheol its streams break through'. Holm-
Nielsen38 suggests supplementing Wallenstein's reconstruction p y T ] with
Gaster's [VUTW] to read 'its roots will extend to'. Garcia Martinez and
Tigchelaar39 reconstruct it with a 3rd fern. sing, sfx fronW]. The ante-
cedent to the suffix is the tree or the eternal plant, in which case it would be
better to reconstruct it with the 3rd masc. sing. sfx. Since the lacuna in the
manuscript is more likely to have contained another word, I follow Holm-
Nielsen and reconstruct VWW"OPX1 'its roots will extend to'.

lQHaXIV(VI):18
pirn rf7TV ijQ: Bardtke and Dupont-Sommer40 reconstruct "]U7n "Ul.
Wallenstein and Licht41 prefer rfrw iJ3. Holm-Nielsen42 reconstructs
7WW1, followed by rnm. Since [... n ^ V ^ p is found in 4Q429 (4QHC)
Frg. 4 1:5, and a similar phrase is found in lQHa XIII (V):8, the above
reconstruction is adopted.

1OH: Reading Hiphil infinitive absolute of 110.

C Translation

13b. he will [re]store
14. its fruit because [...] and they will turn back according to your glorious

word and they will be your princes in the lo[t of your holy ones. Their
root]

33. Licht 1957:114.
34. Gaster 1957:157.
35. Bardtke 1956a: col. 599.
36. Wallenstein 1955-56:248.
37. Licht 1957:114-15.
38. Holm-Nielsen 1960:116.
39. Garcia Martinez and Tigchelaar 1997:174.
40. Bardke 1956a: col. 599; Dupont-Sommer 1957: 54.
41. Wallenstein 1955-56:248; Licht 1957:115.
42. Holm-Nielsen 1960:116.
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15. sprouts like the flofwer of the field f]orever, to make a shoot grow up as
the branches of the eternal plantation. And it shall cover the whole
ea[rth] with its shade, [and] its [top]

16. (shall go) up to the cloud[s], [and] its roots to the great deep. All the
rivers of Eden [will water] its [bra]n[ch]es and it will be as [a great tree
without]

17. limit....[and] its [for]est upon the earth without end; [its roots will
extend to] Sheol, [and it] will be a source of light, an

18. eternal and permanent (lit. without being removed) fountain. In its
shining flames all the son[s of injustice] will burn, [and it will become]
a fire that burns among all the men of

19. guilt until destruction.

D. Commentary

The psalm can be broadly divided into the following sections:

1. Introduction lQHa XIII (V):20-22a
2. Account of the opposition 1 QHa XIII (V):22b-32a
3. Recounting of God's goodness in the midst of despair 1 QHa XIII

(V):32b-XIV(VI):3
4. Future hope of God's intervention lQHa XIV (VI):4-19
5. Conversation with God lQHa XIV (VI):20-24a
6. Recounting of protection by God 1 QHa XIV (VI):24b-36
7. The psalmist's suffering continues 1 QHa XV (VII): 1-5

Plant imagery occurs in the section on the future hope of God's inter-
vention, therefore that section will be commented upon.

1. Future hope of God's intervention lQHa XIV ( VI):4-19
After giving an account of his opposition and recounting God's goodness in
the midst of despair, the psalmist now looks forward to God's intervention
and his saving acts. In line 6 the psalmist exhibits confidence in the fact
that anyone who relinquishes sin and turns to God will be accepted by God.
There would be a remnant whom God would raise as his inheritance and
purify from guilt. The remnant would be a forgiven people, because of
God's great compassion and forgiveness.

In lines 9b-13 the psalmist indicates that God instructs and teaches the
remnant according to his truth and establishes them in the council for his
glory. The purpose of instructing them is that they in turn will recount
God's great and mighty works of salvation to future generations, and that
through their retelling other nations will come to faith in God. All the men
of the community are together with the angels and there are no mediators.
Direct interaction with God is now open because they have been chosen by
God to be a royal people.
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Lines 14-19 describe the remnant community as a fruitful community. In
spite of their insignificant and small beginnings, they will be like an eternal
plant which grows into gigantic proportions and has significant impact over
the globe. The image of a global tree has been borrowed from Ezekiel 31
and Daniel 4. The fruit and remnant language has been drawn from Isa.
27.6 and Isa. 37.31-32 (// 2 Kgs. 19.30-31). The picture that is drawn is of
paradise regained. They will be with the angelic beings and will take part in
the judgement of the wicked. The final section of the psalm continues with
the psalmist conversing with God (lines 20-24a) and recounting God's pro-
tection (lines 24b-36), though his suffering is still present (XV [VII]: 1-5).

//. Plant Imagery

A. Eternal Plant - A Righteous Remnant

Beginning with lQHa XIV (VI):8 the psalmist talks about a remnant whom
God will raise up, purify from guilt and direct according to his word and his
truth. This theme is later picked up in lines 13b-19a, which talk of an
eternal plantation. Tiller states that the point here is that 'God will raise up
a remnant of his people who will be purified, pardoned, instructed and
established in a council where they will recount God's mighty deeds and be
in the company of the angels.'43 The section begins with 'he will [rejstore
its fruit because...' and then breaks off. Although there is no antecedent to
the 3rd person suffix 'its', the reference seems to be to the fruitfulness
of the remnant. The reason that God will 'restore' its fruit is introduced
with the word 'because', but the following words of the sentence are
missing. Parts of this section appear to have been borrowed from Isa. 27.6
and Isa. 37.31-32 (// 2 Kgs. 19.30-31).

Isa. 27.6:

^D *\rt?m ̂ nten niDi "py1; jpy\ unw n̂ Knn .6

In the (days) to come Jacob will take root, Israel will blossom and sprout and
fill the face of the earth with fruit.

Isa. 37.31-32:

•31

vbprvn •»? .32mrr nKjp ]vy nnip nu^pi

And the surviving remnant of the house of Judah will again take root down-
wards and bear fruit upwards.

43. Tiller 1997: 330.
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For from Jerusalem the remnant will go out and the survivors from Mount
Zion; the zeal of the Lord of hosts will do this.

Targum interprets it as follows:

And the delivered of the house of Judah will continue44 and will be left as a tree
which sends its roots downwards, and raises its top upwards.45

The idea of a future restoration is quite explicit in the following lines of
lQHaXIV(VI):

13b. he will [re]store
14. its fruit because [...] and they will turn back according to your glorious

word and they will be your princes in the lo[t of your holy ones. Their
root]

15. sprouts like the flo[wer of the field f)or ever, to make a shoot grow up
as the branches of the eternal plantation. And it shall cover the whole
ea[rth] with its shade, [and] its [top]

16. (shall go) up to the cloud[s], [and] its roots to the great deep.

First, we should note the points of comparison between the hymn and the
Isaiah passages. Both the psalm and Isa. 27.6 relate to future expectation
('in the days to come' / 'he will restore'). With [...ypVD IT© in line 15 we
can compare ITTD1 y y found in v. 6. Similarly, tan'^D TKbm is paralleled
by [...ta]n b*D bv ^ byn. The Hebrew word for 'fruit' used in lQHa is
"HD, instead of the relatively uncommon rQTJn (only 5x in the Hebrew
Bible). The idea of the root growing downwards and fruit going upwards
has been taken from Isa. 37.31-32. The Targum also sees the remnant of the
house of Judah as a tree which is deeply rooted, its branches spreading to
the skies. The remnant going out from Mount Zion is replaced by the eternal
plant which covers the earth. The restoration, fruitfulness and universal
influence expressed in Isaiah have been represented in lQHa with similar
vocabulary. We must therefore inquire as to how the DSS community
applied the 'remnant' idea to themselves.

The 'remnant' idea has evolved, even if not so clearly and discretely as
envisaged by de Vaux.46 He observes three stages in the development of the
idea as expressed by the prophets of the Hebrew Bible: (1) in the pre-exilic
period it denotes the Israelites on home ground; (2) in the exilic period
it represents the deportees; and (3) in the post-exilic period it refers to
the congregation of Ezra. Although de Vaux defines it neatly for these
three periods, the development was less tidy. Clements notes that the later

44. 'Will continue' renders both MT and Tg. though the targumic form is plural. See
Chilton 1987: 74.

45. Chilton 1987: 74.
46. De Vaux 1933: 539.
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development of the idea was influenced by the tension between the histor-
ical reality of Israel in diaspora and the theological belief that they were
God's elect. He further states that it is in this context that the 'return of the
remnant became an image and model of Jewish hope, and thereby the con-
cept of a remnant entered into a central position in Jewish eschatological
hope.'47 Talmon notes that, with the temple destroyed and the cultic para-
phernalia looted, the priests were deprived of their function and influence.
He observes that this did not lead to a search for a new means of worship,
but resulted rather in 'the emergence of an intensified dream of a future
restitution' of the temple, the cult and the people of God.48 There was a
transfer of the idea from factuality to conceptually. The historical fact was
that they were in diaspora, but the belief was that they were the 'elect' and
therefore would be restored in the course of time. Elements of doom and
salvation are also associated with the remnant concept. Those who had been
dispersed from Israel would one day be restored to their homeland, leading
to reconciliation with God, restitution of their fortunes and the punishment
of the wicked.49

This idea has been drawn from Isa. 61.3 where there is a transformation
of fortunes for the people of Zion: 'to give them a garland instead of ashes,
the oil of gladness instead of mourning, the mantle of praise instead of a
faint spirit. They will be called oaks of righteousness (^K UTib KlpT
plYH), the planting of the Lord (TTirP VW3), to display his glory.'50 In this
verse and what follows (vss. 4-7), the prophet announces the hope of what is
to come. The people of Israel will all be righteous. They will inherit the land
forever. They will be the shoot of God's planting and through them God
will be glorified. The DSS community has reworked these traditions and
actualized them to apply to themselves.

The DSS community understood themselves to be the sole representatives
of the old Israel. The Persian period has been telescoped, and now they see
themselves as the generation immediately after the exile. They assume the
role of 'the seed of Israel' (CD XIL21-22), the holy remnant who had been
favoured by God to fill the universe (CD 11:11-12).51 This idea has its roots
in the prophecy of Ezekiel at the time of the siege of Jerusalem when he
symbolically lies down for a certain period of time representing the length
of the exile (Ezek. 4.1-8). This is dealt with in detail in CD 1:3-8, which will
be discussed in chapter 3.

The DSS community applied to themselves the metaphor of the 'eternal
planting', which has been used to depict the righteous through time. Tiller

47. Clements 1980:118.
48. Talmon 1991a: 22-23.
49. Talmon 1991a: 22-23.
50. NRSV.
51. Talmon 1987: 117.



24 The Self- Understanding of the Dead Sea Scrolls Community

notes that the metaphor of the 'eternal planting' is 'a designation for the
righteous: either the righteous at the time of Noah, the nation of Israel, the
righteous within Israel, or a particular community. It interprets and applies
a biblical tradition (especially Isa. 60.21 and Isa. 61.3) that describes the
restored people of God as a plant, established by God as a plant, established
by God in the land and lovingly tended so that it produces righteous deeds,
glory to God and future growth.'52 Dimant states that 'in sectarian parlance
the plant refers to the group of the elect and the just, now few and hidden
but destined to rule the world'.53 The self-understanding of the community
seems to be that they were the righteous remnant, as seen in lQHa XIV
(VI):7b-8:'... in a little while you will raise a survivor among your people,
and a remnant among your inheritance and you will purify them to make
them clean from guilt'. So they see themselves as the new Israel, and a holy
remnant, and used the imagery of the eternal plantation to designate
themselves as such.

B. Community - Judging the Wicked

The role of judging the wicked, usually seen as a messianic function, is
fulfilled by the community in lQHa. Horbury notes that messianic expec-
tations during the Herodian period included messianic judgement whereby
the Messiah would condemn and destroy his adversaries.54 This is picked up
in 4Q285, Frg. 5, in an exegesis of Isa. 10.34-11.5, where the foe will be
destroyed by the Davidic Messiah. As much as we note in the above passages
that the individual Messiah will judge with uprightness and will destroy the
wicked, we see the same role being attributed to the community in lQHa

XIV (VI): 17-18, where the community is seen as a source of light which
would be involved in judging the wicked and destroying them. 1QS VIIL6
gives instructions about what the community was to do: JTOK m ^
IDT! rQHKI DDWm np""12n, 'to do truth, righteousness, justice and to
love mercy'. In lQHa XIV (VI):9-10 they are instructed by God to walk in
the truth. Those who are wicked will be judged and annihilated and the
righteous will be saved. The role of judging the wicked has been taken on
by the community, who act as a destroying fire consuming all the wicked
(cf. lQHa XIV [VI]: 171>-19a).

lQpHab V:l-5 also deals with the chosen ones as the agents of judgement.

lQpHabV:l-5

D W -nnu i m c TP^Mcb -ran irra w vswrb . l
tain Kf7 byiv bK ram y~n nwin .2

52. Tiller 1997: 313.
53. Dimant 1984: 539.
54. Horbury 1998: 60.
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n-nan TO MIV JTK *7K rto-> itf? TON -QIH IWD .3
nnrDirai D"»nn ^13 UDWB JTK *7K in155mrQ TOI .4

irmyn HK rraw -RPK rav i w i ta MOWW .5
.6a

1. You appointed him for judgement; O Rock, you established him to
reprove him. (Your) eyes (are) too pure

2. to look on evil, you are not able to look at trouble.
3. Interpretation of the word: God will not destroy his people by the

hand of the nations
4. but into the hand of his elect God will give judgement over all the

nations; and by their reproof
5. all the evil-doers of his people will be guilty, by (the reproof of)56 those

who will keep his commandments
6a. in their distress,....

Habakkuk 1.6 indicates that God was raising the Chaldeans as the
instrument of his judgement. In v. 12 the prophet acknowledges that God
had appointed them to execute judgement.

:irrrcn 51rvy\rf? "ron inptp vspidp mrr
O Lord for judgment you set him, O Rock you have established him to reprove.

In line 3 the pesher interprets v. 12 in the opposite way, saying that 'God will
not destroy his people by the hand of the nations', but that the elect of God
will be the ones who will execute judgement. The author of the Habakkuk
pesher resorts to a kind of 'converse translation', a technique used fre-
quently in the Targums, Peshitta, LXX, Vulgate and the NT where the
translator considers it more appropriate to say the opposite of what the
Hebrew text appears to be saying.58 The underlying theme in the pesher is
that God will vindicate the faithfulness of the elect and that he will use them
to bring about judgement on the wicked. The purpose of this reworking of

55. The form could be the singular or the plural written defectively. Dupont-Sommer
reads a singular form and applies it to the Teacher of Righteousness (Dupont-Sommer 1950:
134). Del Medico reads it as the singular and says it refers to the future Messiah (Del Medico
1951: 365). Delcor and Carmignac have recognized the possibility of either the singular or the
plural reading (Delcor 1952: 365; Carmignac 1961: 101). Van't Land and van der Woude have
argued for a defective spelling of the plural (Van't Land and van der Woude 1954: n. 4).
Brownlee initially argued that it was a defective spelling but later suggested that the singular
noun has to be taken as a collective as it seems to be parallel to MOM in the previous line. I follow
Brownlee's suggestion (Brownlee 1979: 86).

56. Knibb 1987: 227.
57. lQpHab reads TTT13173̂ , a Hiphil ptcpl. + 3rd masc. sing. sfx.
58. Klein highlighted the phenomenon of 'converse translation' particularly with refer-

ence to the Targums of the Pentateuch (Klein 1976: 515-37). Gordon sees this phenomenon
prevalent in the Peshitta, LXX, Vulgate and the NT (Gordon 1999: 3-21).



26 The Self- Understanding of the Dead Sea Scrolls Community

the prophecy of Habakkuk is to make it relevant to the immediate context,
and to declare that God is in control of history and will direct it in the way
in which he wants it to progress.59 The idea of the elect being the ones to
whom judgement is given is present in Dan. 7.22: 'Until the Ancient of Days
came, and judgment was given60 to the saints of the Most High, and the time
came when the saints possessed the kingdom.'

The idea of the elect taking part in the eschatological judgment is not a
new idea in the Hodayot or the Habakkukpesher*1 but appears to have origin-
ated earlier, to judge from Dan. 7.22.62 The saints of the Most High partici-
pate in the final judgement and in establishing the everlasting kingdom.63

The author of Daniel shows that persecution of the 'holy ones' will come to
an end and that they will possess the kingdom in perpetuity even though the
immediate reality seems to be to the contrary (cf. Dan. 12.7, 24,18 and 27).
This was particularly important for the DSS community as they were under
pressure and were experiencing the arrogance of the human will to power on
the part of the Jerusalem priesthood. Although their troubles did not come
to an end immediately, they pressed on in the faith that they would be
judging the wicked in days to come and would be part of God's eternal
kingdom. This idea is also reflected in 1 Cor. 6.2, 'Do you not know that the
saints will judge the world?'64 (cf. Matt. 19.28; Lk. 22.30 '... you shall sit on
thrones judging the twelve tribes of Israel'). Although individualized, there
is some idea here of judgement being exercised collectively.65

59. Harris 1966: 52.
60. BHS notes that LXX, S, Vg. read HIT, the active rather than the passive of the MT.
61. Carbon-14 and palaeographic dating tests of the Hodayot suggest the period 21 BCE -

61 CE or 50 BCE - 70 CE respectively for its composition (Schiffman [1994], pp. 32-33).
62. Goldingay 1989: xxv, notes that the book of Daniel had been composed over a period

stretching from the late sixth to the early second century BCE. Others like Collins would date
Daniel 7 to the beginning of the Hellenistic period (c. 332-301) (Collins 1993: 35).

63. Collins 1993: 319. The term "piF^y "tZTHp1? has been discussed as to whether the
'holy ones' are celestial beings or whether they could refer to human beings as well. Collins
argues that 'holy ones' in Daniel 7 refers to heavenly beings (Collins 1993: 313). Hasel, on the
other hand, argues that, out of the thirteen references to UWXp in the Hebrew Bible, apart
from the book of Daniel, seven refer to celestial beings, one to a body of faithful people and
out of the remaining disputed five, three refer in all likelihood to terrestrial beings. He draws
evidence from Ugaritic and Akkadian texts where the word refers to cultic functionaries and
states that the adjective 'holy' refers to both heavenly as well as earthly beings and antedates the
emergence of the classical Hebrew language. He further argues that, in harmony with the
Hebrew Bible motifs of a holy people, 'the saints of the Most High' in Daniel 7 are to be
identified as God's faithful people who constitute his remnant people (Hasel 1975: 178-79,
182-83,191-92). Brekelmans also agrees that in the literature belonging to the time of Daniel,
i.e. the Apocrypha and the literature of Qumran, UWHp is used for both angels and humans
(Brekelmans 1965: 328).

64. 1 Corinthians is dated to about 55 CE (Bruce 1971: 25).
65. Doddl952:68.
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Other intertestamental literature expresses similar ideas. 1 Enoch, which
is dated between the second century BCE and the first century CE,66

expresses the idea of the righteous being partners with God in the judge-
ment of the wicked. It states that God will come with 'myriads of his holy
ones to execute judgement upon all', and that he will destroy all the ungodly
and convict them of their ungodliness and their arrogant words which they
uttered against him (1 Enoch 1.9; cf. Wis. 3.8).67 This passage is quoted
in the NT in Jude 14-15. Out of the numerous fragments of 1 Enoch in
Aramaic found at Qumran, 4QEnochc has elements of 1 Enoch 1.9.68

4QEnochcI: 15-17 reads

.15

.16

.17

15. [when he comes with the myri]ads of [his] holy ones [to execute judge-
ment on all; and he will destroy all the ungodly]

16. [and he will convict all fl]esh of [all their ungodly] deed[s which they
have ungodly committed ]

17. [and for all their] great and hard [words which sinners have uttered
against him....]69

The phrase 'he comes with myriads of his holy ones' has been drawn from
'The Blessing of Moses' (Deut. 33.2), which opens with a theophany. In
a similar theophanic manner 1 Enoch 1.9 notes that God would come
with his holy ones and execute judgement against all the wicked for their
ungodly deeds and their arrogant claims. Jude, in turn, interprets the
Enochic prophecy about the eschatological coming of God and applies it to
the Parousia of Christ.70 From the perspective of the community, the 'holy
ones' would be the members of the community. They were the ones who
were going to participate in the judgement of the wicked in the final
judgement.

However, although the community was confident that they would par-
ticipate in the judgement of the wicked, they were still conscious that they
as a remnant would themselves be a purified, pardoned and instructed
community. This purification and cleansing which they would undergo
is not seen as part of God's judgement, but might be compared with the

66. Charlesworth 1983:1, 5.
67. Black 1985: 26
68. The Enoch fragments found at Qumran are: lQEnGiants*"15 (1Q23-24); 2QEnGiants

(2Q26); 4QEna"* (4Q201-202, 4Q204-207 and 4Q212); 4QEnastr^ (4Q208-211); and 4QEn-
Giants~ (4Q203,4Q53O-533).

69. Reconstructed from the Ethiopic following Black 1985: 26.
70. Bauckham 1983: 96.
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cleansing ritual that the prophet Isaiah goes through at the time of his call
(Isa. 6.5-7). They are thereby equipped to be the nucleus of the new
community.

The role of the community parallels the function of the 'shoot'. The role
of the "Eft who as the Davidic Messiah and judge would destroy the wicked
is now transferred to the DSS community. The tradition of interpretation
moves from expectation of a king in the Davidic line, an individual, to a
much wider, collective concept of the whole nation of Israel, and finally to
a particular community who will judge the wicked.

C Eternal Plant - Eden I Paradise

The picture of the eternal plant that the psalmist portrays has Edenic
echoes; his idea of paradise is where he and the remnant will be in the
presence of God. He believes that the judgement of the wicked will take
place there. The tree is portrayed as having roots going down to Sheol and
being watered by the streams of Eden. The idea that Sheol is below the earth
is part of Hebrew cosmology. The 'world picture' in the P narrative of
Genesis 'is that of a flat disked earth topped by a solid and transparent
semicircular firmament, with threatening but controlled waters beneath the
earth and above the firmament.'71 It is these waters that sustain the eternal
plant and make it grow into a global tree.

The picture of the righteous as plants in a garden has strong biblical
roots. Psalm 1.3 talks about the righteous as a tree (yJO) planted by streams
of water, which yields its fruit (THD) in due season and whose leaves do not
wither; and all that he does prospers. In Isa. 51.3 God comforts Zion, saying
that he will transform all her waste places and will make her wilderness
as Eden (JliO rraitt nurn) and her desert as the garden of the Lord
(mrp-po nnnin). Joy and gladness will be found in it, along with thanks-
giving and the sound of music. Similarly, Isa. 58.11 talks about the restored
nation as a well-watered garden (m"l ]X2 rnvn), and as a spring whose
waters never fail. Jeremiah 32.41 also talks about God planting the righteous
in the promised land. In Ps. 92.12-14 the righteous are compared to a palm
tree and the cedars of Lebanon. They are planted in the house of the Lord
and produce fruit even in old age. These verses show that the idea of the
righteous as plants was common in Hebrew thought. In Ps. 1.3 the one who
keeps the Torah is compared to a perennial tree which bears fruit in due
season. The DSS community see themselves as those who keep the Torah
and are righteous. Thus lQHa XIV (VI):8-9: '... for all their deeds are in
your truth ...' They are the ones who have been faithful to the law, the
righteous whom God had planted in his garden. The garden was a place

71. Gottwald 1985:474-76.
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where they were in close communion with God, and is closely associated
with the restoration of Israel. In Isa. 51.3 the people who are addressed are
the exiles. God promises that their land will be restored and will be like the
garden of Eden. The promise of a restored Israel and a restored land is now
applied metaphorically by the DSS community. They are the garden, the
eternal plant whom God has restored. They are also the eternal spring
whose waters never end. Eden is a place set aside for the faithful and the
righteous. Wallace notes that 'many of the motifs of Eden are also those of
the divine dwelling in Mesopotamian and Canaanite myth. These include
the unmediated presence of the deity, the issuing of divine decrees, the
source of subterranean life-giving waters which supply the whole earth,
abundant fertility, and trees of supernatural qualities and great beauty'.72

These motifs found in the garden of Eden have now been transferred to the
DSS community, as for example in lQHa XIV (VI): 13: 'for all the men of
your council and in the lot together with the angels of your presence, with-
out intermediaries between (HUH)73 (them) [your holy ones]...'

Similar ideas of the righteous being plants in paradise are expressed in
other Jewish literature of the intertestamental period. Pss. Sol. 14.3b-574

states that the 'paradise of the Lord (6 irapahtioos rod Kvplov), the trees of
life are his pious ones (TO, $vXa rye Zwrjz ooioi avrov). The planting of them is
firmly rooted forever (17 foreta avrwv ippi^^vrj €tV rov alwva); they shall not
be plucked up all the days of heaven; for the portion and the inheritance of
God is Israel.'75 Fujita notes that here the plants of the Lord refers not to
Israel as a whole, but to righteous Jews who live according to the law and are
morally pure. They are the ones who receive paradise, which is identical to
the garden of Eden in the primeval time. The Endzeit is a return to Urzeit.
Here they enjoy eternal life as trees which flourish forever.76 The Testament
of Dan 5.1277 states that the 'saints will rest in Eden and the righteous will
rejoice in new Jerusalem.'78 The concept of Eden being a place of rest for the
righteous and referred to as paradise was common during this period. It is
interesting to note that new Jerusalem is seen as the parallel to Eden. 4 Ezra
7.3679 talks about a 'paradise of delight' which the righteous will inhabit in
the world to come.80

72. Wallace 1992a: 282.
73. There is a dual form of the noun as in 1 Sam. 17:4.
74. Wright 1983: 640-41. Wright dates the Psalms of Solomon between 125 BCE and the

early first century CE, or more narrowly from 70 to 45 BCE.
75. Greek reading from Rahlfs 1935:483.
76. Fujita 1978: 31.
77. Kee 1983: 777-78, dates it to about 150 BCE.
78. Hollander and De Jonge 1985:286.
79. Metzger 1983: 520, dates 4 Ezra to about 100 CE.
80. Metzger 1983: 538.
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Similarly in 2 Enoch 8.1-3:81

And the men took me from there. They brought me up to the ... third
heaven. And they placed me in the midst of... Paradise. And that place
has an appearance of pleasantness that has never been seen. Every tree
was in full flower. Every fruit was ripe, every food was in yield profusely;
every fragrance was pleasant. And the four rivers were flowing past with
gentle movement, with every kind of garden producing every kind of
good food. And the tree of life is in that place, under which the Lord
takes a rest when the Lord takes a walk in Paradise.82

Paradise was the garden of Eden where the righteous would be in the pres-
ence of God. It would be a place of rest for God as well as the righteous. A
similar idea is found in the NT in Rev. 2.7 where those who are faithful
would be given permission to eat from the tree of life which is in the para-
dise of God. The DSS community had a similar understanding. They would
be in paradise with God because they were his inheritance. They were going
to be sustained with a continuous supply of water from the rivers of Eden.
In other words, paradise is seen as life within the community in the presence
of God, a place of plenty, a place of shalom.

D. Eternal Plant - A World Tree with a Universal role

The DSS community saw themselves as a separated and distinct people,
but they also had a universal vision. They would recount to others God's
wonderful and mighty works so that 'all nations will know your truth and
all peoples your glory' (lQHa XIV [VI]: 12). This is portrayed through the
imagery of the 'world tree'.

The 'world tree' also forms part of the Edenic scene. In the oracle in
Ezek. 31.1-9, Assyria is portrayed as a majestic and splendid tree greater
than all the other trees in the garden of Eden. All the other trees were
envious of this 'world tree'. In Dan. 4.4-18 Nebuchadnezzar has a dream
about a majestic 'world tree' whose top reached the skies and was visible
from everywhere. This tree was beautiful as well as fruitful, and the birds
and the beasts found food and shelter in it. A messenger from heaven is
commanded to fell this tree, leaving only the stump. The 'world tree' here
represents Nebuchadnezzar in all his pomp and glory. This imagery of the
'world tree' drawn from Ezekiel 31 and Daniel 4 has been used by the
psalmist in the Hodayot. In both these chapters the 'world tree' symbolises
kings and nations.

The imagery of the 'world tree' in lQHa has been reworked particularly
from Ezek. 31.4-7.

81. Andersen 1983: 91-97, dates it to the late first century CE.
82. Andersen 1983:115.
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Ezek. 31.4-7

inrori ninrnrrfru mp A

n jgnni rnton

qiy^B nip r»n&yp3 .6

nxB nnni D"!73\pn

lQHaXIV(VI):13b-18a

.al8

83. Read with Q.
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The quotations reveal the amount of vocabulary that has been borrowed
from Ezekiel 31: Dinn in v. 4 and line 16; nnru in v. 4 and line 16; W72
in v. 4 and line 15; ib^m in v. 6 and ^y 7̂am in line 15. nna ta in v. 6 is
represented by pD]n biD; tfnw occurs in v. 7 and line 16 and in the
reconstruction of line 17; TTIT1 !̂ comes in v. 7 and line 16. The 'world
tree' surpasses all earthly trees; its roots are watered by the waters of Dinn
as well as the rivers of Eden, and its top reaches into the skies and branches
out in all directions. The tree is a source of sustenance and shelter for all
creatures that live in it. All kinds of birds nest in its boughs and the animals
bear their young beneath it. The political agenda of the allegory is seen in v.
6 where it is said that all the great nations will congregate in its shadow.84

The DSS community borrows the image of the 'world tree' used in Ezekiel
to designate a king, namely Pharaoh, and now appropriates it to themselves.

Zimmerli compares Dinn in Genesis 7 and 8 with its use in Ezekiel 31
and states that, while the flood narrative reveals the uncanny power of chaos
lurking in the Dinn, Ezek. 31.3 seems to speak of a tamed deep, one which
has been made into a blessing for the cosmos and which is invoked on
Joseph's head in the 'blessings of heaven above, blessings of the deep (n3"Q
Dinn) that couches beneath' (Gen. 49.25; Deut. 33.13).85 Block notes that
the verb-forms ini^^U, ITIJTOEn, ̂ ]^n, and Tirfpw (Ezek. 31.4) highlight the
agentive, life-giving role of the waters. They possessed the energy and
the impulse from which the tree drew its life.86 The DSS community view
Dinn in a similar manner. It is no more a threat, but a life-giving agent and
a blessing given by God. The community in turn has become a blessing to
the rest of the cosmos.

The world tree imagery also occurs in lQHa XVI (VIII):4~13. Here
much of the imagery of the planting has been drawn from Psalm 80. In
Psalm 80 the protective walls around the great vine are broken down and it is
thus vulnerable to attacks by passers-by as well as beasts and other living
creatures of the forest.87 The passers-by, the beasts and the living creatures
which destroy the vine are symbolic of the enemy nations which ravage the
nation of Israel and bring destruction on it.88 On the contrary, the image
of the 'world tree' in lQHa XVI (VIII) is one of hope and blessing. On its
shoot and leaves all the animals of the forest graze, and its trunk serves as a

84. Block 1998: 186.
85. Zimmerli 1983: 149.
86. Block 1998:186.
87. PT is used to refer to 'locust or worms', according to Semitic philology. Akkadian

zizdnu 'a kind of locust' and post-biblical Aramaic PT, KPT 'mite, worm', lit. 'that which
moves' (In rabbinic literature it is grouped with Hebrew words meaning 'flies, locusts or gnats').
Reading 'locusts' or 'worms', which are both small but destructive creatures, would stand in
contrast to the beasts (lit. boar); cf. Thomas 1964: 385.

88. Cf. Ps. 68.31 where the word JTn is used to signify enemy nations.
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pasture-land. Its branches provide rest for the birds of the air. The beasts no
longer provide a negative image of destruction. There is a partial parallel
to this in the interpretation of mETO (Hab. 2.17) given at lQpHab XII:4,
where the animals are described as the 'simple ones of Judah' - that is,
the animal figure is treated as a relatively positive symbol, granted that
nraru is normally used to describe domestic animals. The Targum to
the same verse also interprets ranTQ as 'its (Sanctuary) people' - a
spiritual community,89 thereby indicating that the term nmrQ or JTTl is
used for people outside the community who would be nurtured and influ-
enced by the psalmist and his community. Again, 073173 (lQHa XVI
[VIII]:8), a term normally associated with destruction in the Hebrew Bible,
as in Isa. 5.5, 10.6, is reworked from being a term of destruction meaning
'a trampling', to that of a pasture-land for cattle. The image of destruction
is thus transformed in lQHa, and the 'world tree' is a source of blessing
providing sustenance, security and rest for those who come under its
shade.

A similar text has also been found in one of the manuscript fragments
from Cave 4 attributed to the Rule of the Community 4Q262 (4QSh)
Frg. B.90

4Q262 Frg. B reads:

[ pv MW1 im'n nnn[
[ p*7 TJTrtm
[ ./IHD nmr nrra n[rn
[ ]n t m n ruaip D[
[ p "imu TOWP

.1

.2

.3
A
.5
.6

1. [ ] beneath its branches they shall drink until [ ]
2. [ ] the clouds, its branches to [ ]
3. [ on the] high [mounjtains it shall bear [its fruit] [ ]
4. [ ] seven [ ]m with the splendour of the [ ]
5. [ like] the clear heavens in [ ]
6. [ ] the latter rain [ ]91

The text most certainly describes in poetic language the future glorious
condition of Israel or the community using the common biblical image
of a great tree.92 The biblical background for this text seems to be Ezek.
17.22-24, which pictures Israel in the end of days as a flourishing cedar. In
Ezek. 17.23 and 34.14 the phrases 'Wlttn DTO3 "1TO and DTO3

89. Gordon 1989:153.
90. DJD: 26,193.
91. Text and translation from Alexander and Vermes DJD: 26,193-94.
92. Alexander and Vermes DJD: 26,194.
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occur in the context of the future restoration of Israel. Whereas the
4QS text is not explicit as to who the referent is, it is quite clear in lQHaXIV
(VI) and IQHaXVI (VIII) that it is the DSS community understanding
themselves as the restored Israel.

Within the biblical tradition the 'world tree' represents kings and king-
doms as in Ezek. 17.22-24; 31.2-14; Dan. 4.4-18 (cf. Mark 4.32). This
biblical tradition has now been reworked by the DSS community, whereby
they remove its negative features of pride and judgement (as in Ezekiel 31
and Daniel 4) - which make it a tree to be felled - and fill it with new,
positive content according to which they see themselves as a source of
blessing to the nations. The 'world tree' demonstrates growth, fruitfulness,
permanence and the provision of shade for the whole world. Within the
Babylonian literature the idea of greatness of the all-encompassing nature
of the gods, temples, god's net, or the mythical tree itself is expressed in
terms of having roots in the nether world and reaching up to the heavens.93

In the narrative of 'Erra and Ishum' the sacred tree is described likewise in
lines 150-153:

Where is the wood, flesh of the gods,
suitable for the lord of the uni[verse],
The sacred tree, splendid stripling, perfect for lordship,
Whose roots thrust down an [sic] hundred leagues
through the waters of the vast ocean to the depths of hell,
Whose crown brushed [Ami's] heaven on high?94

Similarly, the 'Hymn to Ninurta', rev. 18-19 states: 'When you enter
EsumeSa, the house which stretches to heaven and the underworld ...'95 The
idea of the community's greatness and widespread influence is expressed
in similar fashion. The community would now have the task of creating a
new kingdom which enjoys universal well-being, and they express this in the
imagery of the eternal plant.

///. 1 QHa XVI ( VIII):4^tO; 1QH* Frg. 2; 4QHb (4Q428)
Frg. 10.11-1296

The second psalm under consideration is lQHa XVI (VIII):4-40; lQHb

Frg. 2; 4QHb Frg. 10:11-12. Dupont-Sommer entitles this section as
'L'allegorie du «Rejeton»; le Maitre de justice comme source d'eaux vives
et comme jardinier de la plantation eternelle; ses souffrances physiques et

93. Lambert 1960: 327.
94. Foster 1993: II, 779.
95. Lambert 1960:120. ESumesa is Ninurta's temple in Nippur.
96. DJD: 29,141; Earlier this fragment was numbered as Frg. 7.
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morales.'97 He identifies the Teacher of Righteousness as the source of liv-
ing water and the gardener of the 'everlasting planting'. Morawe, Jeremias,
Becker and Kuhn classify this hymn as an 'Individual Thanksgiving
Psalm'.98 For the division of this psalm, I follow Licht, Dupont-Sommer
and Jeremias.99 The section where plant imagery occurs is in lines 4-13 and
20-26 which will be discussed in detail.

A. Text - 1QH° XVI (VIII):4-13, 20b-26;m 1QI? Frg 2; 4QHb

Frg. 10:11-12m

DTO ynm nraa a^ru -npm ^nra "o pin* roijw A

-TIT TWKn DV "mm wni vxm npm rmyn] p .5

rmisrb vm xm w ^13 "|ira n îaTrna n pym a^n .6

loaiyTaijnn
ivra onmai "on npn] ̂ 3 "urn v^y -ami D^TIV "npnb vrn .8

n*n3 pyjy *7i3 rtv rarn c]i3 qiy ^ID^ VT^TTI y n .9
iau7wn>jnnvum<'3

nwTcb \z7ipp nyj nnswi lemv wbur rf? taT ^KT .IO
KitaTmonnK

1V3 nnDu; [̂K] nnKi vacat m a rm VTU Ktai nwra . 11
mDnmrans

D"»n ]iv72\2 IT Nin]1' ta roDnntt U;K an^i ump mrrm .12

n^nu; vpm] nv mD arna1* bn «mp TO nnur K^ .13
"ran K̂ n nxn

n...[...p ]!rn t r n mpn^ |TOKn Kta nTOrm .14a
njiQi T O 3 n v ^ D^IV n... [...] nD vum... .20b

^ [ p » 9 73 ay arnpn nnnnD n a i .21arnpn
n n7p

p p
...]K^ irawn n7pwa by omyy .22

p
a n raai nyn y-Tia [.. .p U7TObn TOO Tnrrro T3"1 TO^J .23

•rorsn
nban D̂ n̂nD iyn n]^"^^ nTiT T a ^ N OKI nyn .24

97. Dupont-Sommer 1957: 62.
98. Morawe 1960: 166; Jeremias 1962: 171; Becker 1963: 53; Kuhn 1966: 23.
99. Licht 1957:131-39; Dupont-Sommer 1957: 62-69; Jeremias 1962:171.

100. I follow Sukenik's reading for this column unless stated otherwise (Sukenik 1955:
plate 42).

101. DJD:29,141.
102. An additional 1 present in the scroll IVm is a copyist's mistake (Licht 1957:134).



36 The Self- Understanding of the Dead Sea Scrolls Community

n ^ i i o wo "DDrp inDW [../p nw\ 'vrwb TTTTI yip bv .25

... [...pjv TO DV nnDj K̂ n T^V ya^ mn .26

A Textual Notes:

lQHaXVI(VIII):4
Translating Tlpm with 3 essentiae.103

lQHaXVI(VIII):5
npm rafBO] Jl: Only the final n of r rm is visible in a 200% magnifica-
tion on the CD-ROM.104 Reconstruction based on Isa. 41.19, as the words
following i"Pm have been taken from it. Holm-Nielsen reads [TQ1V3 JIV]
and partially reconstructs npm or n[JTm.105

TWKTI OV "irnm WTQ: This phrase has been taken from Isa. 41.19 and
Isa. 60.13. D^n iW: The singular is used in Gen. 2.9; 3.22, 24 where the
reference is to the tree of life in the garden of Eden.

lQHaXVI(VIII):8
Reading and partially restoring npn] with Licht and Holm-Nielsen;106

cf. Pss 50.10; 104.20. Also interpreting DOTE as 'treading place', rather
than as a 'trampled down pasture ground'107 or as 'trampling' or 'over-
trodden land'.108 Though the word is usually used in the Hebrew Bible as a
term for destruction, here it seems to have a neutral meaning as in Isa. 7.25,
where it is a treading-place for sheep. Holm-Nielsen translates it as 'dwelling
place',109 Mansoor as 'trampling place',110 and Dupont-Sommer as 'trod
underfoot'.111 He maintains that it refers to the Teacher of Righteousness as
one who is despised.
WU: The "> is a mater lectionis for the hireq; cf. Job 14.8 TVU.112

lQHaXVI(VIII):9
^"D: Reconstruction following Licht; cf. Ezek. 31.14.113

103. Dupont-Sommer 1957: 62; (cf. JM § 133c; GKC § 119i).
104. Tov 1999: CD-ROM.
105. Holm-Nielsen 1960: 148.
106. Licht 1957:134; Holm-Nielsen 1960: 150.
107. KB 1998: 568.
108. HALOT.631.
109. Holm-Nielsen 1960:142.
110. Mansoor 1961:153.
111. Dupont-Sommer 1961:226.
112. Kutscher 1974: 157.
113. Licht 1957:134.
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: The verb is a Hithpilpel intensive imperfect from the root JUtP
meaning 'grow upwards', a by-form of IQtP/ruiP; cf. Isa. 17.11.114

lQHaXVI(VIII):10
: Partial reconstruction.

lQHaXVI(VIII):ll
There is a vacat after the word in . The word *7[K] is partially reconstructed
by most commentators.

lQHaXVI(VIII):12
p IT K-Qp ^H: Partial reconstruction following Licht;115 cf. lQHa XIV
(VI):27.

lQHaXVI(VIII):13
V\\m]: Partial reconstruction following Licht; cf. Zech 9.17.116

lQHa XVI (VIII): 14a
n...[...J1 J in: Scroll damaged at this point.

lQHaXVI(VIII):20
[D̂ TV npDI: Reconstructing following Dupont-Sommer.117

lQHaXVI(VIII):21
"U9M has a supralinear » in the manuscript; cf. lQHa XI (III):30, XVIII
(X):25.118

lQHaXVI(VIII):22
Cf. Ezek. 31.5; Isa. 10.33. The height of the tree seems to have been drawn
from these verses.119 For y\\vb cf. Isa. 5.2.

lQHaXVI(VIII):24
ForppniOcf.Jer.48.6.120

lQHa

For the phrase rwr\ imw1? cf. Isa. 5.6; 7.24-25.121

114. HALOT: 1306; GKC§55f.
115. Licht 1957: 135.
116. Licht 1957:135.
117. Dupont-Sommer 1957: 66.
118. Holm-Nielsen 1960:155.
119. Holm-Nielsen 1960:155.
120. Dupont-Sommer 1957: 67.
121. Mansoor 1961: 156.
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lQHaXVI(VIII):26
Partially reconstructing [..."fly TO with Garcia Martinez and Tigchelaar.122

The "* in TO is written supralinearly in the manuscript.

C. Translation

4. I g[ive you thanks Lord] because you set me as a fountain of streams
on dry ground, and a spring of water on the barren earth, and a well
irrigated

5. garden [in the desert. It will] be a planting of Cypress, Elm, with
Box-tree together for your glory. Trees

6. of life in a secret source being hidden in the midst of all the trees of
water and they will make a shoot grow up as the eternal planting,

7. to take root before they sprout, and their roots they will send to a
stre[am] and its stem opens to the living waters

8. and it will be an eternal spring. And on the shoots of its leaves all the
[beas]ts of the forest will graze, and its trunk will be a treading place123

for all who pass over the
9. way, and its branches for all the winged birds. Above it will rise all the

trfees] of the water because they will grow in their planting,
10. but to the stream they do not send (their) root. But the h[o]ly shoot

sprouts124 into a planting of truth, hidden, not esteemed,
11. not known, its secret sealed vacat. And you O [Go]d have protected its

fruit in secret with mighty warriors
12. and holy spirits and a flashing125 flame of fire. No [stranger] w[ill enter]

the spring of life, nor with the eternal trees
13. will he drink waters of holiness, nor bear fruit with the [planning of

the clouds, for he sees, but does not recognise,
14a. notices, but does not believe, in the spring of life, and gives eternal [...]

20b. ... But the planting of fruit... eternal, for the garden of glory and bears
[fruit forever].

21. And with my hand you have opened their spring with channels ... to
turn [th]eir... to the correct line and the planting of

22. their trees according to the levelling instruments of the sun,... boughs
of glory. When I stretch my hand to dig out

122. Garcia Martinez and Tigchelaar 1997:182.
123. See textual notes for discussion.
124. Holm-Nielsen argues that rTTD here has the same meaning as the Qal; cf. Ps. 92.14;

Job 14.9. He argues that translating it as a causative would be introducing a new subject not
mentioned before, namely God, and would cause difficulty in relation to TJT1O (Holm-Nielsen
1960:151).

125. As in Genesis 3.24.
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23. its channels, its roots will strike against the rocky flint and ... their
trunk in the earth and in the time of heat it retains
strength.126 But if I remove my hand it will be as a junifper]... its trunk
as weeds in salt plains, its channels
will grow up briers and thorns; to thistles and thorn bushes and ... of
its banks will turn into sour vines;

26a. because of the heat its leaves wither,127 it does not open with the waters
of thesprpng...].

24.

25.

D. Commentary

The psalm can be broadly divided into the following sections:

1. Thanksgiving narrative and the planting of truth lQHa XVI

2. An account of the psalmist's persecution lQHa XVI

3. Recounting God's goodness lQHa XVI (VIII):16-20a
4. An account of God's planting lQHa XVI (VIII):20b^26a
5. The suffering of the psalmist lQHa XVI (VIII):26b-35a
6. Restoration of the psalmist lQHa XVI (VIII):35b-40

Since plant imagery occurs in the thanksgiving narrative (lines 4-14a),
and in the account of God's planting (lines 20b-26a), these sections will be
commented on.

1. Thanksgiving narrative and the planting of truth 1QH° XVI (VIII):4-14a
In lines 4-7 the psalmist gives thanks to God that he has placed him as a
fountain of streams in the midst of dry ground. He and his community had
been set apart as God's planting. In lines 8-1 la the psalmist describes the
eternal plant as a 'world tree'. The birds and the beasts of the fields find
refuge in the eternal plant. They would be a holy remnant who would be
walking according to the truth (line 10). Though the Hiphil participle
rTHDOT is used in conjunction with the 'holy shoot' (line 10), there is no
textual antecedent that could serve as the subject and therefore has to be
taken intransitively with the same meaning as the Qal.128 It is therefore the
'holy shoot' which sprouts into a planting of truth. Bardtke translates
imSCT as a causative and introduces God as subject.129 However, in what
follows 'God' is addressed in the second person (line 11), and it is therefore

126. Although the word TTVD means 'refuge' or 'protection', here it needs to be derived
from BH TV meaning 'strength'.

127. Jeremias 1962: 253. Cf. Ps. 1.3, Ezek. 47.12.
128. Holm-Nielsen 1960:151. Cf. Job 14.9; Ps. 92.14.
129. Bardtke 1956b: col. 715.
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unlikely that God is the subject in line 10. Garcia Martinez translates the
verb as a Hiphil transitive: 'However, he who causes the holy shoot to grow in
the true plantation hides, not considered, nor known, its sealed mystery.'130

Muraoka reads lines 10 and 11 as follows:
132nnN nvxxb vn[\\p -m 131rmDtt

in nrnn jrru Kbm

He agrees that miDDI can be taken as an intransitive Hiphil, though he
is not certain that "tmo and Dmn are Qal participles with i n as their
shared object, as they might as well be Pual perfects.133 Muraoka does not
make it clear how he reads DTIJK for J1DK nor does he offer any translation,
which makes it difficult to determine whether he has misread the text or not.
Here "UT1O and nnin need to be taken as Pual perfects, as the same idea is
expressed in lines 5 and 6 where the trees of life are 'being hidden' in a secret
source.134 The use of the Niphal in 2V?m and jrru, along with the Pual
participles in lines 6 and 18, indicates the use of the passive throughout
this section, thereby encouraging the reading of "iniD and DJTin as Pual
perfects rather than as Qal participles.

Lines llb-14a describe God as the one who protects the fruit of the
eternal plant with his mighty warriors and holy spirits. There is an allusion
to the garden of Eden with the angel guarding the tree of life (Gen. 3.24).
This is then followed by a narration of the psalmist's persecution (lines
14b—15) and an account of God's goodness to him (lines 16-20a). The
planting imagery resumes in line 20b.

2. An account of God's planting lQH" XVI (VIII):20b-26a
The fruitful plant - the shoot about which the psalmist had spoken earlier -
now grows and begins to bear fruit. The psalmist sees God using him as
the gardener who has opened all the channels of water in the right amount.
He is the one who digs the channels for irrigating the plantation (line 21).
He knows the technically correct way to plant, allowing enough distance
between the plants to enable them to get the appropriate amount of sun-
shine (lines 21-22). He is the one who digs the canals and clears them of all
the rocky stones (lines 23).135 His teaching is a matter of life and death for
the community (lines 16-26).

130. Garcia Martinez 1997: 181.
131. Muraoka reads mD73 (Muraoka 1997: 101.), whereas the text of lQHa reads

m D m (Sukenik 1955: plate 42.).
132. Muraoka misreads as DDK (Muraoka 1997: 101.), whereas it is quite clear in

Sukenik's plate 42 that it should be read as JTOK (Sukenik 1955: pi. 42.).
133. Muraoka 1997: 101.
134. Cf. line 18 where the Pual is used in reference to the swelling waters which come from

a hidden place.
135. Echoes of Isa. 5.2.
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In the rest of the psalm (lines 26b-40) the psalmist narrates his personal
suffering and desperately tries to see God at work in the midst of the com-
munity, but the reality is contrary to it, and almost consuming him. It is
because of these experiences that the psalmist alternates in this psalm
between his laments and the assurance of what God is doing in his life and
within the community. The struggle experienced by the psalmist stands out
in the conflation of the imagery and in the movement from one image to
another. At the conclusion of the psalm there is tremendous assurance
concerning what God has done for him. Though he was suffering, he is
now an instrument who is going to be used by God to sustain those who are
weak and weary.

IV. Plant Imagery

A. The Eternal Planting - The Community as God's Plantation

Images of a fertile plantation are used within this psalm primarily to
describe the community. The psalmist draws upon Isa. 41.18-20 to endorse
the view that he and his community were actually established by God
himself. Isaiah 41.18-20 and lQHa XVI (VIII):4^6 compare as follows:
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Comparing lQHa XVI (VIII):4-6 with Isa. 41.18-20 shows the amount
of vocabulary that has been borrowed: nn ru in v. 18 is represented by
XTbTM in line 4; JTCPyiS occurs in v. 18 and ]WT2 in line 6; D^K in vss. 18
and 19 has been replaced by "Unru in line 4; DTO (twice) in v. 18 is found in
line 4; 7VX occurs in v. 18 and in line 4; yjn in v.19 is paralleled by "»yv
in line 5. The varieties of trees tPT"Q, i m n and "TlttJKn are mentioned in
v. 19 and in line 5. HIT in v. 19 is paralleled by UV in line 5.

The psalmist picks up these verses from Deutero-Isaiah and then reworks
them to portray himself and his community as those through whom God
had fulfilled what he had promised.136 The new creation motif is taken up
by the psalmist. There is a making new of the old. The dry ground will
become a fountain of streams; the barren earth will become a well-irrigated
garden. There is a miraculous transformation of the desert as the DSS
community continues to experience the transforming power of God. God
had acted, and the psalmist had been set in a fertile place together with his
community. The last two lines of v. 20 have been paraphrased and reworked
to draw attention to the fact that all this had been done for the praise of
God's mighty acts (line 5).

Lines 6b-8a seem to have been drawn from Jer. 17.8.
Lines 6b-8a:

nbnv nyrab TM rrnnrft vm .6b
DTOb nnD"n Yftur* ppv*? DTTOTWI vrnsp mu u r n u ^ .7

TI7TI D ^ n

.8a

They will make a shoot grow up as the eternal planting, to take root before
they sprout, and their roots they will send to a stream, and its stem opens to the
living waters and it will be an eternal spring...

Jer. 17.8:

n"iV3 rgu7?i | i n *f?V nrn on Kir11? 7^T K ĵ
.8

They shall be as a tree planted by the water, sending out its roots by the stream.
It shall not fear when heat comes, and its leaves shall stay green; In the year of
drought it is not anxious and it does not cease to bear fruit.138

Those who trust in God are seen as a tree that is planted by the water in
Jeremiah. In lQHa the psalmist similarly identifies himself and his com-
munity as trees planted by God in a fertile region with plenty of water. He

136. Cf. Isa. 44.3; 49.10.
137. Reading with LXX and S.
138. NRSV.
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compares the community to a planting of cypress, elm and box trees. These
trees are by nature large, sturdy and evergreen,139 and are used symbolically
for a person who is flourishing. In b. San. 93a the myrtle tree is said to be
symbolic of the righteous, as also in a marginal reading of Tg. Zech. 1.8
(Codex Reuchlinianus), which reads 'among the righteous who were in exile
in Babylon' for MT 'among the myrtles'.140 Tg. Isa. 55.13 also interprets
'myrtle' as 'those who fear sin'.141 The Psalms of Solomon, which are dated
to the first century BCE, exhibit a similar kind of symbolism:

The saints of the Lord shall live by it (the Law) for ever; the paradise of
the Lord, the trees of life, these are His saints. Their planting is rooted
for ever, they shall not be uprooted for as long as heaven shall last
(14.3-4).142

So the idea of the righteous being compared to well-watered trees and
plants is paralleled elsewhere. The trees of life (lines 5-6) are the members
of the community. The eternal plant (line 6) comes into existence in their
midst.

How does this eternal planting come into existence? The existing com-
munity fosters the birth of the eschatological community, depicted as the
eternal planting, but also sees itself as being part of the eternal planting.
As the psalm progresses the psalmist includes himself as he develops
the metaphor (see lines 21-25). On the one hand, he uses the metaphor
to describe the community, but on the other, he and the community
become part of that same metaphor. Holm-Nielsen notes that 'of the elect it
is true that their acceptance of the revelation of God has already placed
them within the eschatological situation; the eschatological salvation is
already present with them.'143 This makes the psalmist oscillate between
one role and another. Tiller rightly comments: 'the textual confusion and
intermixture of poet and metaphor indicates that the writer felt that he
participated in the planting or growth of the shoot that was to become
an eternal plant of global proportions. This probably represents a con-
flation of the image of the historical Israel as the plant (involving the
writer's present action) with that of eschatological restored Israel as the
plant.'144

The DSS community understood themselves to be a separated people
totally under the protective care of God (lines 11-13). No stranger could
enter that place or participate in the life that they were leading or be fruitful

139. Jacob 1992: 803-17.
140. Gordon 1989: 186.
141. Chilton 1987:109.
142. Dupont-Sommer 1961: 226.
143. Holm-Nielsen 1960:297.
144. Tiller 1997: 332.
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as they were. But there were other trees in the plantation which were not
rooted in the waters of life (line 10). This probably reflects the conflict that
the psalmist was going through, whereby he doubts the credibility of his
opponents. However, the psalmist indicates that God had used him as a
gardener to plant all the trees in the right place so that they might grow
well and retain their strength. He sees his role as vital for the growth of the
shoot. Using plantation imagery the psalmist describes his role in building
up the community - the plantation of God.

R The Community - Collective Identity of the "1Y3

The word 1X2 occurs only four times in the Hebrew Bible, thrice in Isaiah
(Isa. 11.1; 14.19; 60.21) and once in Daniel (Dan. 11.7). In the Hodayot it
occurs five times (lQHa XIV [VI]:15; XV [VII]:19; XVI [VIII]:6, 8, 10), and
the reference on four occasions is to the collective idea of the community as
the plant, the other reference in XV (VII): 19 being unclear. As far as lQHa

is concerned, the 12f3 motif has taken on a corporate dimension as in
Isa. 60.21. Compare lQHa XIV (VI):14b-15, lQHa XVI (VIII):5b~ll and
Isa. 60.21:

lQHaXIV(VI):14t>-15
14b. Their root]
15. sprouts like the flo[wer of the field f]or ever, to make a shoot (TM)

grow up as the branches of the eternal plantation (D^W nyU73). And
it shall cover the whole ea[rth] with its shade, [and] its [top]...

lQHaXVI(VIII):5b-ll
5b. Trees
6. of life in a secret source being hidden in the midst of all the trees of

water and they will make a shoot grow up as the eternal planting

7. to take root before they sprout, and their roots they will send to a
stre[am] and its stem opens to the living waters

8. and it will be an eternal spring. And on the shoots pSTHI) of its leaves
all the [beas]ts of the forest will graze, and its trunk will be a treading
place for all who pass over the

9. way, and its branches for all the winged birds. Above it will rise all the
tr[ees] of the water because they will grow in their planting

10. but to the stream they do not send (their) root. But the h[o]ly shoot
sprouts into a planting of truth (DDK HWlOb Wl[\]p T2U
hidden, not esteemed,

11. not known, its secret sealed
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Isa. 60.21 reads:

And all your people shall be righteous; they will inherit the land for ever
as a shoot of the Lord's145 planting ( m m WR 1^3), the work of his146

hands for glory.

In these three texts there is a movement of the "12tt tradition from an
individual to a corporate dimension. There is also an allusion in both the
Hodayot texts to Isa. 11.1, particularly to the idea of the shoot becoming
fruitful branches.

:iTEP VUTWJ21XYI ^ VUY2 TUtl Ky*n

And a branch will go out from the stump of Jesse and a shoot will bear fruit
from his roots.

Within the biblical tradition, Isaiah 11 is usually interpreted as referring
to a royal Messiah who would come from David's line. However, the likening
of a king to a branch or shoot was common in some of the ancient near
eastern traditions. Sommer notes that the comparison of a king to an eternal
branch or shoot occurs repeatedly in the inscriptions of Esarhaddon, King
of Assyria, from the seventh century BCE, though there is also evidence of
its use in non-royal prayers for progeny.147 In Isaiah we note a gradual
development within the tradition. In Isa. 11.1, as well as in Jer. 23.5, 33.15,
the reference is to a royal figure, a new or future Davidic king who will
govern with justice. This 'messianic' text has been reworked in Isa. 60.21
where the "1YJ refers to the whole nation of Israel: 'All your people will
be righteous and they will inherit the land forever, the shoot of God's
planting...' A similar idea is reflected in Isa. 55.3 where 'the sure mercies of
David' (D^MKan T n "HOTl)148 are also extended to the community at large.
Eissfeldt argues that the point here is that the covenant made with David is
transferred to Israel.149 He compares and contrasts it with Psalm 89 where
the hope is that an individual in the Davidic line will continue to reign,
whereas in Isa. 55.3 the prophet does not see the Davidic kingdom as part
of the blessings of the coming day of salvation. It is a blessing on the nation
of Israel. There is a distinct development of the tradition from focussing on
one royal individual in the Davidic line, to the collective, the whole nation,
as the royal, righteous branch who will walk in righteousness and inherit the
earth.

145. Reading m m "Wra with lQIsaa.
146. Reading TT» with lQIsa85, LXX.
147. Sommer 1998: 86,249.
148. The phrase Til HUn has been long debated as to whether it is a subjective genitive or

objective genitive. Caquot (1965: 45-59) and Beuken (1974: 49-64) read it as a subjective
genitive. Williamson reads it as an objective genitive where David is the recipient of the 'sure
mercies' of God rather than as 'the manifestation of David's loyalty'. In the discussion above it
is taken as an objective genitive. See Williamson (1978: 31-49).

149. Eissfeldt 1962: 206-07.
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In lQHa XVI (VIII) the collective identity of the planting is reflected in the
way 1YJ is used. It occurs three times in lines 6, 8, and 10. rvnsirf? TTTI
nbTV rwviob "TO in line 6 alludes to Isa. 11.1 with reference to the 'shoot'.
The shoot does not reflect any messianic expectation, nor is the figure
developed in this psalm, but it seems to be the collective identity of the
community. On the other hand, Tg. Isa. 11.1 reads as follows:

And a King shall come forth from the sons of Jesse, and the Messiah shall
be exalted from the sons 0/his sons.150

The Targum treats "IYJ as a direct reference to a Davidic king who will be
the Messiah.

Likewise, the pesher to Isaiah 4Q161 111:17—21a (4QpIsaa), which inter-
prets Isa. 11.1-4, reads as follows:

17-21a
DTOV! rmjrua -rawn TTT pro* ̂ v nu/D

] rmn|n...p TDCTIU' bw TT'PK
npnpn n m prrnp in TCD KOP

151IQTI WDwn rray bpD

lines 17-2 la:

[Its interpretation concerns the Shoot of] David who will arise at the e[nd of
days. ] his enemies, and God will sustain him with [...the] Law [ th]rone
of glory, a ho[ly] crown, and garments of variegat[ed stuff. ] in his hand,
and over all the Ge[ntile]s he will rule, and Magog [...al]l the peoples shall his
sword judge.152

The pesher interprets Isa. 11.1-4 as a reference to the Shoot of David,
a triumphant individual who will come at the end of time, whom God
will sustain with his Spirit and who will rule over all the nations and judge
them. In 4Q285 the pesher describes the 'Branch of David' as the Prince of
the Congregation. Vermes states that 'the Prince of the Congregation is
the Messiah, Shoot of Jesse, who is expected to judge, smite the earth and
kill the wicked (Isa. 11.4).'153 He compares 4Q285 with 4Q161, Frgs. 8-10,
and maintains that it refers to the triumphant eschatological [Branch] of
David who is to rule over all the nations and judge them. He then comes to
the conclusion that the whole exegetical context of 4QpIsaa and lQSb, and
all the parallel uses of the titles Prince of the Congregation (CD VII:20;

150. Chilton 1987:28.
151. Allegro DJD: 5,14.
152. Allegro DJD: 5,14.
153. Vermes 1992a: 88.
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1QM V:l) and Branch of David (4Q252 [4QPBless] V:4-5; 4QFlor. 3:11-13)
point to the triumphant Messiah son of David, of Jewish and Qumran
expectation.154

Jewish, including Qumran, messianic expectation is a complex issue. The
expectation of the Davidic Messiah had a place in Jewish eschatology in
the centuries before and after the turn of the era. Vermes notes that this is
evident in the Psalms of Solomon 17 and 18, Philo and the Eighteen
Benedictions.155 He comments that the Messiah depicted was not some
'shadowy figure' but, rather, follows the contours of the traditional image.
The expectation was of a king in David's line who would be the saviour and
restorer of Israel. He would establish justice as depicted in Isaiah 11, and as
it featured prominently in Jewish messianic thought. Others, like Green,
argue that preoccupation with the Messiah was not a 'uniform or definitive
trait', nor a common reference point, among early Jewish writings and those
who produced them.156

Moreover, in lQHa XVI (Vffl): 10-11 the psalmist describes the 'holy
shoot' in language which is reminiscent of the (so-called) Servant Songs.
lQHa XVI (VIII): 10-11 reads: 'the holy shoot sprouts into a planting of
truth, hidden, not esteemed, not known, its secret sealed ...', with which we
may compare Isa. 53.3b: 'and as one hiding their faces from him, he was
despised, and not esteemed'. The psalmist seems to have derived 'hidden'
and 'not esteemed' from Isa. 53.3. In Isaiah the reference is to the servant
as a figure of suffering and rejection. The Targum, on the other hand,
interprets the servant of Isaiah 53 as a victorious Messiah rather than as a
suffering servant:

Then the glory of all the kingdoms will be for contempt and cease: they
will be faint and mournful as a man of sorrows and one appointed for
sicknesses: and as when the face of the Shekinah was taken up from us,
they are despised and not esteemed.157

The Targum reworks the verse so that it is the kingdoms that are despised
and not esteemed. In lQHa, on the other hand, the psalmist reworks this
section and applies it to the community. The community was fulfilling the
role of the 'servant'.

In lQHa XVI (VIII):35b-36 there are echoes of the 'Suffering Servant' as
in Isa. 50.4.

154. Vermes 1992a: 88-89.
155. Vermes 1973b: 130-34.
156. Green 1987:10.
157. Chilton 1987:104. Italics show where the text of the Targum differs from the MT.
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Isa. 50.4

nirr; TIK .4

1QH XVI (VIII):36

is represented by "nxiof? and myb is paralleled in
p is present as ^KV^], with a rare orthography, and "til is present in
both cases. Although this is an echo of the 'servant' in Isa. 50.4 and refers
to an individual, the psalmist appropriates it for himself saying, 'the voice
of... my instruction ... and to give life to the spirit of those who stumble,
and to support the faint with a word. Silent are all the lips of...' (lQFPXVI
[VIII]:36). Many Jewish commentators interpret the servant as a collective
identity. Rashi comments on Isa. 52.13 as follows:

n ynar - npjn m y rr*nn DTOTI nnroo ran -

Behold in the latter days my servant Jacob will prosper - the righteous ones
who are in them.

Similarly Ibn 'Ezra:
162DUTH mv Kim ^KHVPD rvfaa mmr; TO ta -

My servant means each individual belonging to Israel, who was in exile, and he
is God's servant.

158. m v ^ normally has the meaning 'to be bent' or 'be crooked' in the Qal and in the Piel
'to bend', 'falsify' or 'pervert'. However, the required meaning seems to be paralleled in Ara-
maic and Arabic cognates with the sense 'help, sustain' (Oswalt 1998: 320) or 'prepare, fix'
(Sokoloff 1990: 401). The LXX reads fykca, 'when (it is fit to speak a word)', representing the
reading P&b (Zeigler 1939: 310-11).

159. Peculiar orthography where the"»is replaced by an K. Cf. lQIsaa 31.10 (Martin 1958:
II, list 45.3)

160. m y ^ could just possibly have triggered JTlTfr, as it has the idea of sustaining and
making alive.

161. Cohen 1998: 332.
162. Cohen 1998:334.
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There is canonical parallel in the 'Servant Songs' as well, with the
individual and the collective idea being held in equipoise without the need
of placing one over the other. Isaiah 49.1-7 represents a collective concept of
Israel as the servant while Isa. 42.1-7, Isa. 50.4-11 and Isa. 52.13-53.12
speak of the servant in a more individualistic way. Within Isa. 40-66 the
term "QV occurs in one form or another 34x. Interestingly, the term in
the noun-form occurs 20x in Isa. 40-53 in the singular and not once in the
plural. However, from chs. 54-66 the noun-form occurs in the plural llx,
and not once in the singular. This clearly indicates how the servant is
'individualized' in chs. 40-53 (excluding 49),163 whereas in chs. 54-66 the
servants are seen as a section within the community.164

As far as Qumran is concerned there seems to be an expectation of two
Messiahs: an Aaronic priestly Messiah and a Davidic royal Messiah (1QS
DC: II165; CD XII:23-XIH:2). Horbury states that the 'Qumran material
indicates that a dual priestly and royal messianic concept did not exclude the
special development of the notion of the Davidic messiah, and the inclin-
ation towards envisaging a single figure.'166 The arguments so far have been
that the references either indicate that there is a dual priestly and royal
concept or 'a special development of the notion of the Davidic messiah'.167

However, if the evidence of the Qumran corpus is brought together, it seems
that the notion of the Messiah oscillates between the dual and the collective,
between the Davidic and Aaronic Messiahs on the one hand and the
community on the other.

163. Even though the servant is individualized in chs. 40 - 53, he still can be a figure for the
community.

164. A similar idea of an individual Messiah is expressed in LXX Gen. 3.15. The LXX
translates K1H using the masculine singular avrot which refers back to its antecedent
oTrepnaros, a neuter noun. Martin compares the other occurrences of Kin in Genesis and its
translation in the LXX, and comes to the conclusion that the LXX deliberately does this
because it anticipates an individual Messiah; thereby the LXX becomes the earliest evidence of
an individual messianic interpretation of Gen. 3.15 (Martin 1965:425-27). In Rom. 16.20 Paul
takes the idea further and interprets the 'seed of the woman' as the messianic community
(Dunn 1988: 905).

165. 1QS IX: 11 is missing in 4QSd (4Q258) as the MSS is fragmentary at this point. 4QSe

(4Q259) starts from 1QS IX: 12 and hence missing there as well (Alexander and Vermes
DJD:26,110,144).

166. Horbury 1998: 60.
167. Ginzberg, Talmon, Lichtenberger and other scholars are of the opinion that the

reference in CD is not just to one Messiah but to two (Ginzberg 1976: 209-56; Talmon 1987:
123-26; Lichtenberger 1998: 10). Horbury, Vermes and others are of the opinion that the dual
priestly and royal messianic concepts did not exclude envisaging a single Messiah, the Davidic
Messiah (Horbury 1998: 60; Vermes 1992a: 88).



Chapter 3

PLANT IMAGERY IN THE RULE OF THE COMMUNITY (1QS/4QS)

Introduction

One of the most significant sectarian documents found in the Qumran caves
is the Manual of Discipline, later called the Rule of the Community (1QS)
(Tim "po). Fragmentary remains of copies of the rule were also found in
Caves 4 and 5. Altogether portions often manuscripts were found in Cave 4
(4Q255-264 or 4QSa^), two tiny fragments of a copy of the rule in Cave 5
(5Q11),1 while a quotation of the rule is included in a fragment of another
sectarian text (5Q13).2 The rule is a composite work, but the arrangement
of the text in the 1QS manuscript seems to indicate that it was meant to be a
read as an entity.3 On the basis of the palaeographic range of the manu-
scripts (c. 150 BCE - c. 50 CE) Alexander and Vermes state that 1QS, dating
from 100 BCE, is probably the product of a long process of literary develop-
ment, and they conclude that the rule in one form or another was studied
and applied for almost the whole period of the community's existence.4

The rule was an important text for the sect. This is indicated not only by
its title, Tim "po, but also by its contents and the number of extant
copies. It consists of a set of regulations to govern the life of the com-
munity, probably for the members living at Qumran.5 The rule relates to
the sect's fundamental beliefs and practices. Apart from the regulations,
there is a section on the doctrine of the two spirits and also some hymnic
material at the end of the document. Two sections within 1QS contain the
imagery of the eternal plant. The first is 1QS VIII:l-10a and the second

1. Alexander and Vermes classify the fragmentary 5Q11 as a non-S text but state that it
probably contained S material (DJD: 26, 3-4). However, Hempel notes that the editors have
not been consistent in their approach in classifying 5Q11, and states that 5Q11 was clearly
published as a copy of S in DJD: 3, and that identification has been widely accepted since
(Hempel 2000b: 329-33).

2. Knibb EDSS: 793.
3. Knibb EDSS: 793.
4. DJD: 26,9.
5. Knibb 1987: 77.
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1QS XI:7b-lla. Another manuscript where plant imagery is dealt with is
4QSh Frg. B. Since this section describes a 'world tree' it has been discussed
in the previous chapter on the Hodayot where this imagery occurs more
explicitly.6

/. lQSVIII:l-10a

This section occurs within the larger context of the programme for the
new community (VIII:1-IX:26), and seems to have been written before the
community actually came into existence.7 Knibb suggests that it presents
the programme or manifesto of the group which would shortly form the
nucleus of the DSS community. Columns VIII-DC can be divided into two
major sections, the first dealing with the group (VIII:1-IX:11) and the
second with the leader (DC:12-26a).8 The first section contains imagery of
the 'eternal plant'. This section is divided into three parts with the use of the
introductory formula 'When these things will be...', in VIII:4b, 12b, and
DC:3.

A. Text -1QS VIII:1-109

biDn Dixran rwrbw u^rra\ EPK -raw n*m "Trm nyyn . l

ion ranici vsum) npiyi JTOK nwvb rmnn .2
iron DK WK rd?

|Tiy ny-ibi rrxxun nm *yrao -ora p i a njraK "mwb .3

u;np jra D^IV ny^n1? vacatu JTOKI invi n^v {nj rai33 .5
p

m UDira^ raw n y fnnK1? D t̂trnp .6

^73 "tp"1 H2S ]n2T\ flWTI PIKTl vacar U*7VQX D ^ y ^ l ^ .7
vacat unipnn TOTP tairniiinvi l y n n r .8

rnrna "^ nnpbi rawa nnn1? loa^iy ronn innK1? .9

6. See Chapter 2: Section II. D: The World Tree with a Universal Role.
7. Sutcliffe 1959a: 137-38; Murphy-O'Connor 1969: 529.
8. Knibb 1987:127.
9. I follow the reading of Qimron for this column unless stated otherwise (Qimron

1994: 34). Also the whole text of line 10 is examined because of the numerous supralinear
insertions, in order to discern the manner and order in which they should be read.

10. The word 0*70 has been emended to n*7W (cf. 11:3).
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.10

R Textual Notes

4Q259 11:9 reads OTMK

1QS VIIL2
The phrase rob yjym ion ran io DDurcn npnyi JTOK nwvb has
been taken from Mic. 6.8 and reworked to suit the context. 4Q25911:10 has
TXpiX without the conjunction.12 In the last part of the quotation the scribe
has written DK rather than DV, possibly indicating that the Vorlage read
"ymbK; or it could be that the scribe first thought of writing HK and
reverted to D[V].

1QS VIII:3
The phrase "J1DU "EfQ y u o ruiBK mnw1? seems to be dependent on Isa.
26.1-3. See Ps. 51.19 for nTQU73 mm and Lev. 26.43 for |1TV nyVTl. 4Q259
11:11 has an additional word iTUSQl, after "|BO, meaning 'and with
humility'.

1QSVIII:4
A letter has been erased in the word JTTO{.}H. The letter may have been
marked initially with an erasure dot and later removed completely. Wern-
berg-Moller suggests that the original text actually read J1DKH J1TO, 'on
the foundation of truth' (cf. V:5). He observes that the 0 and D have similar
forms, and hence possibly the error. He prefers the extant reading mE{.}3
because it makes a good parallel with ]T3rQ1.13 In the edition of 4Q259
published by Qimron and Charlesworth, Qimron reads [XVTflm], pre-
sumably with the meaning of 'walk with all [who stand] in the truth',14 but
Charlesworth translates as if the reading is m)3{.}n: 'walk with all by [the
measure ofl truth', as in 1QS.15 The erasure seems to have faint marks
resembling the two arms of the letter V. Alexander and Vermes note that
•Tiny is attested only once in biblical Hebrew, in Mic. 1.11, and apparently
not in Qumran or Mishnaic Hebrew. iTT73 is well attested in Qumran
Hebrew with the meaning, 'measure, limit' (cf. 1QH 1:29; V [XIII]:21;

11. DJD:26,139.
12. DJD:26,139.
13. Wernberg-M0ller 1957:123-24.
14. Qimron 1994: 86.
15. Charlesworth 1994: 35, 87.
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DC [I]: 17 ; XVII [EX]:1). Here it seems to have the meaning 'principle, meas-
ure, standard'.16 JTTO makes a good parallel in the context, and therefore
the second scribe seems to have made the correction.

1QS VIIL5
There is a vacat after {*?} nn*U. The lamed has been erased.17 In nvxwb
the letter 13 has been inserted and written supralinearly as the scribe realised
the error in the spelling. 4Q259 11:14 has pMJ DSU7[., which seems to imply
DDW[rf7] for rwviob. Qimron reconstructs 4Q25911:14 as follows:

]rnrt? n^ump ump [rra tfnv nvum npiv DDtf/pâ  rraio]

There is a case of homoioteleuton in lines 13-14 as compared with 1QS
VIII: 5-6, the word JTOK having triggered the mistake. The parablepsis18

occurs when the scribe's eye skipped from one JTOK to the other, the vacat
probably being the reason for the lapse.

1QSVIIL6
The waw of "nTI{1}m has been erased and a yodh added supralinearly,
changing the form from a Qal active ptcpl. to an adjective, both in the masc.
pi. construct.

1QS VIIL7-8

Most of this line has been borrowed from Isa. 28.16 and rephrased:

winr ^a ip1* JTXD ]ran nmn nKvr
WTP

There is a vacar after the word D̂ TOI, and the rest of the line has been left
blank after ^H. ]2K has been replaced by J173T! as possibly more appro-
priate in an allusion to the community.
ivnnP: Hithpalpel imperfect of yiT; *wyTrP >metathesis with alteration
of the n>*wyUP >further assimilation >1VTy"rn. The verb is reflexive
and has an intensive meaning, 'to tremble, quake' (cf. Hab. 2.7).19 Tg. Isa.
28.16 also uses ]TVTinr for unm in the MT.20 Driver cites examples from
the Akkadian cognate hasu, which has the meaning 'be agitated, dis-
turbed', as well as 'hasten'. He infers that the Hebrew VJYt, like ham, has

16. DJD:26,141.
17. Charlesworthl996:47.
18. McCarter 1986: 39.
19. BDB:266.
20. Sperber 1962: 54.
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preserved both meanings, and therefore translates WiV K^ as 'shall not be
moved'. He prefers to read VtTV as a Qal rather than as a Hiphil.21

The word TrPJTTTO1 has been written supralinearly over *73il. There is also
a vacat after DQIpDD.

is used here to describe the temple; cf. Ps. 26.8, 2 Chr. 36.15.

1QS VIIL9
rnrra rm: 'pleasing odour', as in Exod. 29.18, Num. 15.13, etc.; cf. 1QS
111:11, IX: 5, where the phrase occurs. The scribe has supralinearly inserted
the word iTH. STTp1?! is for 3"npn^1 with the omission by syncope of the
n of the Hiphil infinitive.22 Cf. Lev. 1.3 for the sacrificial terminology.

: cf. Jos. 24.14; Jdg. 9.16,19; also 1QS V:6

1QSVIII:1O
The scribe has erased the letter 72 and has written Tp supralinearly in

b; cf. CD XV:5.23 There is also a supralinear insertion of ]TJnb VTYl
vm yrnl?'\ f lKn n v i "TDD1;? after D^Ty, and also of the phrase

p after an erasure of a couple of words. Qimron has suggested that
the supralinear text at this point originally read as n^tt? y»Kl ")TT DWQ,
then y n DTOrQ was erased and added after Wltf* DTUU7, over-writing the
original I^U1 where the 2? was reworked and corrected to the 3 of D^JTQ.
ib-O1 was then inserted supralinearly at the beginning of the next line. He
also maintains that this supralinear material is by a different hand.24 Alexan-
der and Vermes similarly place the insertion of n̂ TV pKI after the reconstruc-
tion of y n DTOrQ following DTO1 UVTUP and read pKI y n D"»)3rn
Jiyv "Jiro unip ibl^1 nbTV, translating, 'in perfection of way, without
iniquity...'25 Brownlee and Charlesworth take nbiV |"»K1 with the previous
insertion and read rf?W ^K) T\VVn UDtZTO yiTTlbi. Brownlee translates,
'and to decree the condemnation of wickedness that there may be no wrong
doing',26 and Charlesworth, 'to decide judgement over wickedness; and
there will be no more iniquity'.27 So also Knibb renders, 'to determine the
judgement of wickedness; and there shall be no more injustice'.28

21. Driver 1931:253-54.
22. Qimron cites other examples of the omission of H in the infinitive of some conjuga-

tions (cf. Qimron 1986:48).
23. Brownlee 1951:33.
24. Qimron 1994: 34.
25. DJD:26,106.
26. Brownlee 1951: 32.
27. Charlesworth 1994: 35.
28. Knibb 1987:128.
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Since there is a clear gap between the previous supralinear insertion and
the insertion of rf?iy ]W, as well as the presence of two cancellation dots29

after ny\zn, which may indicate the erasure as well as the end of the
insertion,30 it would be difficult to justify reading the text as one continuous
sentence; contra Brownlee and Charlesworth.31 Brownlee argues that the
original scribe wrote iTUP at the end of line 10 but had carelessly omitted
the two preceding words "pi DTOrQ. This was later inserted above the line
at this point. By reason of its length, a longer insertion by a later scribe
necessitated the erasure of *p"! DTOfQ in order to prevent confusion. This
scribe had erased Î TD1 at the end of line 10, restored "pi DTOfQ to its
proper position here in the line, and then rewrote iTTT in its proper place
above the first word of line 11. He therefore takes n*7"UJ "pKl with the
previous insertion rather than after "JTT DTOrQ as indicated above. This
lacks consistency because, if the scribe had erased the word frQ11 and
wrote *pT DTOfQ in its place, then it is more likely that where he had erased
"pi DTOfQ in the supralinear insertion he would have written n̂ TV pKl,
in which case it could be taken as a continuous insertion. Moreover, as
Alexander and Vermes argue, these translations are difficult to justify
and rfriy JW should be taken as a descriptive nominal clause, since syn-
tactically it cannot express purpose or result (cf. IV:23 where this phrase also
occurs).32 This seems most probable and is followed in the text of line 10 set
out above.

C Translation

1. In the council of the community (shall be) twelve men and three priests
perfect in all that has been revealed from the whole

2. Torah, to do truth and righteousness and justice and kindly love and to
walk humbly, a man with his neighbour,

3. to keep faithfulness in the land with a steadfast purpose33 and a broken
spirit, and to make amends for iniquity with the doers of justice

4. and (enduring the) distress of fiery testing, and to walk with everyone
in the measure of truth and according to the rule of time. When these
things will be in Israel

5. the council of the community will be established in truth vacat for an
eternal planting, a house of holiness for Israel and a most holy
assembly

29. Tov 1999: 240.
30. Wemberg-Meller 1957:128.
31. Brownlee 1951: 33; Charlesworth 1994: 35.
32. DJD:26, 106.
33. Cf.Isa.26.3.
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6. for Aaron, witnesses of truth for justice and chosen by (God's)
pleasure to atone for the land and to repay

7. the wicked their recompense, vacat It is a tested wall, a precious
cornerstone, vacat

8. Its foundations shall not shake or move from their place, vacat A most holy
dwelling

9. for Aaron with eternal knowledge of the covenant of justice and in
order to offer a pleasing fta8rance' and a house of perfection and truth
in Israel

10. to establish a covenant according to the eternal statutes. And **** **" *
pleasing to atone for the land and to decide firmly the judgement of wickedness { }. When these

things will be established in the foundation of the community for two
full years in an impeccable way, "* wWumt *****...

D. Commentary

1QS VIII: l-10a can be divided as follows:

1. Introduction (VIII: l-4a)
2. The Community as the Eternal Planting and the Sanctuary

t

1. Introduction ( VIII:l-4a)
Lines l-4a form a short introduction to this section, indicating the purpose
and the nature of the group. There would be twelve men and three priests,
making a group of fifteen as the "NTH nyy. It is debated among scholars
whether the "Tim nyy referred to an 'inner council', or whether it referred
to the whole community. It may have been used in this context in reference
to an inner council, but the same designation is used elsewhere of the whole
community (111:2; V:7; VL13-14; Vlllrll)34. Scholars like Baumgarten,
Milik, and Cross believe that the fifteen are an inner council of leading
members,35 whereas others such as Leaney, Murphy-O'Connor, Schiffman,
Knibb, Metso and Hempel believe that they denote the whole community.36

In the light of the above-mentioned references this latter view seems more
likely. The fifteen mentioned here represent the nascent community with the

34. Sutcliffe observes that irPil fl2fV in lQpHab XII:4 also signifies the community
at large. However, in this passage the reference to the community is not explicit (Sutcliffe
1959a: 136).

35. Baumgarten holds that in 1QS VIII: 1 the "IITO HYV refers to a select deliberative
body even though the term is frequently used elsewhere for the sect as a whole (Baumgarten
1976: 59-78); cf. Milik 1959: 100; Cross 1995: 166-67.

36. Leaney 1966: 211; Murphy-O'Connor 1969: 529; Schiffman 1983: 25; Knibb
1987:129; Metso 1997: 80; Hempel 1999b: 78.



3. Plant Imagery in the Rule of the Community (1QSI4QS) 57

required number of members to establish themselves as such.37 The 'twelve'
represent the tribes of Israel and the 'three' the three priestly clans (Num.
3.17). The group was thus symbolic of the 'True Israel'.

The aim of the community was to prepare the way for God's coming
by withdrawing into the wilderness at Qumran, and by being perfect in
respect of all that had been revealed to them in the Torah (lines 1-2,13-14).
Lines 2-3 are a reworking of Mic. 6.8, according to which the community
were supposed to be doers of truth, righteousness, justice and kindly love,
and to be walking humbly with their neighbour, rather than 'with God' as in
Micah. The substitution of IHiH for "pnbK seems to have been done for
theological reasons, and not just to reflect the reality of community life.

Similar considerations appear to have affected some of the ancient
versions. The LXX reads /ecu ITOI\LQV elvai rov TropeveoOai /xera Kvplov Beov
aov, meaning 'be ready to go with the Lord your God', and the Targum:
' You shall be modest by walking in the fear of your God' (Krf7fTQ IQ^TQ
-)rf7Kl),38 while the Peshitta translates 'you shall be ready to go after (btr)
your God'.39 All three versions have difficulty with the idea of 'walking with
God'. The LXX uses TropeveaOai rather than TrtpmaTtlv, the word normally
used for walking, as in Gen. 3.8, 10. In Gen. 5.22, the LXX also avoids
'walking' and reads evrjptoTrjoev, 'pleased (God)'. The governing factor
seems to be anti-anthropomorphism out of deference towards God, since
humans may not be thought of as walking with God. A similar change
is found in Tg. Onq. to Gen. 5.22: 'Enoch walked in the fear of the Lord9

prn Krfrrm ~\xn -pbm), representing MT nvfrKn rw 7m -pram.
When used in relation to God, biblical expressions such as 'walking with'
(Gen. 5.22), 'walking after' (Deut. 13.5), or 'walking before' (Gen. 24.40),
are paraphrased by the targumist in terms of reverence or worship.40 This is
in line with rabbinic opinion in b. Sot. 14a.41 'R. Hama son of R. Hanina
further said: What means the text, ye shall walk after the Lord your Godl Is
it, then, possible for a human being to walk after the Shechinah; for has it
not been said, For the Lord Thy God is a devouring fire! But [the meaning is]
to walk after the attributes of the Holy One, blessed be He.'42

Further, in m. Abot 4.1, the tractate equates the need to honour fellow
creatures with that of honouring God.

37. Hempel 1999b: 78.
38. Cathcart and Gordon 1989: 124; Sperber 1962: 448. Italics where the Targum differs

from MT.
39. Vetus Testamentum Syriace III.4 1980: 52.
40. Grossfeldl988:51.
41. The word f l l 7m is inserted by the targumist whenever a human being is depicted as

* walking with God', as indicated in the example, or in the event of a human being forgetting
God; cf. Deut. 6.12, 8.11,14,19 (Grossfeld 1988a: 29).

42. Klien 1985: b. Sot. 14a.
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Who is honoured? The one who honours (his) fellow creatures (humans), as it
is said, 'For those who honour me (God), I will honour9.44

Honouring God can only be brought about by human beings conducting
themselves in the world according to his commands.45 Within the tractate,
Ben Zoma quotes from the book of Samuel to remind Jews that Eli's sons
were rebuked by God for dishonouring his name by treating the sacrifices
and the worshippers with contempt. Honouring God therefore involved
right relationships within society and thus with God himself.

In lines 3 and 6 of 1QS VIII the community is expected to honour God
by atoning (pYl and "1D3) for the sins of the people by practising justice.
The shift from 'God' to 'neighbour' indicates a similar conception of
honouring God within the context of human society and human relation-
ships. Theological and practical considerations necessitate the change. The
transcendent character of God was primary for the community and there-
fore anything that was thought to reduce God to the likeness of human
beings was unacceptable. At the same time resentment within the ranks
necessitated guidelines for right conduct between the members of the
community.46 Humility and faithfulness to God were meant to be their
hall-mark. They were to walk according to these principles and according to
the revelation which took place during divinely appointed times.47

2. The community as the eternal planting and the sanctuary ( VIII:4b-10a)
After the initial period, the community was to be established in truth as an
eternal planting and as a sanctuary (lit. house of holiness). The symbolic
reference to the eternal planting indicates that the DSS community was to
be a life-giving community. Apart from being a life-giving community, the
DSS community were now fulfilling the role of 'True Israel' and they under-
stood this to be the Lord's doing. Since the Lord had set them apart as the
faithful remnant, they were expected to keep his commandments and walk
in the truth so as to be the eternal planting.

The theme of the community as sanctuary is picked up in lines 5b-10a.
It would be a 'house of holiness', that is, a 'sanctuary' or 'temple'.48 Its
members would constitute the true spiritual sanctuary, as opposed to the
temple of Jerusalem which they considered defiled. Within the sanctuary
formed by the community, the initiates were to atone for the iniquities of the

43. m. Abot 4.1; Blackman 1963: 516.
44. Quotation from 1 Sam. 2.30.
45. Lehman and Prins 1992: 276.
46. Cf. lQHaXVI(VIII):14b-15.
47. Cf. 1QS 1:9,111:10; Leaney 1966:120.
48. Cf. 2 Chron. 3.8.
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people of Israel by walking according to the truth (line 5) and by doing
justice, but not by means of animal sacrifices (cf. 1QS EX:4-5). They were
also to act as true witnesses in the judgement of the wicked and to pay them
their just reward for their evil (lines 6-7). There is an allusion here to the
action of Phinehas,49 which is again picked up in line 9. Phinehas acts as an
agent of judgement by spearing to death the Israelite man who has taken
the Moabite woman into his tent, after which the divinely inflicted plague
stops. Because of this act the Lord grants him a covenant of peace: 'It shall
be for him and for his descendants after him a covenant of perpetual priest-
hood (D ÎV ruro nna) , because he was zealous for his God, and made
atonement for the Israelites' (Num. 25.13).50

It is recorded in the Psalms that the plague stopped because Phinehas
interceded (V7D"n), and so it was 'reckoned to him as righteousness from
generation to generation for ever' (Ps. 106.30-31). Ben Sira 45.23-24 (Heb.)
highlights the zeal of Phinehas and adds further detail.

[ ] rrrnjQ - W ^ K ][.] onra UX\

y "7DW7 niw nnn pn uyn i? m p7
51 .D7TV n v rfrn a ruro TV^T^T T? rrnn -IU/K

Phinehas stood against his own people because in his heart he had freely
offered to make atonement for the children of Israel. God had therefore
established with him a 'covenant of peace, to support the sanctuary', which
resulted in him and his descendants possessing the high priesthood forever.52

The DSS community likewise associated its priesthood with judging
the wicked and atoning for errant Israelites. The community indicates its
knowledge of this covenant with Phinehas, which it describes here as the
'covenant of justice' (line 9). This covenant is invoked as the priests at
Qumran are blessed by the Maskil: '[May he re]new the covenant of
[eternal] priesthood for you' (lQ28b 111:26 [Rule of the Blessings]).53 It was
this covenant of perpetual priesthood that would be re-established within
the DSS community.54 Not only is the covenant with Phinehas known, but
the founding of the community is likened to the re-establishment of God's
covenant with Israel at Sinai.55 This section seems to conflate the covenant

49. Cf. Num. 25.1-13.
50. NRSV;cf.Ps. 106.30-31.
51. Beentjes 1997: 3, 81; In MSS B, E, F, and the Masada Scroll, the Hebrew text is

arranged stichometrically, in two distinct columns with a clearly marked blank space between
them.

52. Hayward 1996: 62-65.
53. Garcia Martinez and Tigchelaar 1997:1,107.
54. Knibb 1987:132.
55. Knibb 1987:132.
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made at Sinai and the covenant with Phinehas (lines 9-10). In 1QS V:8-9
entry into the community necessitates an oath 'to return to the law of
Moses'. Here the covenant is understood as a continuation and a renewal
of the Mosaic covenant.56 The same idea is expressed in VIII: 10 where the
founding of the community is presented as the re-establishment of God's
covenant with Israel. However, in lines 9-10 the terms used (DbiV JT^Q)
seem to allude to the covenant made with Phinehas. This is then a variant of
lines 6b-7a, repeating the idea that the community would atone for Israel as
well as judge the wicked. Lines 7b-10 take up the idea of the DSS com-
munity as a spiritual temple, which will be dealt with in detail in Part Two.

//. Plant Imagery

A. The Eternal Planting - Doers of DDWM1 HpTY J1DK

The DSS community are seen to be doers of DDIPBI Hpnm n»K. The
same phrasing occurs in 1QS 1:5 VBWQ) JTpiyi JTOK nwvb\ and also in
lQS V:3^t DDurcn npiyi rrmn -rm JTOK rmw^n, as part of the rule
which is set out for the functioning of the community. While lines 2-3 are
dependent on Mic. 6.8, there are numerous nuances which have been
worked in. The common word-pair UDttTOI TlpiX is not found in Mic. 6.8,
where VBWD occurs alone. However, the triplet UDUTCD1 TipiX JTOK occurs
in Jer. 4.3, and the word-pair U3UH31 npiy occurs within the Hebrew
Scriptures in the order DDttTCn njny (5x: Gen. 18.19; Job 37.23; Ps. 33.5;
Prov. 21.3; Isa. 58.2), as here, and numerous times in the reverse order
npiyi UDU773 (24x: 1 Kings 10.9; 1 Chron. 18.14; Isa. 33.5; Jer. 9.23; Ezek.
18.5; Amos 5.7, 24; 6.12, etc.). The reworking has also incorporated the
additional word n)3K and substituted von for "prfrK. This reworking has
possibly been done in order to deal with resentment in the ranks and dis-
turbances within the community, giving rise to guidelines for right conduct
between members of the community (cf. lQHa XIII [V]:22b-32a) as well as
for the theological reasons noted earlier.57

The eternal planting comes into existence 'when these things will be in
Israel' (line 4). What do 'these things' refer to? Lines 1̂ 4a show that 'these
things' refers to the initial formation of the community consisting of both
lay and priestly elements. The formation centres around keeping the Torah

56. Bockmuehl observes that in 4QSM the oath of entry into the T i m HXV (1QS V:7-9)
is described primarily as a penitential act of returning to all that has been revealed to the men
of the "TIT from the Torah, whereas in 1QS this has become an act under public scrutiny of
the community and an explicit oath pUK nVDW). He also states that in 1QS it is set in a
comprehensively commandment-oriented context (THY "HPK Vl33) and in a more clericalized
concept of community authority and interpretation than 4QSM (Bockmuehl 1998: 552).

57. See section I. D. 1. Introduction (VIII: l-4a) in this chapter.
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and doing truth, justice and righteousness. These are the conditions laid out
for the emergence of the eternal plant. The same phrase 'these things'
occurs in Tg. Hab. 2.4, 'Behold, the wicked think that all these things are not
so, but the righteous shall live by the truth of them.'5* Here the Targum
compares and contrasts the attitudes of the wicked and the righteous with
reference to the 'things' mentioned in vss. 2-4a, where the Lord speaks
about the eschaton and the judgement of the wicked. So also Tg. Isa.
28.16b: 'and the righteous who believe in these things will not be shaken when
trouble comes\ for MT: 'one who trusts will not panic'. Tg. Hab. 2.4, Tg. Isa.
28.16 and 1QS VIII:4b all involve a retrospective reference in 'these things',
where the righteous believe that what has been foretold about the eschaton
will become a reality soon.59 With this in mind the DSS community see
themselves as a proleptic eschatological community, coming into being as
an eternal plant at the occurrence of 'these things'.

The association of the plant and righteousness is seen in Jubilees as well.60

In Jub. 21.23-24, Abraham instructs Isaac to keep to the way of the Lord,
so that the Lord would raise a 'righteous plant' from his descendants.61 The
raising up of the righteous plant is an initiative taken by the Lord, but there
is the conditional element of keeping to the will and way of the Lord. The
plant of righteousness is also found in 1 Enoch, in the 'Apocalypse of Weeks'
(93.1-10; 91.12-17). 1 Enoch 93.5 records that a man will be elected as
the 'plant of righteous judgement, and his posterity shall become the plant
of righteousness for evermore.'62 The 'man' is Abraham and the 'plant' is
Israel, which will become a plant of righteousness in the future. This fits in
neatly with the biblical account of the call of Abraham in Gen. 18.19:

rimf} Tnrw irra'ruo TqsnriK man "WK \yyp vrarp. "P
Dn-QK-bv mrn iran ]y*ni bsufrn nj?iy nitov1? mrn •yn

b V rik
UDU7731 njny TXWVb is the purpose for which God had called out

Abraham and made a covenant with him. The promise of posterity, land
and being a blessing to the nations is to be fulfilled only through Abraham's
and his descendants' practising UDWm np"Er.

This idea is reflected in Jub. 36.3, 6 in the context of Isaac blessing Jacob
and Esau: 'do what is right and just on the earth so that the Lord may bring

58. Gordon 1989:150-51.
59. The NT also picks up the same idea of 'these things' in Mk 13.29, referring to things

just mentioned that will happen in the end times. So also in Heb. 10.37-38 where the righteous
are asked to persevere till the eschaton.

60. Jubilees is dated between 153 and 105 BCE, and so it is possible that the redactor of
1QS was aware of the text of Jubilees (Charles 1973: 6).

61. VanderKam 1989:126.
62. Charles 1973:263.
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on you everything which the Lord said he would do for Abraham and his
descendants ... so that he may make you numerous and increase your
descendants in number like the stars of the sky and plant you in the earth as
a righteous plant which will not be uprooted throughout all the history of
eternity.'63 There is an element of permanence and blessing in the relation-
ship between God and the descendants of Abraham represented by
righteous Israel. This concept gives shape to the ideology of the DSS
community, who were established by the Lord to be an eternal planting and
who were now fulfilling the role of the renewed and recreated covenant
community. The promise of being a blessing to the nations is now carried on
by the DSS community when they keep the same ethical demands which
were placed on Abraham.

There is a close connection between the metaphor of 'planting' and the
practice of righteousness and justice in other biblical texts. In Isa. 5.7 what
the Lord expects from his 'pleasant planting', Israel and Judah, is UDU7E
npiYT but instead they had produced nBtPB and nj?yy, bloodshed and
outcry, which involves a word-play on the original terms in the Hebrew.
Similarly, in Isa. 61.1-3, where the Lord promises to restore the fortunes of
Israel. The people of Israel will be called 'oaks of righteousness, the planting
of the Lord (to display his glory)' (mrp VV72 piXTJ ^K).6 4 There is a
proclamation of transformation, and a reversal of fortune brought about
by the Lord. A new name and status suggest a new nature and new
potentialities.65 There is a unique relationship between the Lord and Israel
and the consequence of that relationship is righteousness and acknowledg-
ment of the glory of God.66 It is this ethos that the DSS community
appropriate as they understand themselves to be the 'eternal plant'. There
is a new beginning based on justice and righteousness as they lay out the
programme for the new community which is about to come into existence.

B. The Eternal Planting - Eden and the Sanctuary

The idea of the eternal plant is juxtaposed with the concept of the sanctuary
in 1QS VIII. Lines 4b-5 state that the 'council of the community would be
established in truth for an eternal planting, a house of holiness for Israel
and a most holy assembly for Aaron'. The manner in which these two
concepts have been juxtaposed indicates that the ideas of the eternal
planting and the sanctuary overlapped in the author/redactor's mind, and
was switching therefore between one metaphor and the other. A similar
combination is seen in Jub. 1.16-17 where the Lord promises Israel: 'I will

63. VanderKam 1989:237-38.
64. NRSY
65. Motyer 1993: 501.
66. Tiller 1997: 315.
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transform them into a righteous plant with all my mind and all my soul.
They will become a blessing, not a curse: they will become the head, not the
tail. I will build my temple among them and will live with them; I will
become their God and they will become my true and righteous people.'67

Jubilees seems to be dependent on Jer. 32.41: WI will rejoice in doing good to
them, and I mil plant them in this land in faithfulness, with all my heart and
all my soul.'68 While Jeremiah records that God will 'plant' Israel in the
land, Jubilees combines the ideas of the Lord transforming Israel into a
righteous plant and his building the sanctuary among them. It is this com-
bination that 1QS has drawn on.

The 'eternal plant' seems to stand per synecdoche for the garden of Eden,
which is equated with the sanctuary. The linking of Eden with the sanctuary
is seen in the book of Jubilees and also in some sectarian documents. The
Levitical laws for postpartum purification (Lev. 12.2-8), in order to par-
ticipate in the cult, are explicitly connected in Jub. 3.8-14 with events in the
life of Adam and Eve. In the first week Adam was created and in the second
Eve was shown to him, and so the periods of impurity for a male or female
child are justified on that basis: seven days for a male child and fourteen for
a female. Adam was brought into Eden after forty days and Eve after eighty
days, which were the numbers of days required for purification. The justifi-
cation is that Eden 'is the holiest in the entire earth, and every tree which is
planted in it is holy ... She is not to enter the sanctuary until the time when
those days for a male or a female are completed'.69 Whatever applies in the
sanctuary is based on events that took place in Eden.70

This idea is picked up in 4QSD (4Q265) Frg. 7 11:11-16a:

In the first week [Adam was created, but he had nothing sacred (?) until]
he was brought to the Garden of Eden. And a bone [of his bones was
taken for the woman but nothing sacred (?)]71 did she [ha]ve until she
was brought to h[im in the Garden of Eden after eighty days,] [for] the
Garden of Eden is sacred and every young shoot which is in its midst is a
consecrated thing. [Therefore a woman who bears a male] shall be impure
seven days, as in the days of her menstruation shall she be impure, and
th[irty-three days shall she remain in the blood] of her purity.72

67. VanderKam 1989:4-5.
68. NRSV.
69. VanderKam 1989:17-18.
70. Brooke 1999:294.
71. The phrases 'he had nothing sacred' (line 11) and 'nothing sacred' (line 12) are

reconstructions by Baumgarten which are not found in Jubilees. He states that the context
suggests that Adam was not immediately permitted something which he later had in the
garden, presumably access to sancta, such as the fruit of the garden (DJD: 35, 72). Other
scholars like Garcia Martinez and Tigchelaar do not follow this reconstruction as there is no
supporting textual evidence (Garcia Martinez and Tigchelaar 1997:1, 549).

72. DJD: 35,70-71.
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The narrative appears to be a rewriting of Lev. 12.2-5, similar to that of
Jub. 3.13-14, where the aetiology of the laws for postpartum purification
of a new mother are drawn from the narrative of Adam and Eve and their
entrance into the garden of Eden.73 The entrances of Adam and Eve
into Eden could be viewed as paradigmatic for the acceptance of newly
born infants of either sex into the sacred sphere.74 The purification period
stipulated for the mother is applied to the child. The key statement is that
'the garden of Eden is sacred and all its young shoots are sacred'. The law
which applies to the sanctuary is transferred to the garden of Eden. Eshel
has categorised this as Halakhic-Aetiological Exegesis.75

The connection between Eden and the sanctuary is also exhibited in Jub.
3.27. Here Adam offers incense in the garden, which anticipates the
actions prescribed for the High Priest in Exod. 30.34-36.76 Jubilees 8.19 is
explicit in combining the motifs of the garden and the temple: 'And Noah
knew that the garden of Eden was the holy of holies and the dwelling of the
Lord.'

We have already noted that the motif of the eternal planting and the Eden
motif have been appropriated by the DSS community in the Hodayot.77

lQHa XVI (VTII):4-26 is a poem dominated by the plant motif, with two
references to Eden (lines 5 and 20). The eternal plant is watered by all the
rivers in Eden (lQHa XIV [VI]:16). In lQHa XVI (VIII) the DSS com-
munity attributes holiness to the entire garden including the trees and
the rivers which are protected by 'mighty warriors and holy spirits and a
flashing flame of fire' (lines 11-12), which indicates a closure of the gates of
Eden. Ringgren notes that the new covenant implies the reopening of the
gates of paradise and access to Eden.78 This is reflected in T. Levi 18.10-11
in connection with the priestly Messiah 'who will open the gates of paradise,
and will remove the threatening sword against Adam, and will give the
saints to eat from the tree of life'. Rev. 2.7 also describes the reversal of the
expulsion of humankind from Eden: 'To everyone who conquers, I will give
permission to eat from the tree of life that is in the paradise of God.'79 In
Gen. 3.22 this is precisely the outcome feared by God, as a result of which
humankind had to forfeit Eden; John shows that the judgement has now
been reversed.80 The imagery of the eternal plant enables 1QS to link a

73. Baumgarten 1994: 5.
74. DJD:35,60.
75. Eshel 1997: 9-10.
76. Brooke 1999: 294.
77. See Chapter 2: section IV. A on lQHa XVI (VIII) where the community sees itself as

God's plantation.
78. Ringgren 1961: 8-9.
79. NRSV.
80. Brown 2001: III, 139.
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reference to the ideal world of Eden with a depiction of the community.81

The concept of Eden acts as a prototype for the sanctuary.
In Jubilees the Lord promises to build the sanctuary in Israel's midst,

whereas in 1QS the DSS community perceive themselves to be the sanctuary
(line 5). This reflects the idea of paradise already regained. Yet, while the
DSS community appropriate the text from Jubilees?1 they do not consider
themselves to be a purely eschatological community since they understand
themselves to be the eternal plant proleptically fulfilling the role of the
sanctuary.

The identification of the planting with Eden and the sanctuary may also
be seen in 4Q500 Frg. 1. This is a fragment of about six lines in Herodian
script which Baillet dates to the first half of the first century BCE.83

.2
] m i o ^p] rottrrnn np^ .3

] umpn DTTO -wety .4
] 2 7131X12 "ttbDI rQyi>H[ .5

] rOOniWUP mD3[ .6
.7

2. ]may your [mulbjerry trees blossom and [
3. jyour winepress [bu]ilt with stones [
4. ] to the gate of the holy height [
5. ]your planting and the streams of your glory [
6. ]the branches of your delights [
7. [and] your [vinejyard.

Baumgarten identifies the biblical source for this fragment as the song
about the Lord's vineyard in Isa. 5.1-7.84 The vineyard had not only vines
but a winepress built in it, as in Isa. 5.2 ( a nyn n p m n ) (line 3). The
delightful branches (ro^yuwnP mD3) are derived from 'the planting of
his delight' in Isa. 5.7 (TOTRWW VU3), which is a metaphor for the people
of Judah/Israel as the vineyard. Baumgarten notes that all the second per-
son suffixes refer to God, and so he reconstructs line 7 as rOBp31] 'and
your vineyard'. Tg. Isa. 5.2 sheds light on the identity of the tower and the
wine press with a different interpretation. TQ"T73 C]KT "pnTDi WlpT2 TV223

b ^ JTOIT85 'and / built my sanctuary in their midst,

81. Brooke 1999: 293.
82. Over fifteen copies of the book of Jubilees were found at Qumran. Only Psalms,

Deuteronomy, Isaiah and Genesis are represented by more copies than Jubilees (VanderKam
1994b: 40).

83. DJD: 7, 78.
84. Baumgarten 1989:1.
85. Sperber 1962: 9.
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and I even gave my altar to atone for their sins',*6 representing MT ̂ "ttft JIFI
•Q 32fll up1* 0*1 IDirQ, 'he built a watchtower in the midst of it, and
hewed out a wine vat in it'.87 Elements of the vineyard are identified with the
temple and the altar. The targumist interprets the tower as the sanctuary
and the wine press built in it as the altar from which blood runs like flowing
wine. This interpretation is also reflected in t. Suk. 3.15: TU IDVQ "rttD p ^
n w i m ayn up1 nn ram m in nyn up1

 ^DTT88 'and he built a tower in
its midst, this refers to the temple; and he dug a winepress in it, this refers
to the altar; and also he dug a winepress in it, this refers to the channel'.89

The winepress refers both to the altar and to the channel in which the
blood flows away. This has echoes of Ezekiel 47 where rivers of living water
flow from the threshold of the temple and bring life and healing to the
nations. The text also has the phrases 'streams of your glory' and 'your
planting' which allude to the garden of Eden. The planting, Eden and
temple motifs are skilfully woven together in 4Q500, expressing hope
of the flourishing of Israel, which the DSS community would have per-
ceived as a reference to themselves. It is a small but significant link in the
continuing chain of biblical and Second Temple traditions about the Lord's
planting, his vineyard, which refers to the temple and alludes to the garden
of Eden.90

C Eternal Planting - Designation of the Righteous Throughout History

Beginning with Noah and including Abraham, as noted above, the 'planting'
is a biblical metaphor used to designate the righteous throughout history.
This tradition can also be traced in the pseudepigraphical literature. In
the book of Enoch the Lord sends a messenger to warn Noah about the
oncoming deluge so that 'he may save his life and escape for all time; and
from him a plant shall be planted and established for all generations for
ever' (7 Enoch 10.3).91 God also promises Noah that he will destroy all
iniquity from the face of the earth after which 'the plant of righteousness'
would appear and be a source of blessing for all through its deeds of
righteousness (7 Enoch 10.16).92 The descendants of Noah would be the
righteous plant.

In Jub. 7.34, Noah addresses his children saying, 'Do what is just and

86. Chilton 1987:10.
87. NRSV.
88. Liebennan 1962: 270.
89. Brooke 1995:272.
90. Baumgarten 1989: 6.
91. Black 1985: 30.
92. Black 1985: 30.
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right so that you may be rightly planted on the surface of the entire earth.'93

In Jub. 16.26 Abraham is seen in similar terms: 'for he knew and ascertained
that from him there would come a righteous plant for the history of eter-
nity...'.94 In Jub. 36.6 it is the descendants of Isaac whom God would plant
in the earth as a 'righteousplant'.95

In the Hebrew Bible, Isa. 5.7 records that the 'vineyard of the Lord of
hosts is the house of Israel, and the people of Judah are his pleasant
planting (VUJ)'. In this passage the idea of the planting is collective. Also
in Isa. 60.21, restored Israel will be the 'shoot' that the Lord plants; they
will be righteous and possess the land forever. The metaphor of the planting
expresses the relationship between God as the gardener and Israel, who is
transformed and established as a righteous plant. Tiller initially states that
the metaphor of the 'eternal planting' must be 'understood as a designation
for the righteous: either the righteous at the time of Noah, the nation of
Israel, the righteous within Israel, or a particular community.'96 But when he
examines 1QS VIII: 5 he states that the 'eternal planting' should be under-
stood as a poetic name for the council of the community, and then later on
as a title referring to a particular community in a series of titles found in
VIII:4-7. However, despite his assertions, it is difficult to maintain that it
is a title or a poetic name. It is, rather, a description of the community's
self-understanding and self-depiction.

The plant of righteousness in Jubilees is understood by Fujita as
repentant Israel. He notes that although in other texts the plant is seen
as the descendants of the 'righteous forefathers' (Noah, Abraham), in Jub.
1.16-17 it refers to an eschatological group of people who repent and turn
to God.97 1QS does not indicate explicitly whether the DSS community
considered themselves to be the descendants of the 'righteous forefathers',
but they do seem to stand in the line of this tradition as they understood
the lineage of the plant of righteousness to be based on God's election of
the righteous.98

The metaphor of the 'eternal planting' is not a new concept at Qumran
but an existing biblical tradition. It describes the people of God as a plant -
planted and rooted in the land of his choice in order to be righteous, by
which means the surrounding nations would know the Lord. The DSS
community appropriate this biblical tradition and apply it as a metaphorical
self-designation rather than as a title. Tiller says that the use of the expression

93. VanderKaml989:48.
94. VanderKam 1989:100.
95. VanderKam 1989: 238.
96. Tiller 1997: 313.
97. Fujita 1978: 39.
98. Cf. Fujita 1978: 34; 1QS XI:7.
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'righteous plant' in Jub. 1.16, together with the idea that God will dwell
in the midst of his people, should help us to understand the metaphor of the
'eternal plant'. He observes that the idea of the 'eternal plant' is an 'eschato-
logical establishment' of the righteous survivors of the judgement. He states
that it relates to a 'future age' of living together with God and to a 'future
restoration' of the righteous. But he concludes that these ideas have been
only partially assimilated and that the community was already participating
in the 'heavenly angelic cult'.99 The text indicates something which is in the
present and that will be consummated in the future. The DSS community
see themselves participating in the judgement of the wicked, and so the
metaphor of the 'eternal plant' cannot refer purely to a post-judgement
remnant (lines 6-7). On the contrary, the metaphor seems to represent a
mixture of the righteous remnant idea and the idea of a new creation which
the sectaries rework for their own situation, with both contemporary and
eschatological implications.

/. lQSXI:7b-9a

Introduction

Plant imagery also occurs in 1QS XI:7b-9a, which belongs to the larger
section of BC:26b-XI:22 comprising the Liturgical Calendar and the
concluding hymn (X:9-XI:22).100 Guilbert divides this hymn into three
sections: (1) Resolutions d'attitude personnelle (X:9-XI:2); (2) Le traitement
divin des categories d'hommes (XL2-15), and (3) Benediction en forme
dfaction de graces (XI: 15-22).101 He identifies these divisions with the
help of the formula ^K K"O or "Wi. 1QS XI:7b-9a falls into the category
of 'Le traitement divin des categories d'hommes' concerning the people
whom God had chosen. The following lines set out the imagery of the
'eternal plant':

A. Text-lQSXI:7b-9am

*ry\x2 a^prcn n^w nirnK^ mra *7K T O ^Kb .7b
mom 1(*TXF i m ny vb OTTO "un wrw ^n avi anpnp .8

mra xp 9a

99. Tiller 1997: 328.
100. Guilbert 1959: 343.
101. Guilbert 1959: 343.
102. I follow Qimron's reading for this column unless stated otherwise (Qimron 1994:48).
103. See textual notes.
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B. Textual Notes

lQSXI:7b
A letter has been erased and the "1 written supralinearly in TPKb. 4Q258
XII Frg. 6 has a few letters of line 7: [ W>mTp ^IJIJQ nbpnjn ].104

T Q "NPKb is casus pendens as it is resumed by the retrospective pronoun
in HUH. Wernberg-Moller states that this reading supports the reference
to the following sequence about the eternal possession; cf. Gen. 17.8, 48.4;
Lev. 25.34 for similar phraseology.105 Scholars such as Brownlee and Tiller
see that the antecedent of the suffix in DJJTJ is the gifts that have been
bestowed on the DSS community, as listed in lines 6-7a.1061 read DJJTG with
the meaning 'placed them'.

- 3 has a partitive significance.107

: Supralinear insertion of "7 over an erasure.

1QSXL8
This line is not preserved in 4Q258 XII (Frg. 6). Wernberg-Moller suggests
emending the text from ttmp IVH72 T1D1 to VTVp JTQ DT1D1 and trans-
lates 'their assembly is a house of holiness'.108 Brownlee also says that the
Hebrew here does not make sense in whatever way it may be construed,
and prefers to. read DT101 followed by HUIl, translating 'their assembly will
be in the Holy Abode'.1091 read "TID1* 'foundation', as 1 and "* are very similar
in the script (cf. Exod. 29.12; Lev. 4.7, etc.), contra most scholars who read
T1UT and translate by 'assembly' or 'foundation'.110

C. Translation

7b. To those whom God chose, he placed them as an eternal possession
and caused them to inherit in the lot of the

8. holy ones.111 And he united their assembly with the sons of heaven to

104. DJD:26,127.
105. Wernberg-M0ller 1957:152.
106. Brownlee 1951:45; Tiller 1997: 328.
107. GKC § 119m; Lohse 1964: 61.
108. Wernberg-M0ller 1957:43.
109. Brownlee states that the reference here is to the heavenly abode of angels and

sanctified spirits (Brownlee 1951:45).
110. Charlesworth 1996: 53; Garcia Martinez and Tigchelaar 1997:1, 96.
111. Angelic or celestial beings are referred to as the 'holy ones' in the following passages:

Job 5.1, 15.15; Ps. 89.6,8; Zech. 14.5; Sir. 42.17; T. Levi 3.3; Ps. of Sol 17.49 (Brownlee 1951:
45). However, in Dan. 7 and other texts the term seems to refer to God's faithful people. See
discussion in Chapter 2: section II. B. Community - Judging the Wicked.
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(be) the council of the community and the foundation of the building
of holiness for an eternal planting through all

9a. the ages that will be.

D. Commentary

1. The heritage of the elect (7b-9a)
The writer shows that God had chosen the DSS community to form the
council of the community and had appointed them as an eternal possession.
The community were now also to be part of the heavenly council. God had
taken the initiative in choosing them as a faithful remnant and now, along
with the angelic beings, they were to be the foundation for the building of
holiness, which is the sanctuary. They would also be the eternal plant for
ages to come. Tiller notes that a 'particular historical group of people
within Israel are designated as the eternal planting because they also par-
ticipate in the eschatological blessing of participation in heavenly activities
with the angels.'112

IV Plant Imagery

An important feature of this passage for our purposes is the combination of
the motifs of the elect and the temple to refer to the DSS community.

A. The Eternal Planting - The Elect and the Sanctuary

The motif of the elect is present in lines 7b-9a. The following vocabulary
indicates that the DSS community believed that they were the elect: ^TUQ,
riTUH, D̂ TV riTmK1?, and TQ. These words are frequently used in the
sectarian writings to describe the elect of God. Within 1QS we have
•7K biJt 'WJK 'the men of God's lot' (11:2); trrfTUJ nnnb *7K T Q EQ
Tor those whom God chose for an eternal covenant' (IV:22); nv
'the chosen ones of the period' (IX: 14), "?K "TO 'tytf? 'to whom God chose'
(XI:7) and TFWnp ^TlXl 'in the lot of the holy ones' (XI:7) in the current
passage.

1QS XI:7b-9a shows some dependence on the Song of Moses recorded in
Exod. 15.17:

112. Tiller 1997: 329.
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Exod. 15.17 1QS XI:7b-9a

"an uwv in mn uwnp .8

.9a

Most of the motifs expressed in this verse are found in 1QS XI:7b-9a.
The motif of being the Lord's planting represented by IBVUm is expressed
by TWVTOb in line 8. EUfti nTrnK^ and D^TUn in line 7 correspond to
"JJlbm, indicating that they were the Lord's possession. VTHp JTOan in
line 8 is parallel to ttnpft and "JfQWb ]T3Q, by which they identified
themselves as the Lord's sanctuary.114 Both Israel and the DSS community
were going to be the foundation for the dwelling place of God, the sanctu-
ary. It was through the exodus event that Israel was redeemed to become
the people of God. Whenever Israel's tradition of the redemption at the sea
was recounted, the subsequent leading of the people into the land was seen
as their entering into their inheritance (cf. Isa. 63.11-18; Ps. 78.53-54).115

The exodus from Egypt, the desert wandering and the revelation of the law
at Sinai were for the DSS community a paradigm of what would happen to
them in the eschaton.116 They acknowledge that it was the Lord who had
redeemed them, but the concept of the community seems to have replaced
the inheritance of the land. The purpose of the election of Israel was that
she had a mission: to be a light to the nations around her. The election and
the covenant were closely linked because loyalty to the covenant ensured
that she would continue to fulfil the promise made to Abraham, and dis-
obedience meant that they were a hindrance to that blessing being extended
to others. The priesthood at Jerusalem, who should have ensured that the

113. See textual notes.
114. However, there is no verbal connection with Exod. 15.17.
115. Childs 1974: 251-52.
116. Schiffman 1989: 70.
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covenant obligations were kept, were the ones who had defiled it (CD V:6-7;
XX:23;1QSV:19-2O).117

It is in this context that the DSS community understood itself to be
the 'elect' whom God had chosen and to whom he had given an eternal
possession. They were now keeping the obligations of the covenant and
therefore fulfilling the purpose of the elect. However, the DSS community
differed from other Jewish groups in their view of election. The community
understood its election as an election of individuals rather than of the
nation of Israel, and they perceived themselves to be the restored Israel.118

This is contrary to Second Temple expectation which hoped for a future
re-establishment of Israel in which all Israel would be restored. The partici-
pation of other Israelites was only possible if they joined the community as
individuals. Further, one could not be born into the sect. Entrants had to
take an oath (1QSV:8).119

The motif of the elect as the sanctuary as well as the eternal plant is
expressed in line 8. The DSS community saw itself as a 'house of holiness
for Israel', as the 'most holy assembly for Aaron' (1QS VIII:5-6), and as a
'most holy dwelling (piH3) for Aaron' (1QS VIII:8). The community was
now fulfilling the role of the temple made up of both priestly and lay
elements. |1V73 refers to the dwelling place of God in Ps. 26.8 and 2 Chron.
36.15. It is this idea which the community incorporate as they understand
that the dwelling of God is in their midst. 1QM XII: 1-2 states that the
multitude of the holy ones and the hosts of angels are in God's glorious
dwelling (]1Vtt). This idea is reflected in 1QS XI:8 where God has united
their assembly with the sons of heaven so that they will be the foundation
of the building of holiness as well as the eternal planting. As much as the
angels were in the presence of God, they too were now in the presence of
God.

This combination of the sanctuary motif and the elect motif is found in
the book of Enoch and in Ezekiel 37. In 1 Enoch righteous Jews are seen to
be the righteous plant which will come after the evil period towards the end
of time. In 1 Enoch 93.2 there is a discourse concerning the 'children of
righteousness and the eternal elect sprung from the plant of righteousness
and uprightness.'120 This is also reflected in 4QEnochg 111:19-20:
p...]121Kray m y j Jtt 1[...], '...from the firmly planted planting'. God
raises the elect to oppose the prevailing evil power. In 93.9-10 the seventh
week is described as the time when a perverse generation would arise, and at

117. Garcia Martinez and Tigchelaar 1997:1, 80-81, 556-57, 578-79.
118. Sanders 1977: 270.
119. Alexander suggests that physiognomy may have played a part in admitting members

to the community, and possibly, in determining rank within it (Alexander 1996: 394).
120. Black 1985: 85.
121. K f Q y - emphatic n. m. s. with the meaning 'firmly planted' (Jastrow 1992: 588-89).
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its close the 'elect shall be chosen, as witnesses to righteousness, from the
eternal plant of righteousness'.m 4QEnochg IV: 12 has fragments of the same:

'[At its close] the ch[osen one]s [will] be chosen as witnesses to justice from
the p[lant] of ever[last]ing justice'.123 The righteous ones had been elected so
that God would give them the full knowledge concerning the mystery of
the universe at the eschaton, after which a new era of righteousness would
be established. The redactor of 1QS states that wisdom, knowledge and
prudence which had been hidden from others had been revealed to him.124

So he and his community were a specially endowed people with knowledge
of all the eschatological events. The book of Enoch also records that at the
end of the eighth week the 'royal House of the Great One' would be built, in
splendour, for all generations forever (1 Enoch 91.13).125 Fragments of this
section have also been found at Qumran.126 4QEnochg IV: 18: tavr KJarm
yicby m ^IDb HIT TVOTU KT1 mp]bp3] 'and there shall be built the
[r]o[y]al Temple of the Great One, in His glorious splendour, for all
generations forever'.127 The building of the sanctuary is to be in the midst of
the eternal dwelling place of the righteous. There is a synthesis of the motif
of the 'eternal planting' and that of the sanctuary. In this there appears to
be a significant influence of 1 Enoch on 1QS XL The DSS community
perceived the land and the sanctuary to have been defiled, and so they
saw themselves as the purified, proleptic sanctuary which atoned for the
pollution of the land, experiencing the eschatological dwelling of God in
their midst. They were the 'True Israel' whom God had elected to judge the
perverse generation at Jerusalem and who were to usher in the new era of
righteousness. They were the members of the new covenant and they now
constituted the basis for the temple. Ezek. 37.26-28 points to the reality
which was in their midst: 'I will make a covenant of peace with them; it shall
be an everlasting covenant with them; and I will bless them and multiply
them, and will set my sanctuary among them forevermore. My dwelling
place shall be with them; and I will be their God, and they shall be my
people. Then the nations shall know that I the Lord sanctify Israel, when
my sanctuary is among them forevermore'.128

122. Black 1985: 86.
123. Milik 1976: 265-66; cf. Garcia Martinez and Tigchelaar 1997:1,444-45.
124. 1QSXL5-6.
125. Black 1985: 86.
126. The Aramaic fragments amount to no more than 5% of the Ethiopic book, some-

times representing little more than an identifiable word or letter. Cf. review by Ullendorf and
Knibb 1977: 601.

127. Milik 1976: 266-67; cf. Garcia Martinez and Tigchelaar 1997:1,444-45.
128. NRSV.
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The imagery of the eternal plant and the temple has paradisal echoes
drawn from Ezek. 47.12: 'On the banks, on both sides of the river, there will
grow all kinds of trees for food (^3KE yy^D). Their leaves will not wither
nor their fruit fail (THD DlfK^I), but they will bear fresh fruit every month,
because the water for them flows from the sanctuary (unpEiTp). Their
fruit will be for food, and their leaves for healing.'129

In Ezekiel's vision of the new temple the river flows out from the sanctu-
ary. The trees that are growing on either side of the banks of this river have
eternal fruitfulness and would be used for food as well as for the healing of
the nations. It is the river of paradise that the writer envisages, whose
streams make glad the city of God (Ps. 46.4). The idea of a plant which is
eternal is based on this paradise motif drawn by Ezekiel. In 1QS the writer
sees the community fulfilling this role. They are the ones who would con-
tinuously bear fruit and bring healing to the nations. This is reflected in 1QS
IV:6b-7 where the reward for those who walk in the truth will be 'healing,
plentiful peace with a long life, fruitful offspring with all everlasting
blessings, eternal joy with endless life, and a crown of glory with a garment
of honour in eternal light'. Tiller states that there is nothing in the context
to indicate what the internal meaning of the metaphor of the 'eternal
planting' may be,130 but looking at it from a wider context and with the
immediate reference to the foundation of the building of holiness suggests
one meaning. We may assume that they saw themselves as the true proleptic
temple and also as the eternal plant which would bring blessing and healing
to the nations. The paradox of the imagery of the plant is that the plant
is something which grows and then dies, but here it is seen as a plant which
lives forever.

129. NRSV.
130. Tiller 1997: 329.



Chapter 4

PLANT IMAGERY IN THE DAMASCUS DOCUMENT

Introduction

Two medieval Hebrew manuscripts of the Damascus Document (CD, Cairo:
Damascus Document) along with other MSS were found in the store-room
of a synagogue in Old Cairo at the end of the nineteenth century referred to
as MS A and MS B. MS A is longer and older, contains sixteen pages, and is
dated to the tenth century CE. MS B is dated from the twelfth century CE
and is made up of two pages1 containing a different version of pages 7-8
of MS A, as well as additional material which constitutes the end of the
Admonition as known from the Cairo text and laws. Fragments of the
Damascus Document (D) were also found at Qumran in Caves 4, 5, and 6
(4QD, 5QD, 6QD). 5QD and 6QD contain small amounts of text and were
published by Milik and Baillet in 1962.2 However, Cave 4 yielded eight MSS
of D, 4QDa"« and 4QDpaph (4Q266-273), which were published in 1996 by
Baumgarten on the basis of transcriptions by Milik.3

Hempel notes that 4QDa~° (4Q266-268) provide a substantial amount of
additional text to the begining of CD I, approximately one column of about
24-25 lines.4 The prologue begins '[The elaboration of the laws by the Sage
for the s]ons of Light to keep away from the way[s of wickedness]'...5 Within
this prologue there is an admonition beginning at 4QDa (4Q266) Frg. la-b:5
with the words, '[And now hearken] unto me and I will make known to
you...'6 Vermes notes that the context is eschatological and alludes to a
revelation by God to those 'who search His commandments and walk in the
perfection of way'.7 The 4Q MSS have enabled scholars to confirm that

1. Hempel 1998:1. The original editor of the document marked these two as pages 19-20.
2. DJD: 3,128-31,181.
3. DJD: 18.
4. Hempel 2000a: 27.
5. Baumgarten tentatively reconstructs the opening line based on 4QSd, which similarly

opens with these three elements: the nature of the work; the title of the teacher; and the
intended audience, D^lJTran iTTinn "nZ73K bv *TCNn$? WlTtD; cf. 4Q298 Frg. 11:1. DJD:
18, 32.

6. DJD: 18, 32.
7. Vermes 1997: 145.
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the Laws were an integral part of the document. The essential character
of CD is that of an elaboration of laws with a hortatory preface and
conclusion.8

The preliminary admonition (4QDa [4Q266] Frgs. Ia-b:l-5a) and the
first description of the origins of a movement (CD 1:1-11:1; 4QDa [4Q266]
Frg. 2 I:6b-24; 4QDC [4Q268] Frg. 1:9-17) set the stage for the rest of the
document. Plant imagery occurs in the opening paragraph of CD in the
Admonition section found in CD I:5b-8a.

/. CD I:5b-8a;9 4QDa (4Q266) Frg. 21:10-12; 4QDC (4Q268)
Frg, l:12b-15a

A. Text~CDI:5b-8a
niKQ wi?w nvw ]nn ypm .5b

tan -fro iyK:rm:u TO nniK vvrv D ŷ̂ m .6

B. Textual Notes

CD 1:6
IFITI1? Plene spelling with the additional ^ in CD-A as well as the n which
has a dagesh forte in it.10 *7 is translated 'after' following Jeremias11 and
Knibb12 contra Rabbinowitz13 and others.

CD 1:7
4QDa (4Q266) Frg. 21:1 lb-12a

4QDC (4Q268) Frg. 1:

DipD: There is a semantic connection between the verb ipD and the
sprouting of the planting. TpD usually indicates the involvement of God's
special favour upon his people: Joseph make his brothers swear that they
would take his bones from Egypt to Israel when God would visit them
(TpD1 ipD Gen. 50.25); the terms of the oath were fulfilled by Moses when
God eventually visits them.

8. Baumgarten DJD: 18,7.
9. I follow the reading of Qimron for this column unless otherwise stated (Qimron

1992:11).
10. GKC§66i.
11. Jeremias 1962: 153-54,158.
12. Knibb 1983:113.
13. Rabinowitz 1954:14.
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p p Exod. 13.19). So also in Ben Sira ips [s a sign of God's favour
when the temple was visited and strengthened during the high priesthood of
Simeon.14

CD 1:8
|Unbi: By elision for Jtenn'pi15

4QDa (4Q266) Frg. 21:12b has inmK m m ]Wfn 1]n[K n]K
4QDC (4Q268) Frg. 1:15a has inmK H1[IQ ]Urf?-\ irTK HK]

C. Translation

5b. And at the end of (his) anger, three hundred and
6. ninety years after giving them into the hand of Nebuchadnezzar, king

of Babylon,
7. he visited them and he caused to sprout a root of planting from Israel

and Aaron to take possession of
8a. his land and to be fat in the goodness of his ground.

D. Commentary

1. Origins of the community CD I:5Sa; 4QD1 (4Q266) Frg. 21:10b-12;
4QD° (4Q268) Frg. 11:12b-15a.
Since plant imagery occurs in the section CD 1:1-11:1, the wider context is
discussed before dealing with it specifically. CD 1:1 marks the beginning of
MS A from the Cairo Genizah. Both 4QDa Frg. 21:6 and 4QDC 1:8-9 leave a
blank space before starting with the opening words of CD 1:1, thereby
indicating this to be a new section. It begins with a call to the community to
listen (lines 1-2). The call is to the faithful ones who 'know justice and
understand the actions of God', reminding them that God has a case
against all those who have spurned him. The main concern of the author of
CD is with God's judgement during the DSS community's own time.16

Following the call to attention and the announcement that God has a
dispute with all flesh, lines 3-1 la contain a description of the unfaithfulness
of Israel, God's judgement upon them, and the preservation of a remnant.
The author of CD reports that God has hidden his face from Israel and
from his sanctuary (line 3). This has been taken from Ezek. 39.23 where the
Lord states that he hid his face from Israel and gave them into the hands
of their adversaries because they had dealt treacherously with him. The

14. Hayward 1996:47.
15. Lohse 1964: 66.
16. Knibb 1987:19.
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allusion in CD 1:3 is to events after the fall of Jerusalem and the destruc-
tion of the temple in 587 BCE.17 According to the author of CD, God
remembered his covenant with the ancestors and saved a remnant. Three
hundred and ninety years after they were taken into exile by Nebuchadnezzar,
God raised up 'a root of planting' in order to possess the land. It is from the
surviving remnant of the exile that God raises his 'planting'. The beginnings
of the movement are attributed to the intervention of God. The figure of
390 years is taken from Ezek. 4.5. If the date is taken from 587 BCE then
it brings us to the early second century BCE which seems to be the
likely period for the beginning of the DSS community. The author of the
Damascus Document draws on this 390-year tradition and is in effect saying
that the origin of the DSS community marks the end of Israel's punish-
ment. Knibb notes that the intention of the author was not to give us a
chronological sequence of events as much as to make a theological point
linking the beginnings of the movement with the ending of Israel's exile.18

Hempel notes that the origins of the community are depicted in this account
in a two-stage process: lines 3-9a describe the emergence of a pious move-
ment three hundred and ninety years after the fall of Jerusalem, while
lines 9b-lla mark a second phase with the appearance of the Teacher of
Righteousness after a period of twenty years, a pivotal moment in the
emergence of the community.19 She further argues that lines 9b-lla are a
piece of propaganda by the followers of the Teacher of Righteousness.

Lines 7-10a reflect God's initiative in visiting Israel and causing a 'root
of planting' to sprout from them. The clause "ttTW J1K VJTV1? JTVW3 VTXW
has been drawn from Isa. 60.21: "WE20 TM yiK nm1". The order of
words has been changed and "1YJ is replaced by VTXW. There is also evidence
of some assonance between VHW and VJTX^?. Ben Sira is similarly influ-
enced by Isa. 60.21 and 61.3 as he compares Simon's sons with cedar trees,
imagery deriving from Ps. 92.12-14 where there is mention of the righteous
and those planted in the house of the Lord.21 This again provides evidence
for traditional exegesis, understanding that the righteous people of God
were a planting. The visitation of God probably took the form of a specific
event but the text gives us no indication as to what it could have been. Knibb
maintains that the symbolic language refers to the appearance of a reform
movement amongst Jews in Palestine which marked the beginning of the
Essene sect.22 However, based on the given text the only certainty is that

17. Cf. Lam. 2.7; Ezek. 8.8, 10.18-19, 11.22-23 for the idea of God abandoning his
sanctuary.

18. Knibb 1987:20.
19. Hempel 1999a: 321.
20. Reading m m WVn with 1 QIsaa.
21. Hayward 1996: 6.
22. Knibb 1987:21.
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God was raising up a group of people as the 'root of planting' in order that
they might possess the land. The movement was to benefit from the bless-
ings of God upon the land (line 8). They were also marked by a recognition
of sin and guilt, and experienced a period of wandering for twenty years
without a clear notion of what God required of them. Because of this, God
was pleased with their sincere seeking and therefore raised a Teacher of
Righteousness to lead them and teach them God's ways (line 11).

//. Plant Imagery

A. Root of the Planting - The Post-Exilic Remnant?

CD 1:5b begins, 'And at the end of (his) anger, three hundred and ninety
years after giving them into the hand of Nebuchadnezzar, king of Babylon,
he visited them and caused to sprout a root of planting from Israel and
Aaron'. What do the 390 years refer to? Who are the 'root of planting' that
God raises up? As noted earlier, the period of 390 years has been taken from
Ezek. 4.4-5: 'Then lie on your left side, and place the punishment of the
house of Israel upon it: you shall bear the punishment for the number of
the days that you will lie there. For I assign to you a number of days, three
hundred and ninety days, equal to the number of the years of their punish-
ment; and so you shall bear the punishment of the house of Israel.' In the
biblical text this three hundred and ninety day period is assigned to the
northern kingdom, Israel,23 while the following verse about lying forty
days on the right side indicates forty years of punishment for Judah. If the
390 years were the period of punishment, when did it start and when did
it finish? Calculating the time from the accession of Solomon in 975 BCE
until the fall of Jerusalem in 587 BCE gives a period of 388 years. But the
problem is with the terminus a quo: Solomon's accession to the throne bears
no relation to any exile or period of punishment. Should it not rather be
taken from the Assyrian conquest of the northern kingdom of Israel and
the diaspora in 722-21 BCE? It appears that the author of the LXX notices
the problem and attempts to smooth it out. The LXX has 190 days instead
of 390 days for the punishment of Israel, and retains the 40 day period of
punishment for Judah. The LXX has KO.1 iyw oVSto/cd aoi rat Svo24 aSua'a?
avTcbv €tV dpiOfjLOv rjfj,epwv evevrjKovra KOL c/carov ij/iepas' /ecu

23. Zimmerli comments that the reference to the prophet's bearing of guilt has undergone
a scribal interpretation. The "ODD in v. 4 could be construed as 'the number of days which you
lie = as long as you lie'. V. 5, however, shows a clear interest in the reckoning of the guilt and a
correspondence between the scale of the guilt and the length of the punishment: 390 days for
390 years. The LXX, however, reads 190 days. Cf. Num. 14.34 for a similar equation (Zimmerli
1979:165).

24. Missing in some MSS.
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TOV OLKOV IoparjX. The 190 days probably take into consideration only a 150-
year time span difference between the punishment of Israel and Judah, with
the northern kingdom coming to an end politically 150 years before the
southern kingdom (from the time of the subservience of Menahem to
Assyria in 738 BCE until 587 BCE).25 The 40 years of punishment allotted
to Judah is understood by the LXX to be common to both Judah and Israel
from 587 BCE onwards. The Targum finds the 390 years intimidating and
therefore mitigates the sentence by reducing it by half: 1 have imposed26

upon you double for (JHTl i n ^V)27 their sins; according to the number of
days, three hundred and ninety days you shall bear the sins of the House
of Israel.'28 However, the author of CD transfers what is written about
the northern kingdom to the southern kingdom and talks about God
handing the latter over to Nebuchadnezzar. The origins of the Qumran
movement is dated to 390 years after the fall of Jerusalem.

Knibb observes that there is a distinct assumption in CD as well as in
other intertestamental literature that Israel remained in a state of exile long
after the return in the last decades of the sixth century.29 The emergence of
the DSS community actually marks the end of the exile for Qumranians.
This in turn was to be the immediate prelude to the final judgement and the
beginning of the messianic era.30 Similar views about an on-going exile
in other intertestamental literature are identified by N.T. Wright.31 This
idea of a continuing exile is not represented in the biblical tradition. In
Deutero-Isaiah the prophet is asked to proclaim to Israel 'that her hard
service has been completed, that her sin has been paid for, that she has
received from the Lord's hand double for all her sins'.32 Even if the return
from exile did not bring with it the fulfilment of the glorious promises of the
prophets, people had returned, and so there was an awareness that a return
from exile had already taken place. Bryan argues that the view that Judah
was in exile during the Second Temple period should be seen as another
'paradigm' and motif for understanding the nation's situation and not as an

25. Zimmerli 1979:167.
26. Lit. 'given'.
27. Cf. LXX 8vo in some MSS.
28. The Hebrew n3tt7, 'years o f is taken as a number, 'two'. The Aramaic expression

•p"1TI in *?V lit. 'two for one' translated 'double', is how the Tg. translates D^DD in Isa. 40.2.
It is possible that the targumist relates the Ezekiel passage to Isa. 40.2 (Levey 1987:27).

29. Knibb 1987: 20. Wright also observes that the perception that Israel had returned to
the land but was still in the 'exile' of slavery under the oppression of foreign overlords was
shared by writers across the board in Second Temple Judaism. He cites CD 1:3-11 to support
his case (Wright 1992: 269).

30. Knibb 1976:263.
31. Wright 1992: 268-70.
32. Isa. 40.2.
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'invariable aspect of Israel's ongoing self-awareness'.33 This is in line with
Knibb's analysis of the Testaments of the Twelve Patriarchs* that is, that a
historical understanding of the exile is more or less abandoned and that
only a theological interpretation of events exists. The theological scheme
employed in the testaments explains the fact that the Jews were scattered in
the dispersion and looks for the eschatological intervention of God to
bring the people back into the land.35

Similarly, Ackroyd points out that in Dan. 9.24 the seventy year period is
taken as 'weeks of years' and so it is, in eflFect, an exile lasting 490 years from
the fall of Jerusalem to the restoration under Judas Maccabaeus, taking us
well beyond the sixth century. Here the exile is no longer a historic event to
be dated to one period but is understood as being a lasting condition from
which only the final age will bring release.36 That complete fulfilment did not
take place was mainly due to the people's lapsing into sin following the
return, rather than to the perception that no restoration had taken place and
that the historical exile had not in any sense ended. Wright cites Neh. 9.36
to support the notion of the continuation of the exile.37 McConville and
Koch, on the other hand, show that a partially realised eschatology is at
work in Ezra-Nehemiah. There is a mood of thankfulness in Ezra 1.1 that
Jeremiah's prophecy38 has been fulfilled in the return from exile, together
with the feeling that the present circumstances do not represent God's full
purposes for the returning community. McConville shows that the prayer of
Ezra uses motifs from Jeremiah 31 and Isaiah 40-66 in ways which are both
overlapping and complementary, in order to express the idea that the exiles'
current situation was a stage in the ultimate fulfilment of prophecy.39 Collins
and Knibb cite texts from Jubilees to reflect the perception that the exile was
ongoing in the view of most Jews of this period.40 Bryan counters this
argument by citing Jub. 23 A3 and 22 where the significance of the exile has
been reduced. Captivity is one of a litany of curses meted out to the 'evil
generation' by a plurality of nations, and this recalls Deuteronomy 32 where

33. Bryan 2002: 20.
34. The testaments in their pre-Christian form date very probably from some time during

the 2nd century BCE (Knibb 1976:265).
35. Knibb 1976:265-^6.
36. Ackroyd 1968:242.
37. Wright 1992: 269.
38. Williamson comments that the prophecy of Jeremiah in Ezra 1.1 has been generally

misunderstood by commentators as a reference to such passages as Jer. 25.11-12 and 29.10. He
states that Jeremiah 51 needs to be taken into consideration as it is a prediction of the fall of
Babylon (Williamson 1985:9-10).

39. Koch 1974:184; McConville 1986:222.
40. Collins 1984: 60. Cf. Jub. 1.5-18; Knibb 1989: 7-11.
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exile is one of the many curses for disobedience.41 Moreover, it is difficult to
imagine that, in the light of the Hasmonean victories, people still widely
perceived themselves to be in exile.42 In spite of this, the observation of
Knibb, Collins and Wright that some of the intertestamental literature indi-
cates that the 'idea' that the exile did not end cannot be denied. The only
explanation is that, although bound to the historical reality of the exile in
the sixth century, the exile as such had become the symbol of a period when
people encountered great difficulties, viewed not only in terms of punish-
ment but also with the hope of restoration.43

If the idea of a continuing exile cannot be maintained within the tradi-
tions of the Hebrew Bible, how does the author of CD understand this
period of 390 years? He calculates the 390 years from the destruction of the
temple in 587 BCE and informs his readers that the origins of the com-
munity are, in effect, the beginning of the second century BCE. He con-
siders the period before the rise of the community as a period when Israel
persisted in sin and were therefore still under God's anger even though they
had returned to the land of their ancestors from which God had driven
them out. This is in line with the information in Ezra-Nehemiah. Neh. 9.36
states that the Israelites were slaves in the land which God had given to their
ancestors to enjoy its fruit and its good gifts. Nehemiah then says 'Its rich
yield goes to the kings whom you have set over us because of our sins ... we
are in distress.'44 So, although they had returned to the land after the exile
had ended, they were still in a state of servitude.

Similarly, in the prayer of Ezra 9, McConville notes links between past
and present sin, and between past and present punishment (vss. 6-7). He
states that Ezra 9.8-9 describes the post-exilic community's situation as one
of'qualified privilege'. Favour has been shown to them for a 'brief moment'
(yjTTUym), and a 'little reviving' (pVY2 TVnti) has been granted in their
bondage. The use of W72 shows the restriction upon the favours described.
The Lord has shown his mercy to the exiles before their overlords, but this

41. Bryan 2002:17.
42. Rajak argues that the Hasmoneans were not any more free than their predecessors.

The arrangement of the office of the high priest was a re-invention of the old office and
enhanced in the post-exilic period in which the high priest was anointed with oil. This was a
new practice allowed by the Selucids when handling their subject aristocracies. The high priest-
hood traditions from the First Temple were taken and reworked to suit the requirements of
the second. Such restated 'native' traditions were more powerful than any external influences in
shaping the way Hasmonean rulers could present themselves, thereby suggesting an aura of
freedom (Rajak 1996: 103). This ideology of freedom is present during the Second Temple
period especially in the light of the Hasmonean victories. As far as the DSS community is
concerned the exile is understood to have come to an end with the formation of the community.

43. Ackroyd 1968: 242.
44. NRSV.
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does not completely change their situation. The situation of the exiles could
have been worse (cf. Ezra 9.13), or could have been better. Its ambiguity
is explained as a punishment for their sinfulness; the instrument of that
punishment being Persia, to whom they are in bondage.45 McConville
observes that the role of Persia in Ezra-Nehemiah is similar to that of
Assyria in Isaiah 10. Assyria, despite her own claims, is portrayed as an
instrument in the hands of the Lord. Ezra 6.22 records that 'the Lord had
made them joyful and had turned the heart of the king of Assyria to them',
where Persia is identified with Assyria.46 The Ezra-Nehemiah generation are
certain that the exile has ended even though all the promises of restoration
by the prophets have not come to pass.

In CD, the author sees the 390 years as a period of God's punishment.
Even though the post-exilic remnant had returned to the land, Israel had
persisted in sin and so they were subjugated under various rulers during
the time from Nebuchadnezzar right up to the start of the second century
BCE. All the rulers who subjugated them seem to be encapsulated in
Nebuchadnezzar, who is taken to be a symbol of subjugation. The DSS
community traces its ideological roots to the Babylonian exile, since when
the rest of Israel has been in error and subject to divine wrath. Whether
its historical roots lie there is not certain.47 But it is in this context of
disobedience that the 'root of the planting' is raised to bring that fulfilled
restoration which they were longing for. They see themselves as the 'root
of the planting', a part of the post-exilic remnant, a community which has
been raised by God to bring his promises to the prophets to fruition. They
were going to be the instruments who would bring in the dawn of the
eschaton when the partial fulfilment would be complete.

B. Root of the Planting - An Inheriting Remnant

God had raised the root of the planting from Israel and from Aaron
iflOTK 31U3 fttnbi 1YTK J"IK. The remnant raised from 'Israel and Aaron'
refers to the laity and priests of which the DSS community was comprised.48

45. McConville 1986:209-10.
46. McConville 1986:210.
47. Murphy-O'Connor argues that the 'returnees of Israel who went out of the land of

Judah and were exiled in the land of Damascus' (CD VI:5) actually refers to the Babylonian
exile. He states that the answer is indicated by the historical summary of CD 11:18-111:12 which
culminates with the exile to Babylon. Among those who survived that catastrophe God had
made a covenant forever, revealing to them the hidden things in which all Israel had strayed
(CD 111:13-14). This covenant, he says, can only be 'the new covenant in the land of Damas-
cus' (CD VI: 19; XIX:33-34). 'Damascus', therefore, is seen as a symbolic name for Babylon
(Murphy-O'Connor 1974: 220-21).

48. Cf. CD VI:2b-3a; 1QS V:6, VIII:5b-6a.
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Davies states that the historical review in the passage (CD 1:1-12) represents
a :T"t which God brings against Israel. The turning away of God's face, his
giving them to Nebuchadnezzar, the leaving of a remnant and the raising
up of the 'root of the planting' to return to the land and to inherit it are all
part of the IP"! - a natural outcome of the covenant being broken because
of Israel's transgression.49 The turning away of God's face comes from
Ezek. 39.23: 'The nations will know that the house of Israel went into exile
for their sin 0*731 DIUQ "O) because of their unfaithfulness against me
(a-fona), and I hid my face from them (DiTO ^D inOKI)50 and I gave
them into the hand of their adversaries and all of them fell by the sword.'
The sins and the punishment associated with this 3*n are not yet something
of the past.51 The 3fH is seen as a process which commenced with God
turning away his face when Judah went into exile, but still continued even
after the return to the land because of their spurning of him (line 2). A
similar reference to God turning away his face is seen in another account
of the origin of the community in CD II:8b: [...]TQ pKH |» TOD HK i r o n
DEITI"TV, 'And he hid his face from the land, from... until their end.' It
was at this time, when Israel persisted in sin, and when God turned away his
face from them, that the DSS community came into existence.

The DSS community saw themselves as the remnant whom God had
raised up in order that they might inherit the land. The belief is then quali-
fied by the explanation 'to be fat in the goodness of his ground'. CD: 11-12a
has: ^nn •»» K^B^I x^*7 no^D "win ]viob nv ncnp f? n*pn rtrorn
D5HT7352, 'And amongst all of them he raised for himself renowned ones
in order to leave a remnant of survivors for the land and to fill the face of
the earth with their descendants.'53 This line is a conglomeration of Isa. 27.6
tan ">3D TKtol, where rnun has been replaced by DVITO, and Isa. 37.31-
32 where HHWD has been substituted by Tnn. TOJ^D is taken from v. 32.
Inheriting the land and filling the earth have echoes of the covenant with
Abraham.54 In Jub. 19.21 we have similar phraseology where Abraham says
of Jacob that 'he will be blessed forever and his descendants will fill the
entire earth'.55 However, the present reality did not reflect that promise of
blessing. Since the time the temple had been destroyed and the Jews had
been taken into exile there was always a dream of a future restoration of the
temple, the cult and the people of God.56 The DSS community saw the

49. Davies 1983:66.
50. Cf. Mia 3.4.
51. Davies 1983:66.
52. CD-A has "PITTI which Qimron proposes to read as "VTWTl (Qimron 1992:13).
53. Hempel's translation (Hempel 1999: 322).
54. Cf. Genesis 15.
55. Vanderkam 1989:114.
56. Cf. Chapter 2: section II. A. Eternal Plant - A Righteous Remnant.



4. Plant Imagery in the Damascus Document 85

origin of their community as the beginning of the restoration of the people
of God. They had separated themselves from mainstream Jewish society
and were involved in an 'ideational struggle' over the exclusive right to
represent legitimately the True Israel'.57 As the True Israel' or inheriting
remnant, their theological self-understanding oscillated between a highly
idealised concept of the historical biblical Israel and a 'utopian vision' of a
future historical world which would represent a glorified restoration of the
past.58 They had interpreted the 390 years as a literal figure and were there-
fore hoping that Israel's fortunes would be restored in the immediate future,
culminating in the re-establishment of the Jerusalem Temple.59

In chapter 3 parallels with the 'elect' and the remnant in the book of
Enoch were discussed.60 In the Enochic Apocalypse of Weeks61 the entire
history of the world is systematized into a total period of ten weeks. The
raising up of a remnant occurs in the seventh week immediately after
the destruction of the temple. This week will also give rise to an apostate
generation. At its close the 'elect' will be chosen (93.10). They will be the
eternal plant of righteousness who will enjoy special revelation. In the
eighth week the righteous will execute judgement over the wicked (91.12),
and in the ninth week judgement will be revealed for the whole earth and
the wicked will be no more (91.14). Finally, in week ten, there will be the
judgement of the Watchers and the emergence of a new heaven (91.15). The
post-exilic period is therefore compressed in the Apocalypse of Weeks, in
Jubilees 1, and in CD.62

In the Enochic tradition the destruction of Jerusalem and dispersion of
Israel are seen as punishment for the people's own iniquity. The 'chosen'
ones are a sectarian remnant, which implies rejection of other post-exilic
Jews.63 Tiller states that the fragmentary 4QEng 1111:19-20 draws a slightly
different picture from that of the Ethiopic Enoch which presents a close
relationship between the 'elect' and the 'plant'. He states that the Aramaic
text has Kroy rQX2 ]73 ![...], 'from the sure planting', claiming that the pa
expresses that the children of righteousness and the elect of eternity 'were
from or did something from' the plant of truth; they were distinct from the
eternal planting.64 However, the Ethiopic has 'from' in 93.2 as well as 93.10,

57. Talmon 1991a: 35.
58. Talmon 1991a: 37.
59. Talmon 1991a: 37-38.
60. Cf. Chapter 3: section IV. A. The Eternal Planting - The Elect and the Sanctuary.
61. 1 Enoch 93.3-10, 91.11-17.
62. Cf. CD III (Collins 1990: 38).
63. Collins 1990: 30.
64. Tiller 1997: 319.
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and in both instances the elect are chosen 'from the eternal plant of
righteousness'. The eternal plant of righteousness here is national or ethnic
Israel from whom 'the elect' or 'remnant' will be chosen.65 The 'root of
planting' in CD I seems to correspond roughly to the emergence of the
chosen righteous in the eternal plant of righteousness in 1 Enoch. Tiller
argues that CD 1:7-8 mixes two different kinds of metaphors: the remnant
as root and the plant as the righteous people of God. He translates lines 7-8
'... and he caused a plant root to spring from Israel and Aaron so that they
might inherit his land and prosper on the good things of the earth'.66 It is
this kind of tradition that the DSS community incorporate into their idea of
being the remnant. The period of wrath was coming to an end and therefore
God was raising them up to be the remnant to inherit the land and to enjoy
its goodness. The rest of Israel was destined for judgement.

C. Root of the Planting - A Repentant Remnant

CD 1:8-9 states that the 'root of planting' whom God made to sprout from
Israel and Aaron realized their iniquity and knew that they were guilty. They
were like blind people groping for the way over a period of 20 years. And
'God understood their deeds because they sought him with a whole heart,
and so raised a teacher of righteousness to direct them in the ways of his
heart' (lines 10b-ll). A similar passage is also found in CD VI: 1-7 where
God raises from Aaron 'men of knowledge' and from Israel 'wise men' and
makes them listen. These were the people whom God used to dig the well,
the 'well' being a symbol for the law of God. Those who dug the well were
the ^KTttP "aw. Much debate has gone on over deciding whether "DEf
^lOtfP67 refers to the 'penitents of Israel', 'converts' or the 'returnees of
Israel'. Iwry proposes that it is a reference to a group of new covenanters
from the Jewish diaspora in Syria who returned to Judaea some time during
the early Hasmonean period.68 Murphy-O'Connor similarly argues that it
refers to a group, once forced to leave the land of Judah, who have now
returned.69 Collins on the other hand states that the 'men of understanding
from Aaron and the men of wisdom from Israel' must be identified with the
plant root of CD I and therefore are the 'penitents'.70 In CD 1:8 the 'plant

65. Black 1985:291.
66. Tiller 1997: 333.
67. "QU7 can be vocalized as a noun or as a participle, and the participle can be understood

in two different ways. Vocalized as a noun "QUJ means 'captivity' (Rabbinowitz 1954: 16.), and
vocalized as a participle "QU7 means 'converts', 'repentant' in a religious sense, or 'returnees' in
a geographical sense (Iwry 1969: 80.).

68. Iwry 1969: 80.
69. Murphy-O'Connor 1970: 212.
70. Collins 1990: 39.
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root' is explicitly stated to be the 'penitents' of Israel. He further states that
the context in VI:5 requires that the bK"W "aw are a new movement and
therefore "Q1P should be translated 'penitents' rather than 'captivity' or
'returnees'. Knibb notes that the phrase is ambiguous but that in the
light of other passages should be understood as being of religious rather
than geographical significance.71 The phrase "7K"K2P "DIP also occurs in
CD IV:2-3 where it refers to the priests who went out from Judah to
Damascus.72 However, there is no reference to Damascus here (CD IV). The
going out is a voluntary separation of a reform movement and has no
reference to an exile. 1QS V:l also talks about members of the community
who freely volunteered themselves to repent from all evil and to follow a
pattern of life according to the commands of God. Fabry notes that
the root 1W occurs 31x in CD and 29x in 1QS with different shades of
meaning.73 Repentance is a key factor for entry into the community. The
members enter into 'a covenant of repentance' (CD XDC:16) and their
repentance is worked out in a pattern of detailed halakah. Bryan notes
that the 'turning away from evil' does not suggest that a member is returning
to obedience after sinning but that it expresses 'a positive orientation
toward Torah which precludes the practice of sin'.74

According to Schiffman the repentant pattern of life adopted by the
community manifests convictions about the nature of the eschaton. He
compares the correspondences between the way of life anticipated in lQSa
for the messianic age, with 1QS, CD and other halakah which dictate the
rule of life for the present. He states that the community described in 1QS
and CD is an attempt to create the same level of perfection and purity which
would characterize the future age.75 Purity requirements for the messianic
assembly are closely paralleled in 1QS.76 Israel responds to the decrees of
the Torah because it believes that it will continue to be unchanged in the
coming of the eschaton. The eschaton is seen as the mirror of the present,
therefore keeping of the Torah is in line with expecting the eschaton.

Within the Hebrew Bible, Holladay notes that the verb 1W was used for
a return from exile as well as for a return to the Lord's covenant.77 The
association of the two ideas is found in many texts employing 1W,1% Uses
of 1W in the participial form are found in the book of Isaiah referring
to the repentant. Isa. 1.27 has rraifH 'and those in her who repent', and

71. Knibb 1987:48.
72. Cf.CDVIII:16;XIX:29.
73. Fabry 1975: 20.
74. Bryan 2002: 58.
75. Schiffman 1989: 9.
76. Schiffman 1989:11-71.
77. Holladay 1958:146.
78. Cf. Isaiah 10; Jeremiah 30-31.
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Isa. 59.20 V\J?D "Qlffri, 'and for those who repent of their sins'. In CD
biCW "OU7 probably represents an association of both ideas: the idea of
the repentant, as well as of the returnees. The DSS community see them-
selves as being both the repentant and the returned, thereby being the true
remnant of the exiles. The notion of the exile is used as a motif to remind
them that it is repentance from sin that would bring them back to favour
with God and thus they would prosper and enjoy the fat of the land.

Jubilees 1. 15-16 has a similar idea about the repentant:

After this they will return to me from among the nations with all their
minds, all their souls and all their strength. Then I will gather them from
among all the nations ... I will transform them into a righteous plant
with all my mind and all my soul.

Also, Jub. 23.26 states that in the last days, in the midst of an evil generation
(23.14-16), 'children will begin to study the laws, to seek out the commands
and return to the right way'. Both these texts show that repentance is not
only a prerequisite for restoration but 'it initiates and constitutes a way
of life appropriate to the eschaton'.79 Repentance is equated to Torah
obedience as set forth in the rest of the book of Jubilees. Knibb notes that
Jub. 1.14-18 makes use of a theological pattern of sin, exile and return
found also in other writings of the Second Temple period whose roots can
be traced to Deut. 4.25-31.80 However, he interprets the passage eschato-
logically and states that, according to Jubilees, 'the true end of Israel's state
of exile, which was conditional upon repentance, still lay in the future'.81

In the Psalms of Solomon there is a slightly different perspective on
repentance. There is a strong dichotomy between the righteous and sinners
in these psalms. The psalms acknowledge that the righteous sin, but the sins
of the righteous are almost always said to be done in ignorance rather than
willfully (3.7; 13.7; 18.4).82 Within the Psalms of Solomon there is no clear
indication that the righteous were former sinners, but rather that they have
repented of sins merely committed in ignorance.

However, in CD 1:8-9 the DSS community 'realise their iniquity' and
they know that they are 'guilty'. There is a deliberate turning away from sin
to God. God had required of them to turn away from darkness to light,
to move away from the world and to be members of the "TIT. In their
disciplined adherence to the Torah the DSS community were fulfilling the
command of God, thereby preparing themselves for the eschaton by
repentance and obedience.

79. Bryan 2002: 58.
80. Knibb 1989: 11.
81. Knibb 1989: 11.
82. Sparks 1984:649-82,



Chapter 5

PLANT IMAGERY IN 4Q/1QINSTRUCTION

Introduction

The study of the sapiential tradition in the intertestamental period has
been greatly enriched by finds of similar literature at Qumran. The largest
body of material is found in 4QInstruction (4QInstructiona~f) or 4Q "IDIE
"["OB1? previously designated as Sapiential Work A (Sap. Work A). These
sapiential admonitions are addressed to a mevin whom Strugnell and
Harrington understand to be an 'expert' or an 'expert in the making', and
hence suggest that the title should be 'Instruction for a Maven/Student'.1 It
is similar to the characteristic literary device of proverbial Wisdom litera-
ture which addresses its recipients as "m, a son or a student. 4QInstruction
is a composition preserved in possibly eight fragmentary copies, one from
Cave 1 (1Q26), six from Cave 4 (4Q415, 416, 417, 418, 418a, and 423),2

and possibly one from Cave 4 (4Q418c).3 Two copies (4Q415 and 4Q416)
were rolled up in the reverse direction with the innermost leaf containing
the beginning of the scroll, indicating that these scrolls were in active
use until 68 CE, i.e. till the end of the DSS community.4 The large number
of scrolls and the fact that the text was copied until a late date in the history
of the DSS community indicate that 4Q/lQInstruction was popular and
important within the community.5 Stegemann observes that only copies of
the most important books were hidden in Cave 1, of which 4QInstruction is
one.6

The nature of 4QInstruction is Wisdom instruction expressed in small
units without much apparent concern for logical or thematic progression.7

Ideologically the work presupposes a non-sectarian and non-monastic

1. DJD: 34, 3.
2. DJD:34, 1.
3. It is not certain whether 4Q418c is a separate copy or part of 4Q418 (DJD: 34, 501).
4. Elgvin 1995:440.
5. DJD: 34, 2.
6. Stegemann 1994: 89-90.
7. Harrington 1994:144.
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setting in life and originates from a Wisdom circle. The ones who are
instructed are engaged in business, have dealings with all kinds of people,
marry and have children. It is a didactic book which provides instructions to
the wise on how to relate to one's neighbour and to God. Its Wisdom
sayings are often in proverbial form and provide practical guidelines for
relationships to function well within society.

Further, 4QInstruction contains discourses which deal with eschatology
and the revelation of God's mysteries to the elect (4Q417 Frg. 2 1:15-27).
The coming judgement of the wicked and the lot of the elect are also treated
at length (4Q416 VI:17-VIII:15; 4Q416 Frgs. 1, 3,4; 4Q418 Frg. 69). 4Q418
Frg. 81 preserves almost a full column of text on the spiritual inheritance
of the elect and their eschatological community. This fragment contains
the metaphor of the 'eternal plant' (line 13), which is dealt with in detail
below. 4Q423 Frg. 2, lines 1-9, also contains plant imagery which will be
discussed.

/. 4Q418 Frgs. 81, 81a: 7b-14%

A. Text - 4Q418 Frgs. 81, 81a: 7b-14

b"on roan* 'TO -P» vvsum wm nnKi .7b
t p

pjnKipi mi -nryw ^TD bv marrai {Dbiy} IOTQI imnK .8

JTOK raw ncfrnran namm ro^ nnp bpw raw .9

rDTin rrnn ran* . 10[ i
[.. .Dipm rujrnp i m THE ronbra npn mra rony . 11

Dpump mMJb Kipjn btDi wwip ?"o mppa] nnD .12
...D^ITV rwm1? un-WD "mn D"»[yp bi3 nv .13
u;n "3 p •bm b b b .14

A Textual Notes

4Q418 Frg. 81:7
[̂ 13 by Kim...fn3: Reconstruction by Elgvin9 based on an early photo-
graph PAM 40.618. The photograph also has a few additional letters read-
ing bT33 after the word ranT. 1 0

8. I follow the reading of Strugnell and Harrington in this column unless otherwise stated
(DJD: 34, 302).

9. Elgvin 1998: 119.
10. DJD: 34, 302; Elgvin 1998:119.
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4Q418 Frg. 81:8
pTPKJW bT2 bv] inKjpn: Reconstruction by Elgvin.11

4Q418 Frg. 81:9
At the end of the lacuna there should have been an antecedent to mom in
line 10, either two nouns such as UDU7731 p"TY or a plural construct chain
such as p i * nrra parallel to p i * nsroc.12

Tp^: Supralinear insertion of the "I.

[TO^y y\p"B: bv+TpiD: 'Lay upon as a charge'.13

4Q418 Frg. 81:10
[...^jnta WW fry: Reconstruction by Elgvin.14

4Q418 Frg. 81:11
[...tn]U31: Reconstruction by Elgvin.15

4Q418 Frg. 81:12
npp3]: Fragment missing. Strugnell and Harrington reconstruct it to read
T\P[ ] but this is not clear.16 Reading mpp3] with Elgvin17 as it makes better
sense and is also paralleled in line 1.

TOttJb: The D\P has been corrected to 1DW with the final • remaining.

[Y»n\...D]''Urnp: Reconstruction by Elgvin.18

4Q418 Frg. 81:13
: Fragment broken at this point with traces of the top of 2f visible.

: Reconstruction following Elgvin.19

4Q418 Frg. 81:14
[Q bpn: Reconstructing ^ p n with Strugnell and Harrington.20 The
"Q is uncertain according to Strugnell and Harrington, but in a 500%

11. Based on PAM 40.618; See DJD: 34,302.
12. DJD: 34, 307.
13. BDB:823.
14. Elgvin 1998:119.
15. Elgvin 1998:119.
16. DJD: 34, 308.
17. Elgvin 1998:119.
18. Elgvin 1998:119.
19. Elgvin 1998:119.
20. DJD: 34, 302.
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magnification on the CD-ROM the base stroke of the 1 and the vertical
stroke of the 1 are partially visible.21

: Reconstruction following Elgvin.22

C Translation

7b. ... But you, seek his judgements from the hand of every adversary of
yours, among all ...[...he ...toward all]

8. love him; and with {eternal} faithfulness and mercies concerning all
who keep his word but [his] zeal [is against all who hate him].

9. But as for you, he open[ed up injsight for you and over his storehouse
he has made you to rule. And a true ephah has been la[id as a charge
upon you...]

10. they are with you. And it is in your power (lit. hand) to turn away
anger from the men of (his) good pleasure and to punish [the men of
Belial...]

11. with you/your people. Before you receive your inheritance from his
hand, glorify his holy ones and beffore ...

12. He opened a [fojuntain for all the holy ones and everyone called by his
name are hol[y.....they will be]

13. during all pe[ri]ods the splendours of his boughs/glory for an eter[nal]
planting [...]

14. ... the wor[ld. In it] all the ones who will inherit the earth will walk
because by [his] name [they are called ...].

D. Commentary

1. The expectations of the eschatological community 4Q418 Frgs. 81,
81a:7b-14
4Q418 Frg. 81:7b-14 seems to be a section from the Wisdom literature of
the Second Temple period appropriate to the context of the DSS com-
munity, and it was therefore taken and reworked to suit their needs. The
individual members of the community understood themselves to be the
mevin. The mevin was to seek God's judgements upon all his adversaries
(4Q418 Frg. 81:7b), and similarly the DSS community sought God's judge-
ment against all the sons of Belial. Following that, 4Q418 Frg. 81:8 reflects
part of the decalogue found in Exodus 20. {D ÎV} TDrai irQHK f713 bv
prrwup 'TO by] pjniqTi von n o w biD by t r m - a i echoes Exod. 20.5-6:

1 ^ 1 TOT! i W l WU7> ... |1V -rj?D K3j? btf *]TpK iTFP ^JK
l In the Exodus context God's mercy extends to those who

21. Tov 1999: CD-ROM.
22. Elgvin 1998:119.
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love him and keep his commandments, whereas in 4Q418 it relates to the
elect of the remnant community, with which the DSS community identifies
itself. 4Q418 Frg. 81:9-11 shows that God had given the instructee insight
and that all his resources were freely available to him. The members of the
DSS community understood themselves to be the instructees, who were
being instructed by God through the teachings of the instructor. And so the
instructions are read by the community with their own situation in mind.
Using the resources given by God they were to guard the community from
God's wrath as well as protect it from the men of evil. 4Q418 Frg. 81:9-14
contains instructions from the instructor reminding the mevin of what God
has done for him and exhorting him to praise God's holy ones. The exhort-
ation suggests that this may be a reference to a more precise function or
priestly office in the context of ritual worship.23

4Q418 Frg. 81:11 has the temporal clause OTIQ followed by the imperative
to receive the rf7m. However, it is not clear what this inheritance is. In
4Q418 Frg. 81:3 God was to be the community's inheritance. Here the
inheritance seems to be that of priesthood. This fits with the ideology of the
DSS community who understood their priestly role to be an inheritance, a
gift which God had given them.24 As the ones who received this inheritance,
the community saw themselves participating in the lot of the angels. We find
this idea in the Hodayot where the righteous are raised to the ethereal realm
and share the lot of the angels and experience the life of eternity.25

In 4Q418 Frg. 81:12-14 the metaphor of the eternal planting is used.
Although the text is broken here, we have noted earlier the use of plant
imagery in clearly sectarian contexts such as 1QS VIII and CD I which
would have encouraged the application of this imagery in 4QInstruction to
the DSS community themselves. They would have interpreted this text to
mean that God had established them as the promised eternal plant -
the remnant community, the holy ones who are called by his name. All
who inherit the earth will be part of this planting because they are called
by his name. This has Edenic echoes and identifies the planting with the
eschatological fulfilment at the end of time.

//. Plant Imagery

A. The Eternal Planting - God's Holy People

The imagery of the eternal planting in 4QInstruction is appropriated by the
DSS community as it holds together the idea of the community being God's

23. DJD:34,15.
24. Cf. 1Q261:7 // 4Q423 IV:3-^.
25. See lQHa XL20-25 (111:19-24) and compare lQHa XIV:11 (VI:8); XV:23-25

(VII-.19-22); XIX:15-16 (XL12-13).
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holy people and their fulfilling the role of priests. There is an exegetical
adaptation of the exodus and wilderness traditions found in Exodus 19
and Numbers 18. The following themes within these two traditions are
picked up and reworked. The theme of separation (Exod. 19.6) is taken up
by "Tniin and "inn (4Q418 Frg. 81.2); of consecration (Exod. 19.10) by

n (4Q418 Frg. 81:4); of inheritance (Num. 18.20) by TOn^ra and
(4Q418 Frg. 81:3); of priesthood (Exod. 19.22; Num. 18.20) by

p (4Q418 Frg. 81:4) and TOrbni (4Q418 Frg. 81:3); of holiness
(Exod. 19.6) by XFVTVSp (4Q418 Frg. 81:12); and of the firstborn (Exod. 13.
11-16; Num. 18.15-17) by Ton (4Q418 Frg. 81:5). Priestliness and holiness
are two categories through which Israel is given to understand its special
identity as an elect people, the people of God.26 Exod. 19.6 helps us to
understand the purpose of Israel's calling: D^SIS FO^MD "̂ "TTIFI DTW1

Holiness and priestliness are very closely connected themes, holiness
being seen as the corner-stone of Israelite religion by many theologians of
the Hebrew Bible.27 In the book of Exodus the Lord promises that Israel will
be a people characterized by holiness. Wells notes that this characteristic is
associated with the presence of the Lord, and is revealed to special people
such as Moses. She further states that the term VTHp expresses the goal of
Israel's calling. It encompasses the various dimensions of relating and
belonging to God: dependence (Exod. 19.4); obedience (Exod. 19.5a); per-
sonal relationship and emotional aspects under the figure of the treasured
possession (Exod. 19.5b); and religious and loyal dimensions in virtue of
their being priestly subjects (Exod. 19.6).28 Israel was expected to live in such
a manner as would reflect the character of God whose chosen people they
were. Israel was to understand herself as belonging to God, as a priestly
nation and as a nation which bore the marks of holiness and which had to
live up to her identity.29 This unique relationship which Israel enjoyed in no
way precludes God or Israel relating to other peoples of the earth. Jubilees
also says that the descendants of Abraham would become nations, 'but one
of Isaac's sons would become a holy progeny and would not be numbered
among the nations, for he would become the share of the Most High. All his
descendants had fallen into that (share) which God owns so that they would
become a people whom the Lord possesses out of all the nations; and that
they would become a kingdom, a priesthood and a holy people.'30 Jubilees

26. Wells 2000: 58.
27. Many 'theologies' of the Hebrew Bible have holiness as their central theme; Vriezen

says: 'The holiness of God is ... the central idea of the Old Testament faith in God' (Vriezen
1970: 300; cf. deVries 1983:45).

28. Wells 2000: 55.
29. Wells 2000: 62.
30. VanderKam 1989: 98.
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foresees the coming together of Israel as the people of God and as a priest-
hood right from the time of the promise to Abraham. It also records in 32.3
Jacob's investiture of Levi as priest and the recognition of Levi as the
Lord's portion.31

Using 4QInstruction, the DSS community similarly understood them-
selves to be a holy people whom God had chosen for himself. God had
enabled the members of the DSS community to be a source of ceaseless
praise, blessing God's holy name. Following this, 4Q418 Frg. 81:2 states that
God had separated them 'from every spirit of flesh ... [Fo]r he has made
everything'. The combination of the idea of separation with the rhetorical
phrase 'TO TWV Kin K[O . . . ] , describing God as creator and possessor of
everything and everyone has echoes of Exod. 19.5 where God says to Israel:
'you shall be my treasured possession out of all the peoples. Indeed, all the
earth is mine' ( p K r r t a fry* UrDVT\'[713T2 rfttO **? nTPVn).32 Similar
phrasing occurs in Isa. 44.24: DTOU7 nUJ *?3 7WV 7VSV 'OIIK, Isa. 45.7:
rfwbD TWV m m ''JK, and in Ben Sira MS B 43.27: l7On Kin "Ql ypi
'let the last word be "He is the all." '33

This clearly indicates that many of the ideologies exemplified in
4QInstruction have biblical precedents. The instructor in 4QInstruction
almost plays a role akin to Moses by reminding the mevtn that it was
God who had separated and chosen him, and he exhorts the instructees to
separate themselves from all that God hates (4Q418 Frgs. 81:2) and to
consecrate themselves from all the 'abominations of the [soul]', as in Exod.
29.43-46:

I will meet with the Israelites there [Tent of Meeting], and it shall be
sanctified by my glory; I will consecrate the tent of meeting and the altar,
Aaron also and his sons I will consecrate, to serve me as priests. I will
dwell among the Israelites, and I will be their God. And they shall know
that I am the Lord their God, who brought them out of the land of Egypt
that I might dwell among them; I am the Lord their God.34

An exegetical adaptation of Exod. 29.43-46 is now applied to the DSS
community. In the exodus event it is God who consecrates the tent of
meeting as well as Aaron and his sons. The purpose was that the Aaronides
would be a separated group with the single purpose of serving God as his
priests. Moreover, the dwelling of God would be in the midst of the people.
There is a unique sense of belonging as the Lord repeatedly says, 'I will be
their God', 'I am the Lord their God' (2x) who dwells among them. This
sense of belonging and being the people of God has been adapted by the

31. VanderKam 1989:209.
32. The Hebrew word used for 'separation* is different but the idea is the same.
33. Beentjes 1997: 76; translation Skehan and Di Leila 1987:486.
34. NRSV.
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DSS community as they see themselves fulfilling a similar role. The idea
is picked up from 4Q418 Frg. 81:12 as they identify themselves as the
holy ones who are 'called by his name'. Being called by the name of God
gives them a special identity as the people of God. Eichrodt states that the
experience of special divine favour is described as a 'knowing or a calling by
a new name' in the Hebrew Bible.35 He further states that the phrase 'to be
called' is widely used to indicate a new way of life.36 The name by which they
were called needed to reflect the character of that name - the name of the
Lord. Similarly, Philo also records the change of character implied in the
giving of Jacob's new name Israel: \L€Ta\apaxQivra KOLIVOV TVTTOV laparjX,
'newly engraved as a new character Israel'.37 Hayward says this language
'smacks of the artisan or metalworker, re-stamping, re-molding or re-
minting a metal or other substance into a new form'.38 It is this idea which
pervades the concept of being called by God's name. The people of God are
refashioned in the image of God. In the NT the book of Revelation picks up
this idea where God promises a new name for the faithful who persevere
until the end. This again has eschatological overtones. God had established
the community as the promised eternal plant who would bear the glory of
his name (4Q418 Frg. 81:12).

The instructor then states that all who are called by God's name and
inherit the land will walk in the eternal planting. There is a shift in the
metaphor of the 'eternal planting' from the community being the people of
God, to being a physical garden where all the righteous ones of God will
walk. The shift reminds us of Eden which we have seen elsewhere to be both
the people of God and the final dwelling-place of the righteous.39

Further, Israel's self-understanding as the firstborn of the Lord is now
taken up by the DSS community. The instructor states that God cast their
lot and appointed them for himself as a TD3 (4Q418 Frg. 81:5). This
concept is taken from Exod. 4.22: 'Israel is my firstborn son', and Num.
3.13: 'For all the firstborn are mine. When I struck down all the firstborn
in Egypt, I set apart for myself every firstborn in Israel, whether man or
animal. They are to be mine. I am the Lord.'40 Similarly, 4Q504 (4QDib-
Hama) Frgs. 1-2 111:6: 'for your glory you created us, you established us as
your sons in the sight of all the peoples. For you called Israel "My son, my
firstborn son (TOa)" and have corrected us as one corrects his son.'41 So
also in Ben Sira 36.12:

35. Eichrodt 1967: II, 40.
36. Cf. Isa. 1.26; 9.5; 44.5; 62.2; 65.15; Hos. 2.1; Rev. 2.17.
37. Somn 1.129.
38. Hayward 2000:223.
39. Chapter 2: section II. C. Eternal Plant - Eden/Paradise.
40. Cf. Deut. 32.6.
41. DJD: 7,141; cf. 4Q DibHam* Frg. 26:5 where T D 1 is present (DJD: 7,166).
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n m r a -ran birmp - p r a Kipj ay "by am42

'show mercy to the people called by your name; Israel, whom you established
as your firstborn'. Likewise in 44.23b Ben Sira alludes to the recognition that
God gives an inheritance to Jacob/Israel as the firstborn in Gen. 28.13-15:43

in^ra i? ]im "nyxn Trajan

'and he established him with a blessing and gave him his inheritance'. Ben
Sira brings together the concept of being called by God's name and being
the TD3.45 4QInstruction provides the opportunity for the DSS community
to proclaim that they were both called by God's name and were indeed the
firstborn of God.46 It is not a specific exegetical interpretation at Qumran
but rather a link in the long chain of exegetical traditions beginning with
the Hebrew Bible and prevalent in the Second Temple period, now utilised
by the DSS community. Jubilees 2.20 combines the idea of election and the
sanctification of the post-exilic remnant: 'I have chosen the descendants
of Jacob among all those whom I have seen. I have recorded them as my
firstborn son and have sanctified them for myself throughout the ages of
eternity.'47 The dedication of the firstborn to God originated in that God
had spared them when the angel of death passed over and killed all the
firstborn of the Egyptians. The principle of the firstborn is applied to
the individuals of the DSS community since they understood themselves
to have been set apart by God. In the same way that the Lord had claims on
Israel, so also the community understood itself as belonging to the Lord as
God's holy people, his TTXL48

42. Beentjes 1997: 62.
43. Cf.Exod. 4.22; Hos. 11.1.
44. MS B margin reads nTOIH "li"UJOTl 'and he established him as the firstborn' or

'and he established him with firstborness', the H taken as an indicator of an abstract noun
(GKC § 122q) meaning 'with the right of the firstborn' (Beentjes 1997: 78). MS B text reads
i"O"Q3, 'with a blessing' and G evAoylai* avrov KO.1 CSCJKCV avrw iv KXrjpovofxla (Zeigler 1965:
335). evXoyiat* aihov = "PJTD-Q3. The Greek and the main text of MS B seem to follow an
exegetical tradition of the LXX which translates iTDH as evXoyla. Cf. 1 Chron. 5.1-2 where the
LXX uses evXoyia for the first and third occurrences of iTD3, influenced probably by an
overall reading of Genesis 48-49. Cf. Williams 1998: 369-71.

45. Cf. Ben Sira 45.15 where Aaron has the role of serving God and blessing the people of
Israel in God's name.

46. Out of the fifteen occurrences of "TD3 (excluding partial and complete reconstruc-
tions) among the 1Q, 4Q and 11Q documents, nine refer to the setting aside of the firstborn of
both cattle and people for God; 4Q251(Halakha A) Frg. 10:5; 4Q416 (Instruction") Frg. 2
11:13; 4Q418 (Instruction*1) Frg.81:5; 4Q423 (Instruction8) Frg. 3:4; 4Q426 (Sapiential-Hymnic
Work A) Frg. 111:2; 4Q504(DibHama) Frgs. 1-2111:6; 11Q19 (11QT) LII:7, 8 (2x).

47. VanderKam 1989:13.
48. The word TD3 occurs 109x in the Hebrew Bible, of which 16x refer to God setting

apart the firstborn for himself predominantly in the book of Exodus and Numbers. Exod. 13.2,
13,15-3x; 22.28; Num. 3.12,13,41,45; 8.16,17-2x, 18; 18.15-2x.
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B. The Eternal Planting - A Priestly Community

A second category through which the DSS community understood herself
as following Israel's identity was that of priestliness. As far as Israel was
concerned, not only were they a holy people but they were also a priestly
people. The priesthood which God instituted needed to be exercised in the
midst of the Israelite community. The priest was to be a model of 'nearness'
to God (Exod. 24.2; cf. 28.43; 30.20), of service (Exod. 29.44; Num. 8.15-16),
of belonging (Num. 3.12b-13; 8.14), of blessing (Num. 6.22-27); in a word,
of holiness.49 The priests were also given the responsibility of teaching the
law of the Lord to the rest of the people (Lev. 10.10-11) and also dis-
tinguishing the holy and the common. They also had the role of interceding
for the people. When it came to sharing in the inheritance of the land
among the Israelites, God was the inheritance for the Aaronides/Levites.
The members of the DSS community also held these two categories of
holiness and priestliness together. In particular, they understood God to be
their portion and their inheritance in line with the Aaronides/Levites. 4Q418
Frg. 81:3 has: OTK "»n TITO rorfrnil ropbn Kim. This idea has been
picked up from the promise to Aaron and the Levites in Num. 18.20:

•$ rprTrKb pbrn ̂ ran *6 DyiK? po^"1?^ rnrn "TOK*!
renter in fira ^n?mi Tp'pn IJK triira

The latter part of this verse is also partially attested in 1Q26 1:7 (4Q423
IV:3-4): frmttn *>n 71m ronbrm nyppn riK Y7 -raKl. There are priestly
echoes in the choice of words: nbm50 is used to describe 'inalienable' or
'hereditary' property, which was what the Lord was going to be for the
community.51 So also with p^n, meaning 'a share of possession', and indi-
cating a very personal sense of belonging.52 In 4Q418 the term blCW *>22
has also been changed to D1K ^n. The mevin now has the status of the
Aaronides but his authority and influence are extended. No more was it
to be only among the 'sons of Israel', but among the 'sons of Adam/
humankind'.53 Since each of the members of the DSS community under-
stood themselves as the mevin, it is they who now have a wider role. The
idea of the Lord being Aaron's portion is reflected in Ben Sira 45.20-22:
/cat irpooiO'qKev Aapcov 8d£av /cat eScoKev avrto KXrjpovofjiiav ... TTA^V ev yfj Xaov ov

49. Wells 2000: 62.
50. Levine observes that nbnj reflects a complex legal system. He states that a

however acquired, always represents what is received. In the Mari dialect of Akkadian the
cognate 'nahdlu means to 'hand over (property), to convey'. In biblical Hebrew it has both
the ideas of receipt and conveyance (Levine 1993:449-50).

51. HALOT:681.
52. HALOT: 323.
53. DJD:34,20.
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act /cat /xepiV OVK eonv avrco ev Xaw auTOS* yap fiepfe aov /cat
ia. The extant Hebrew text of MS B also reflects the same reading:

| p [..] .20
pbm K*7 m i r a i bru1 rf? [..] -|K .22

In Numbers 18, the promise that God would be their inheritance is set out
in the midst of laws governing the duties of the Aaronide priesthood and
those of the Levites associated with them. The key concerns of priesthood
that dominate chapter 18 are the purity of the sanctuary and the corre-
sponding purity of the priests. To maintain this purity, access to the sanctu-
ary was restricted only to properly consecrated personnel, who in turn were
to attend to their own purification. The furniture and the sacred vessels also
had to be kept pure. These were the tasks of the priesthood.55 The DSS
community likewise saw themselves as playing a priestly role in the midst of
the larger community. They had a very elaborate system of purifying them-
selves with their lustrations, and the mikvaoth found on the site are evidence
of that. Cultic interests are extensively discussed in 4QInstruction, which
enables the DSS community to appropriate these texts for their own cultic
context.56 The community did consist of both priestly and lay segments.
Even though the origins of 4QInstruction may not belong to the DSS
community, but to an offshoot of Jewish Wisdom circles deeply interested in
the cult, it is still a piece of work which fitted the purpose of the DSS
community and it was therefore freely used by them.57

The priestly role of intercession found in 4QInstruction is also picked
up by the DSS community. The mevtn is understood to have the 'power to
turn away anger (t]K 2Wr(?) from the men of (His) good pleasure' (4Q418
Frg. 81:10).58 We have noted earlier in 1QS59 that the DSS community
associated its priesthood with judging the wicked and atoning for errant

54. Beentjes 1997: 81.
55. Levine 1993:435.
56. Discussion regarding the offering of the firstborn (4Q423 Frg. 3:4 // 1Q26 Frg. 2:4);

vows of the wife being annulled by the husband (4Q416 Frg. 2 IV:8-9); regulations about
not mixing property during admission based on Lev. 19.19 and Deut. 22.9-11 (4Q418
Frg. 103:6-9); festivals and calendrical questions (4Q 416 Frg. 1:3, 4Q418 Frg. 118:3, 4Q418
Frg. 211:3,4Q423: Frg. 5:5-6); concerning iTU (4Q417 Frg. 411:2; 4Q418 Frg. 20:2); the elect
and the lot (TOblM "TDH; 4Q418 Frg. 81:5); cf. Lange 1998:131,148-^9.

57. Strugnell and Harrington argue that the work neither came from the Qumran sect nor
from any secular associates of the sect, nor yet from pre-sectarian groups, but rather was a
general offshoot of Jewish Wisdom (DJD: 34, 22).

58. Wolters advances the observation of Fitzmyer (Fitzmyer 1971: 101-104) and states
that "pyi ''UJJKD provides a better background for Lk. 2.14 avdpdmo^ CVSOKUS as it shares
both words, D^JK as well as p n , in contrast to lQHa XII (IV):32-33 and XIX (XI):9 which
have pY"l •'ll (Wolters 1994: 291-92).

59. Cf. Chapter 3: section I. D. 2. The Community as the Eternal Planting and the Sanctu-
ary (VIII:4t>-10a).
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Israelites; they stood in the line of Phinehas who turned away God's
wrath from the Israelites with his zeal and saved them from being com-
pletely destroyed: t p i r a vuujrnK iK:ij?:a btnp^n bvin '•ruarrnK yyn
inXJp* b^W^rrm inbymtf7\ Num. 25.Il; (cf. also the roles of Moses
[Ps. 106.23] and Jeremiah [Jer. 18.20]). Elgvin60 comments that the priest has
the power to protect the community against God's wrath. He says that the
same thought is found in 4QShirShabb. where the songs of the sage have
apotropaic power: he shall make known God's splendour, 'in order to
frighten and ter[rify] all the spirits of the angels of destruction and bastard
spirits...'(4Q510 1:4-5). Newsom also states that the instructor is able to
draw upon his special knowledge of the heavenly realms and by reciting its
wonders is able to offer protection for the community.61 While this may be
true in 4QShirShabb., it is the priestly role of intercession which is reflected
in 4QInstruction. The turning away of wrath is also seen in Ben Sira as part
of Elijah's role prior to the restoration of the twelve tribes:

[ pD^ t̂ K iviwrft r&b jai mron

'It is written, in time to come to put an end to the wrath (of God)
before63....to turn the hearts of fathers to the children.' This is a citation of
Mai. 3.24 which says that God will send Elijah before the day of the Lord
and that 'he will turn the hearts of fathers to their children and the hearts of
children to their fathers'. 4Q521 Frg. 2 111:2 also alludes to Mai. 3.24: ]TU
Dm by JYnK D^tO, 'for it is sure: the fathers will return to the children'.
The coming of Elijah as a prelude to the day of the Lord is part of the
restoration ideology of the Second Temple period, and the DSS community
see themselves as fulfilling the Elijah traditions of restoration by turning
away the wrath of God and preparing the people for the Lord's return. This
closely links up with the idea of the intercession of Phinehas (Ps. 106.30-31)
which has been discussed in Chapter 3.M Targum Pseudo-Jonathan goes so
far as to identify Phinehas as Elijah and the latter as a high priest: The sons
of Kohath: Amram, Izhar, Hebron, and Uzziel; and the life of Kohath the
pious was one hundred and thirty three years. He lived until he saw Phinehas,
he is Elijah the high priest who is to be sent to the exiles of Israel at the end of

60. Elgvin 1998:124.
61. Newsom 1990a: 381.
62. Ben Sira 48.10; Beentjes 1997: 86.
63. Gk. has Kondaai opyyv npo Ovfiov and Syr. = the day of the Lord.
64. Cf. Chapter 3: section I.D.2: The Commuity as the Eternal Planting and the Sanctuary

(VIII: 4b-10a).
65. Tg Ps.-J. Exod. 6.18. Elijah is called high priest in Tg Ps.-J. Exod. 40.10 and Deut.

30.4 (Maher 1994:176). Moreover, Phinehas is identified with Elijah in Bib. Ant. 48.1-2 (James
1971: 210-11), and also in Pirqe R EL 29 (Friedlander 1916: 213). For a specific study of this
tradition see Hayward (1978:22-34).
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days.65 The Elijah/Phinehas tradition of the priesthood had been part
of traditional exegesis and used by the DSS community long before it
crystallized in later rabbinic literature.

Within 4QInstruction there is a combination of the idea of being the
firstborn of God with that of priesthood, and this has been drawn from
texts like Exod. 13.2; Num. 3.41, 45; 8.16; 18.6, 20. Knohl66 points out that
the term ^"Qn is used for the separation of the Levites and the other
Israelites to the Lord himself in the priestly writings of the Torah.67 In
4Q418 Frg. 81:1, however, it is the Lord who separates (THXX) the right-
eous from the rest of the ungodly. Similarly, the DSS community under-
stood themselves to have been separated by God from the ungodly, the
sons of Belial. But this is followed by an injunction in 4Q418 Frg. 81:5
asking the mevin to make the effort to sanctify himself (nDttnpnnn),
because God was setting him apart as the 'holy of holies'. The mevin is
corporate and stands for the DSS community who see themselves as the
ones being instructed, and they therefore sanctify themselves so that God
may set them apart as the 'holy of holies'. Temple imagery takes over here
and the sanctified community is now equated with the temple. In the
Hebrew Bible it is the Lord who takes the initiative in consecrating the
people of Israel: nsunptt miT1 "UK, 'I am the Lord who consecrates you'
(Exod. 31.13; Lev. 20.7-8; 21.8; 22.31-32), is a formula which conveys the
message that the sanctity bestowed by God upon Israel is a basic fact and
first principle behind the observance of the commandments.68 In 4QInstruc-
tion the mevin is asked to separate himself from all the abominations of
the soul (4Q418 Frg. 81:2) so that he would be the living temple for all the
world.69 This is understood corporately by the DSS community. As much
as God had blessed the mevin in 4QInstruction with every good thing
(4Q418 Frg. 81:6), so also did the DSS community perceive its own blessing
and were now expected to walk continually in faithfulness to him.

///. 4Q423 Frgs. 1} 2.1-910

A. Text-4Q423 Frgs. 1,2:1-9

-1

rvTotf? neuron im mpcipa ̂ yv\np nrarm Kinj .2
npKJ ]]} vacat T1)3\P^71

66. Knohl 1995: 192.
67. Knohl reclassifies the corpus of Priestly writings in the Torah according to their

origins as the Priestly Torah and writings of the Holiness school (Knohl 1995: 6).
68. Knohl 1995:183.
69. Temple imagery will be dealt with in detail in a later section.
70. I follow Elgvin's reading for this column unless otherwise stated DJD: 34, 507-508.
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[...] rvb ]nn K*7 nrroi rob rrayn TTTTI yip prai^n....] .3
[...] meat robnm [ j .4

rowK ta nn[...]u; n.t/ft njmn "nam tai mb1' meat [ ] 5
rf? -ran D[ rob jmayn ta -a n^yon tan [ ] .6

].n na[....]yumi[ ] .7
ym "DTI pp ] .8

b ] .9

A Textual Notes

4Q423Frgs. 1,2:1
{^31}: The word has been written supralinearly above the second ^31 and
later erased.

: Reconstruction following Elgvin.71

4Q423Frgs. 1,2:2
]: Reconstruction following Elgvin.72

: Reconstruction following Elgvin.73

l: Reconstruction following Elgvin.74

4Q423Frgs. 1,2:3
....]: Reconstruction following Elgvin.75

4Q423Frgs. 1,2:7
[ OKIE ].n D3[....]ytfmi[ ]:Reconstruction following Elgvin.76

4Q423Frgs. 1,2:8
"|Tn: An original "pTl was corrected to ym.7 7

C. Translation

4Q423Frgs. 1,2:1-9
1. [....] and every fruit produce and every pleasant tree desirable to make

wise. Is it not a garden of deli[ght]
2. [and desirable] to [make] wise exc[eed]ingly. And in it he made you rule

to till it and guard it. vacat A gar[den of dwelljing

71. DJD: 34, 508.
72. DJD: 34, 508.
73. DJD: 34, 508.
74. DJD: 34,508.
75. DJD: 34, 508.
76. DJD: 34, 508.
77. DJD: 34, 508.
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3. [...the earth] thorns and thistles will it sprout for you, and its strength
will not yield to you, [...]

4. [...] in your unfaithfulness vacat...
5. [...] vacat her child and all the compassion of the one pregna[nt...] you

[...] all your treasures
6. [...] in all your delight, for everything it causes to sprout [for you...]

continuously not
7. [...] and in a planting[...] them [... rejecting] the evil and knowing the

good
8. [...] bejtween his way and the way of
9. [...] and bread.

D. Commentary

1. Garden of Eden - Reworked 4Q423 Frgs. 1, 2:1-9
These fragments of 4QInstruction paraphrase and interpret the garden
of Eden story. 4Q423 Frgs. 1, 2:1-2 set out the scenario at Eden and the
stewardship entrusted to Adam to till the land and guard it. There is a
difference between the Genesis account and the 4QInstruction inter-
pretation in that the garden, and not just a tree, is described as giving
knowledge. The phrase ^DWrfr "Tttm OTO yv "731 is a conflation of
Gen. 2.9 Ti^icb TOra y v t a i and Gen. 3.6 b^^DTb yvn "Tttim The
word reborn (line 2) alludes to Gen. 1.26-28, 2.15-16 and describes
God placing human beings as stewards over creation. The passage indicates
that there is some kind of relation between Adam and the mevin. The know-
ledge refers to an eschatological restoration of the wisdom of Adam given
to the 'sons of Adam'.78 The same word UJb^Mmn is used in 4Q418 Frg.
81.3 with reference to the God-given inheritance of the elect: 'and he is your
portion and your inheritance in the midst of the sons of Adam, and in his
inheritance he made you govern'. The word probably has a double referent,
referring to Adam and the garden of Eden, on the one hand, and on the
other, to the elect 'sons of Adam' in relation to the end-time community and
their inheritance.

4Q423 Frgs. 1, 2:3-4 refer to the situation in Eden after the sin of Adam
and Eve. The curse on Adam in relation to the earth is described. There is a
reversal of all that the garden stood for, and now the earth will bring forth
thorns and thistles and working it will be a difficult proposition. 4Q423
Frgs. 1, 2:5-6 continue to describe the condition of human beings. They
seem to paraphrase the curse on the woman in giving birth to children with
great pain and also about her relationship with her husband. 4Q423 Frgs. 1,
2:7 picks up the theme of the planting and probably refers to God restoring

78. DJD:34,509.
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the wise to live in an Edenic planting where they would reject evil and would
have knowledge of that which is good. This is then appropriated by the DSS
community as it expresses its ideology and self-understanding as the eternal
planting who have received knowledge to walk in the paths of righteousness
and reject evil living in a restored Eden.

IV. Plant Imagery

A. The Eternal Planting - The Eschatological Community

As with other eschatological writings there is a looking forward in 4QIn-
struction to a turning-point in the events of history, to the end of the
present age and the inauguration of the new age.79 Eschatological themes
similar to those in other literature of the Second Temple period are also
reflected: the idea of the final judgement where the wicked will be punished
and the righteous rewarded; the expectation of a new age of glory; the
idea of a renewed garden in which the righteous would live (4Q418
Frg. 81:13-14); and the metaphor of the eternal planting. The eternal
planting in 4QInstruction has reference to both the eschatological com-
munity and a literal planting. It has Edenic echoes in that God has opened a
fountain for all the holy ones which will sustain the elect and the angels
(4Q418 Frg. 81:1). All those called by his name will be made holy and they
will be the eternal planting bringing glory to God. The antecedent of the
3rd masc. sing. sfx. in "Q is the eternal planting. 4Q418 Frg. 81:14, however,
interprets the eternal planting as a garden in which the ones who inherit the
earth will walk. Inheriting the earth and walking in the eternal planting
is reminiscent of God walking in the garden of Eden (Gen. 3.8). The com-
munity interprets 4Q418 Frg. 81:14 as a reference to itself and to how they
will regain the original garden as part of their inheritance, and therefore
be in a renewed situation. As much as the mevin was to seek the judgement
of all the wicked (4Q418 Frg. 81:7), the DSS community also sought the
judgement of those who were contending against them. God had given the
mevin insight and had made him govern all his treasures. Likewise, the DSS
community understood that God had given them insight and had appointed
them to govern. Moreover, they were expected to intercede and turn away
God's anger from those who would respond, and punish others who would
not. As the eschatological community they were also part of the angelic
community.

4QInstruction has an eschatological understanding of history and its
periods. In the present period God has chosen to reveal the mysteries of

79. Knibb 1999: 381.



5. Plant Imagery in 4QI1 Qlnstruction 105

history and the eschaton to the mevtn.*0 History has been divided into
different periods and there is an expectation of a definitive end, when God
will intervene and banish evil forever.81 This fits in with the ideology of
the DSS community as reflected in 1QS 4:18-19: 'God in the mysteries
of his knowledge and the wisdom of his glory has determined an end to the
existence of injustice and at the appointed time of the visitation he will
destroy it forever.' We have also noted earlier that there is a similar division
of history in the Apocalypse of Weeks in 1 Enoch. In this, at the end of the
seventh week 'the elect will be chosen as witnesses to righteousness from
the eternal plant of righteousness'. This is then followed by the judgement
of the wicked by the righteous, and finally a new heaven is revealed. The
apocalypse covers large periods of history with short strokes and is pri-
marily concerned with the end of history. But although it envisages an 'end',
this is not a fixed point. Rather, it is an eschatological scenario where the old
order passes away and the new takes over.82

Wisdom traditions also play a key role in the eschatological under-
standing of the DSS community. They see themselves as the elect who live
through these different periods with special wisdom because of an eschato-
logical act of God. In the Apocalypse of Weeks, the seventh week concludes
with the choosing of the elect, who are given sevenfold wisdom and know-
ledge (93.1-10). So also 1 Enoch presents this eschatological act of election
in terms of a gift of wisdom which enables the ones who receive it to keep
the Torah in a manner that will bring salvation in the coming judgement
(99.10). In the Apocalypse of Weeks there is a sketchy recitation of history
with different protagonists of good and evil. There are two sets of parallels
between ancient times and the end-time. The first is in the second week when
'falsehood and violence spring up': that generation is punished by the flood
and only Noah and his family are saved. The second prototypical age is
when Abraham83 is 'chosen as a plant of righteous judgement, and his
posterity will come forth as a plant of eternal righteousness' (93.S).84 The
antitype of these two ages is the author's own time, the seventh week when
a completely perverse generation arises.85 However, 'at its conclusion, the
elect will be chosen as witnesses of righteousness from the eternal plant of

80. Cf. 4Q418 Frg. 123 11:2-6: 'at the coming of years and the going of the periods [...]
everything that is in it with what came into being and what will be [...] its period, as God
opened the ear of those who understand for the mystery to come [... and] you that understand
when you meditate upon all these things [... in] her [ha]nd are balanced your deeds with [their]
times[...' (Elgvin 1996: 141).

81. Collins 1997: 52.
82. Collins 1997: 54.
83. Black 1985: 290.
84. Black 1985: 87.
85. Nickelsburg 1982: 341.
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righteousness, to whom will be given sevenfold wisdom and knowledge. And
they will uproot the foundations of oppression, and the destruction of
falsehood therein to destroy it utterly'.86 The purpose of this wisdom is
to equip the elect as witnesses of righteousness or truth. In this capacity
they will uproot the violence of the wicked and the falsehood of those
who deceive.87 In 4QInstruction God had given the mevin insight (4Q418
Frg. 81:9), as well as the ability to judge correctly (4Q418 Frg. 81:9-10),
which takes on a corporate dimension in the understanding of the DSS
community. As the eschatological community they see themselves in a
similar age where the wicked must be punished. That responsibility is now
given to the community, to be executed through the wisdom and insight
given to them. Even though these Wisdom traditions did not originate at
Qumran, the community had access to sapiential literature which was
handed down to them. They then put their own convictions into words by
means of inherited Wisdom terminology. The DSS community shared the
creed of the early Jewish sapiential literature that 'correct conduct in life,
fear of the Lord and clinging to his revealed will attest to insight and true
knowledge', but understood this in the light of their own context.88

By their correct conduct and adherence to God's revealed will they would
magnify God's glory and be the eternal planting (4Q418 Frg. 81:13). There is
a play on the word "TKD and an allusion to Ps. 92.13-14 where the righteous
are compared to the cedars of Lebanon which are mm i raa U*7\IW.
"1KD may refer both to the glory of God and to the boughs of the eternal
planting. The author has left it ambiguous so that there could be a dual
reference. The instructor in 4QInstruction was part of the eternal planting
and the mevin is himself called a holy one (4Q418 Frg. 81:4) and is asked to
bless the 'holy ones' (4Q418 Frg. 81:1). As noted earlier, the mevin repre-
sents the individual members of the DSS community, and they are now in
the company of the angels. Both 1QS and lQHa regularly juxtapose the
'eternal planting' and the heavenly status of the community. This juxta-
position indicates that the DSS community are already experiencing the
eschatological blessings of living with God's holy ones.89

Similarly, 4Q423 Frgs. 1-2:7 refer to the end-time community and God
given knowledge. In this context Vtfmi acts as a double referent for the
DSS community, referring to a planting in the garden of Eden and to
the eschatological DSS community. As seen earlier in 4Q418 Frg. 81:13-14,

in 4QInstruction is a designation for the eschatological community.90

86. Black 1985: 86.
87. Nickelsburg 1982: 341.
88. VanderWoude 1995: 256.
89. Tiller 2000: 272; Elgvin 1996: 141.
90. Cf. lQHa XIV(VI):15-19, XVI (VIII):5,9,20,21; 1QS Vffl:5; CD 1:7.
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4Q415 Frgs. 2 i + 1 ii also use the language of planting: 'and the seed o f
(line 4); 'F]or thy seed will not depart' (line 5); 'and thou shalt rejoice in the
fruit' (line 6); 'at al]l times it will blossom' (line 8); 'and become renewed'
(line 9). The preserved text seems to contain promises of reward concerning
eternity and progeny. One cannot tell whether the sentence refers to the
immortality of the mevins JHT or to the survival of his descendants.91

However, eternity and immortality are part of the DSS community's
expectation, and the surrounding text with its references to blessings on
future generations for their present conduct in 4Q415 Frgs. 2 i + 1 ii serves
their purpose well.92 A similar idea is also seen in 4QpapAdmonitory
Parable (4Q302) Frg. 2 11:2—9 where the tree in the parable may symbolise
Israel, whom God had raised and treated as his chosen people, but whom
he would abandon and destroy were they to sin.93 In the Hebrew Bible and
in the literature of the Second Temple period the metaphor of the plant is
used to depict the righteous community, the true descendants of Abraham.
This refers either to the national Israel of the eschaton or to a more
narrowly defined group of the 'elect' or the DSS community.94 However, in
4QInstruction the restoration of the people of God is on an individual basis
for all those called by God's name. There is no mention of the restoration of
Zion or of the people of the twelve tribes, or of a Davidic king, or of any
other eschatological figure.95

91. DJD:34,46.
92. DJD: 34,45; cf. 4Q415 Frg. 8:3, Frg. 21:24.
93. DJD: 20,136.
94. Cf. Isa. 60.21, 61.3; Pss. Sol 14.1-4; 1 Enoch 84.6, 93.5,10; Jub. 1.16, 36.6.
95. Elgvin 1996:141.



PART TWO

Chapter 6

TEMPLE IMAGERY IN 4QFLORILEGIUM (4Q174)

Introduction

Twenty-six fragments from Cave 4 dated to the second half of the first
century BCE make up 4QFlorilegium. Steudel has arranged the extant
fragments through material reconstruction according to their damage
patterns and has proposed that eighteen fragments belonging to two dif-
ferent sheets of parchment can be assigned to six different columns.1 The
remaining eight fragments are left as 'die weiterhin nicht eingeordneten
Fragmente von 4Q174.'2 In the discussion below I follow the column num-
bering of Steudel.3

4QFlorilegium is a thematic interpretation of various passages of
scripture: parts of Deuteronomy 33, 2 Samuel 7 and Psalms 1-2. The
remains of column II4 (Frgs. 4, 9, 10, 11) contain a quotation from Deut.
33.20-21 with an interpretation. Fragment 4 has hints of a discussion
of the rule of Belial and may have had a quotation of Isa. 24.17-18 (cf. CD
IV:10-14)5 before leading on to 2 Sam. 7.10.6 The sectarian nature of this
composition is made clear by the principal fragments which, apart from
the sovereignty of God, are primarily concerned with the character of the
community as the eschatological temple in anticipation, and as the elect of
Israel who are enduring a time of trial.7 4QFlor. (4Q174) is concerned with
the way various unfulfilled blessings and prophecies are proleptically being
fulfilled in the experiences of the DSS community.

1. Steudel 1994: 23-9.
2. Steudel 1994: 23-9; Frgs. 16, 17,18, 20, 22, 23, 25 and 26.
3. The column under discussion is numbered col. Ill by Steudel whereas Allegro numbers

it col. I.
4. Steudel's column numbers are used throughout.
5. Steudel 1994: 40.
6. Puech 1993: 573; Brooke EDSS: 297.
7. Brooke EDSS: 298.
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/. 4QFlorilegium (4Q174) 111:1-13

Temple imagery appears in 4QFlor. (4Q174) 111:1-13 where the interpreter
explains the text of 2 Sam. 7. Column III (Frgs. 1, 2, 21) preserves top
and bottom margins, showing that there were nineteen lines in each column
of this manuscript.8 The column begins with the continuation of the
quotation from 2 Sam. 7.10-11 which is further interpreted by means of
Exod. 15.17-18. Brooke notes that the main feature of this unit is the pun
on JTH 'house', with reference to the sanctuary and its metaphorical sig-
nificance in relation to the royal house of David.9 While the pun is not
explicit in the 2 Samuel text, it is the key feature in 4QFlor. (4Q174). The
text of column III, lines 1-13 is dealt with in detail.

A. Text 4QFlor. (4Q174) III: 1-13l0

ur ]

"son mro -IWKD DTOYT nnnKp mp
nKin -ivi vbw ybrr mn^ HDH1' iinp] mm \unpn rwi2] .3

b^ ] .4
ETC/ TOTip K̂ D D^TV IV "U1 "D3 p i

^ ^ ^ ^ .5

blDKJ HD1^ Tinminp TTfr 1QK "1U7K1 m i n ^V)3 TOD1? .7

.8

.9

rojriT HK TnTa^pm n^^ nn11 r r a K^D m m n3"7 T»[Jim . 10
^^Dl7rm KDD HK vra^m ronrw

. 11

nK •>n<raiipm m r o "IU;K3 DTOVI n n n K p iii^yn [Dip11] .12
TO1O HK'n Jl^DUn ITT D31D

meat bxrw* J W yunn1? Timn -re;[K nj'bQ'un T m . 13

8. Brooke EDSS: 297.
9. Brooke 1985:129.

10. I follow Brooke's reading in this column unless otherwise stated (Brooke 1985:86-87).
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B. Textual Notes

4QFlor. 111:1
t]pUT> Kfrl Vp'nK Ipy VXV Kfin]: The horizontal stroke in 3 is visible
clearly in a 500% magnification of the photographs PAM 42.605,43.440 on
the CD-ROM11 and PAM 41.807 on the Microfiche.12 Brooke confirms
reading 1 from an examination of the original manuscript.13 cjpOV14 K1*71
is reconstructed from 2 Sam. 7.10. However, the MT reads the plural
n^iyVQ and WO^KVl; so also the Syriac. But the LXX agrees with
4QFlor.: rrpooOrjaet. vide dSi/aas'. Brooke suggests combining the reading of
•prPTJK Tiy with the text of 2 Sam. 7 to reconstruct TOW 1TV m*V Kfri,
'and their (Israel's) enemies will not disturb them anymore'.15

4QFlor. 111:2
THY]: Reconstruction following 2 Sam. 7.11.

p X\p [HJJ1]: Reconstruction partially following Habermann,
omitting m m as there is not sufficient space to include the four letters.16

Brooke states that run*1 makes sense here owing to the biblical quotation
which follows and also the frequency of r m in the rest of 4QFlor. Its
occurrence in 111:10, where the corresponding section of the MT has rKPV1,
further supports this reconstruction. He also restores the *7 with a third
person singular suffix plene K)p which is followed here.17 Steudel follows
Dimant and reconstructs [K1]̂  \py] based on the verb occurring in Exod.
15.17-18, to indicate a connection between the citation and the pesher
(13JD and JT3B).18 She suggests in support 111:10 where THJOm is used.
The weight of internal evidence favours nil1 , as the same verb is used in
line 6 (mxtf?), and line 10

4QFlor. 111:3
TJJlp] m m [WTpB TW10]: Reconstruction following Yadin based on
Exod. 15.17.19 Steudel, through her material reconstruction, has identified
Frg. 21 as containing the word mm, preceding imp].2 0 Several Hebrew
MSS of Exod. 15.17 from the Cairo Genizah and the Samaritan Pentateuch
read m m instead of MT's TTK.21

11. Tov 1999: CD-ROM; PAM 42.605,43.440.
12. Tov 1993: PAM 41.807.
13. Brooke 1985: 97.
14. Even though there is a stroke visible next to the vertical stroke of the cj, it seems to be

the hook of the final C) rather than a 1; cf. Frg. 24 where the word C]TY73 occurs.
15. Brooke 1985: 99.
16. Habermann 1959:173.
17. Brooke 1985:99-100.
18. Dimant 1986:168; Steudel 1994:42.
19. Yadin 1959a: 95.
20. Steudel 1994: plate A.
21. Von Gall 1918: 147; cf. BHS Exod. 15.17.
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4QFlor. 111:4
n9l[y i y TIPV TH UX]\ Allegro compares the TXOV ICO1 Klb in line 3
with Deut. 23.3-4 and Ezek. 44.9.22 Skehan and Strugnell reconstruct TV

based on Ezek. 44.9.23 Brooke suggests that because of the common
occurrence of the three excluded classes of people, the "lTEE, the "OKIE,
and ">y\KlV, in 4QFlor. and Deut. 23.3-4, it is better to make restorations
following these verses. He restores D l̂pJ "IV TUW "TO UX] which is
followed here.24

"U1: Though other possible readings have been suggested, Baumgarten's
work has shown that "U is the best reading here on the basis of evidence
derived from the rabbinic tradition. According to the rabbinic interpretation
of Deut. 23.3 in b. Qidd. 4.1,I* is associated with "1T7373 and the DTH] who
were restricted from entering the congregation of the Lord, that is, to marry
into legitimate families. Baumgarten also states that the restriction was on
entry into the assembly of the Lord (mrn t7np\ which is the context of
Deuteronomy, and not on participation in the activities of the congregation

(mv).25

DU7 WT\p: Most scholars read WUp and so Allegro translates 'for my
holy ones are there'.26 Dupont-Sommer and Lohse take wnp as a parti-
ciple and conclude line 4 as 'ceux qui portent le nom de saints', 'they that
are called saints' and 'diejenigen, die den Namen Heilige tragen', 'those who
carry the name saints'.27 Yadin renders 'for his holy ones there will be
forever'.28 Steudel translates 'die Heiligen des Namens'.29 Brooke notes that
unless it is an actual scriptural citation, it is difficult to justify a first person
suffix.30 As far as the participial construction is concerned, Brooke notes
that it is an exceptional construction for the Hebrew to carry without
some recourse to the following line. Maier, Slomovic, Brooke and Dimant
read DIP lump, a defective plural noun 3rd masc. sing, sfx., referring to the
eschatological figures mentioned in 4QFlor. IIP. 10-13. This is followed
here.31

22. DJD:5,55.
23. Strugnell 1970: 221.
24. See Yadin who mentions Deut. 23.3-4 in association with 11QT XLV:13 (i

Tt? TK"Qn) concerning the protection of the sanctuary from the blind (Yadin 1983: II, 136).
25. Baumgarten 1977: 82.
26. DJD:5,54.
27. Dupont-Sommer 1961: 312; Lohse 1964:257.
28. Yadin 1959a: 96.
29. Steudel 1994: 30
30. Brooke 1985:105.
31. Maier 1960:1,185; Slomovic 1969: 7; Brooke 1985:106; Dimant 1986:167.
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4QFlor. 111:5
p ] fcpP: Restoration deriving from the use of TQ3 with

in Isa. 40.5 mm TOD rfatfl, 'and the glory of the Lord shall be revealed'.32

4QFlor. 111:6
ÎCNPp U7]Tp73: All scholars restore likewise.33

Plene spelling with the K for "fr and "Q, which is frequent at Qumran.

4QFlor. 111:7
HTin ^VY2: Reading with Strugnell, Brooke and Steudel.34 1 and T in the
text are similar and very difficult to distinguish (cf. line 13 TTT and line 14
D^yttn). The 'deeds of thanksgiving' is appositional to DTtfpD (cf. Amos
4.5). Steudel states: 'Bestatigt wird die Lesung m i n ^3773 durch den
kultischen Kontext der Stelle.'35 Yadin suggests that 2 Sam. 7.11 may also
be alluded to in 11QT 111:3, which shares similar concerns with 4QFlor.
IIL4-7.36 Brooke argues that even though the scribe wrote m i n he did not
thereby entirely exclude the possibility of the audience appreciating that
he was punning on the phrase r m n W^TA because in the next column he
describes the way in which the elect in the community will perform the
whole law (4QFlor. 11:2 m i n n t7O rtK ittWl).37

TlplTOTJl: Restored plene from MT of 2 Sam. 7.11 WP3iTI.

4QFlor. 111:8
iTOpiKIl TVjpirb^: Habermann38 reconstructs rra[rPnwJ71
Yadin39 nrspnunyii npivbib; siomovic40 nnprnnu;n73n
Brooke41 UT2[rCMJ10!2 n]J3mta^. All these reconstructions seem to be
longer than the space available. Steudel42 reconstructs rrapPIO n p r n t a ^
which seems to be shorter than the required reading. Dimant's43 reconstruc-
tion fits with the available space and is followed here.
p]TK pup: Reconstruction based on 1QS 111:24 "I1K "03 ^WDTi?.44

32. Brooke 1985:104.
33. DJD: 5, 53; Brooke 1985:107; Dimant 1986: 167; Steudel 1994: 25; Garcia Martinez

and Tigchelaar 1997: 352.
34. Strugnell 1970: 221; Brooke 1985:108; Steudel 1994:44.
35. Steudel 1994:44.
36. Yadin 1983: II, 5.
37. Brooke 1999:288.
38. Habermann 1959:174.
39. Yadin 1959a: 96.
40. Siomovic 1969: 7.
41. Brooke 1985:109.
42. Steudel 1994: 44.
43. Dimant 1986: 167.
44. Brooke 1985:109.
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4QFlor. 111:9
1U7D[rP ]V]lob: A similar discussion of how men are ensnared by Belial is
found in CD IV: 16-20 where the root U7Dn is used four times (line 16, line
18-2x, line 20). Based on that, Yadin,45 Habermann46 and Brooke47

reconstruct as above and are followed here.
nB[Jl]K: Most scholars read rra[Jl]K except Strugnell48 and Steudel49 who
read rra[U7]K and Yadin50 who reads ilDTUlPHl. Brooke51 rightly notes
that although Strugnell's proposal gives a stronger and clearer reading, the
rm of the word to be restored is better read as the suffix from a syntactical
point of view, and that is the reading followed here. There is a vacat at the
end of this line.

4QFlor. 111:10-11
"PptiTI: Restoration based on quotation from 2 Sam. 7.1 lb.

: Restoration based on quotation from 2 Sam. 7.13-14.

4QFlor. 111:12
m r i K p "PP^ [Dip1]: Allegro omits reconstructing the first word and
restores JYnriKp ppJO, which all scholars follow. As far as the first word
is concerned, Habermann,52 Yadin,53 Slomovic,54 Strugnell55 and Dimant56

all reconstruct Dip1. There is also a possibility of reconstructing the
Hiphil n y , suggested by Dimant57 and followed by Steudel.58 Brooke59

reconstructs l7WTS* and Van der Woude60 "]*frE\ Although Strugnell
reconstructs Dip"1, he makes the action of the m i n n VTVR parallel to the
"TOW! of the TTT fTO*, and understands the m i n n Vnn to be the tent
of David which is fallen.61 This not only misunderstands the earlier use of
the extended dependent relative clause in Hebrew, expressed with the article

45. Yadin 1959a: 96.
46. Habermann 1959:174.
47. Brooke 1985:110.
48. Strugnell 1970: 221.
49. Steudel 1994:45.
50. Yadin 1959a: 96.
51. Brooke 1985: 111.
52. Habermann 1959:174.
53. Yadin 1959a: 97.
54. Slomovic 1969: 7.
55. Strugnell 1970: 221.
56. Dimant 1986:169.
57. Dimant 1986:169.
58. Steudel 1994:45.
59. Brooke 1985:114.
60. Van der Woude 1957: 173.
61. Strugnell 1970:221.
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prefixed to the participle, but also misinterprets the long citation of 2 Sam
7.10-14, of which lines 11-12 are explanatory.62 Brooke argues that a similar
construction of 173V + bWD occurs in Dan. 11.3 and lQpHab VIII:9 and
should therefore be assumed here.63 A similar construction appears in Ben
Sira MS A 10.4.64 However, it is better to reconstruct Dip, as the same verb
occurs in the biblical citation of Amos 9.11 which follows.

4QFlor. 111:13
"HP[K n]̂ D13n: All scholars agree on this reconstruction.

C. Translation

1. and [his] enemies [will not disturb him any]more; [neither] will
violent men [contin]ue [to afflict] him as before and as from the day
when

2. [I commanded judges] to be over my people Israel. It is the house
which [he will build] for [him in] the last days, as it is written in the
book of

3. [Moses. 'A sanctuary,] O Lord, your hands have [established. The
Lord will reign forever and ever.' That is the house where these do not
enter

4. [even to the tenth generation and forjever: Ammonite or Moabite or
bastard or the foreigner or proselyte forever, because his holy ones are
there.

5. [His glory will be revjealed [forjever, it will be seen continually over it.
And strangers will not devastate it again as they devastated before

6. the sanctuar[y of l]srael with their sins. And he commanded them to
build for him a sanctuary of men/Adam, for incense offerings to be in
it for him,

7. before him, works of thanksgiving. And that he said to David, 'And I
[will give you re]st from all your enemies', which means he will give rest
to them from al[l]

8. the sons of Belial who cause them to stumble in order to destroy th[em
with their wickedjness just as they came with the plots of Bel[i]al to
cause to stumble the so[ns]

9. of ligpit], and in order to devise against them plots of wickedness [so
th]at they may be [cajught by Belial through their wi[cked] error, vacat

10. And the Lord [decjlares to you that he will build a house for you. And I
will raise your seed after you, and I will establish the throne of his
kingdom

62. Brooke 1985:113-14.
63. Brooke 1985:114.
64. Beentjes 1997: 34.
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11. [forjever. I [will be] to him as a father and he will be to me as a son. He
is the shoot of David who stands with the Interpreter of the Torah who

12. [will arise] in Zi[on at] the end of days as it is written 'I will raise the
booth of David which is fallen', he is the booth of

13. David which is fall[en, w]ho will arise to save Israel. Vacat

D. Commentary

1. The interpretation of 2 Sam. 7.10-14 - 4QFlor. (4Q174) 111:1-9
4QFlor. 111:1-9 is a midrash on 2 Sam. 7.10-1465 with two supplementary
texts: Exod. 15.17-18 and Amos 9.11. These texts are linked to the primary
text or to each other through the exegetical principle of gezerah shavah
(catchword).66 The association between the two 'houses', one promised to
David and the other in the Song of the Sea reference (understood by the
community as the eschatological temple hoped for by the Israelites), is made
by the root VU3 found in both texts. mpB in 2 Sam. 7.10 is also interpreted
as referring to the eschatological temple. After bringing the two texts
together, the commentator interprets them on the basis of laws pertaining to
the HTTP *?TXp drawn from Deut. 23.1-3, and applies them to the eschato-
logical temple which he foresees. He identifies m m vnpm with m m *7Tlp,
seeing in the latter a reference to the exclusion of foreigners from the cultus,
as it was during the time of Nehemiah.67 Three temples are referred to in
this section: the Solomonic Temple (4QFlor. 111:5-6); the DSS community as
the sanctuary in the present (4QFlor. 111:6); and the eschatological temple
which God will build (4QFlor. 111:3-4).

4QFlor. seems to have drawn on the idea of a Sabbath rest for the people
of God from 2 Sam. 7.10 (4QFlor. 111:1). The theme is picked up again in
4QFlor. 111:7 where the rest promised to David is interpreted as the period
when God will give the DSS community rest from the sons of Belial,
who cause the sons of light to stumble in order to destroy them. The DSS
community are concerned with the various unfulfilled promises to the house
of David which are now seen to be fulfilled in and through their community.

4QFlor. 111:2-7 concerns the building of a 'house'. The main theme in the
oracle in 2 Sam. 7 is the Lord's building of a house (dynasty) for David, and
the second part of verse 12b is picked up in 4QFlor. Ill: 10b-1 la: "UTOFprn
tirwb KrtTnn KDD JTK v m o m ronnK rojnT JW. in 2 Sam. 7 the
reference is to Solomon who is David's seed, who is to be established for-
ever, yyan Kan "TC7K yrrK ym (2 Sam. 7.12 // 1 Chron. 17.11) parallels
expressions from Gen. 15.4 and Gen. 17.7. Echoes of the Abrahamic

65. The text of 2 Sam. 7.10-14 represented in 4QFlor. is not that of the MT, LXX or S, yet
it is not very different from them (Brooke 1985: 98).

66. Slomovic 1969:7.
67. Myers 1965:207 and Williamson 1985: 385-S6.



Comparative Chart between 4QFlor. 111:1-13 and the Biblical Texts it utilises - 2 Sam. 7:10-14; Ex:15:17-18; Deut. 23:3-^; Jer.

23:5 and Amos 9:11.

4QFlor. 111:1-13

2 Sam. 7:10-1 la

Ex. 15:17b-18

Deut. 23:3-4

lOftf? n^y tn DJ

•n̂ toy i n nj rnrrj

•WKD p-wn jrnrwp KI]1? pi33t»]

^nttr? ̂ y ^ y p^gto^rvny nyijf PI iptm* rnj!|n3'n^ i m p mrr ttnp73|rrc;73] .3

-rpv 13313 g i g
iwnp K"»D a^iy i y un "D3 p i

"ran xirwp rvos\ npp* .5

1 The commentator identifies the direct object of 2 Sam. 7:10 D1p73, with the direct object of Exod. 15:17 UHpQ based on the scriptural precedent of

the use of DipE to indicate the temple. Cf. Deut. 12:5,11,26; 14:25; 1 Kgs. 8:29; Neh. 1:9; 2 Chr. 6:20. See also the parallelism of 1 Chron. 16:27 and Ps.

96:6 where U\pY2 replaces VtTpn (Dimant [1986], p. 173).
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covenant which are built into the Davidic covenant are now picked up
by the DSS community. The age of David and Solomon was regarded in
many ways as the fulfilment of the promises made to Abraham.68 Now the
community sees itself in the role of being a blessing to the nations.

2. The eschatologicalfigures-4QFlor. (4Q174) 111:10-13
Parts of 2 Sam. 7.11b-14 are quoted in this section and are interpreted in
the light of the two eschatological figures, the 'interpreter' and the 'shoot
of David'. The quotation has been considerably edited to provide the right
text for the interpretation. This is a deliberate application of an exegetical
principle69 by which a text can be treated before it is quoted, and thereby
made suitable for the commentary upon those parts selected.70 The
temporal phrase OT3TT nnriK in 4QFlor. 111:2 and in 4QFlor. 111:12 is one
of the unifying factors between the two units. The main quotation from
2 Sam. 7 is interpreted with supplementary texts from Jer. 23.5 and
Amos 9.11. The analogous use of Tnn<1pn in all three biblical verses
is an example of gezerah shavah,11 There is also possibly an example of
paronomasia in the treatment of Amos 9.11. The word roiD could be taken
to mean both 'booth' and 'branch', which helps in identifying the "PIT nnx
in line 11 as parallel to IT? roiO.72 tmniJpn relates directly to 2 Sam.
7.12ab, Jer. 23.5 and Amos 9.11: the 'seed of David', 'shoot of David' and
the 'booth of David'. The 'seed of David' and the 'booth of David' are
parallel terms, and it is the booth which requires explanation. This comes
in 4QFlor. Ill: 11-13 with a partial requotation of Amos 9.11. Brooke notes
that the Travn TTT m y of 4QFlor. 111:11 is paralleled by the rDIO
nbDTJH T n of 4Q Flor. 111:12, and the 'fallen booth of David' of 4QFlor.
111:13 is made to 'stand' (IIDV) to save Israel. He further states that the

68. Gordon 1986: 239; cf. 1 Kgs. 4.20 with Gen. 22.17. Clements notes that the Davidic
king stood at the centre of Israel's political power as a source through which the Lord's
blessing and life was conferred upon the nation, and upon all nations allied to it. What the
Lord had first promised to Abraham, and reaffirmed to succeeding patriarchs, had now been
brought to marvellous fruition with the emergence of the Israelite state under David. He
concludes by saying that it is impossible to avoid the conclusion that the Yahwist himself saw
an important connection between Abraham and David (Clements 1967: 59). The 'eternal
covenant' of Genesis 17 throws light on why God established a similar covenant with David in
relation to 'his seed after him' (2 Sam. 7.11-16; Ps. 89.4,29, 36). The Davidic covenant acts as
a divine guarantee that the promise of 'international blessing' which God made to Abraham
will be fulfilled through a royal descendant of David. This explains the transference of the
Abrahamic promises to the future Davidic king in Psalm 72 (Williamson 2000: 264-65).

69. Brooke identifies the deliberate omission through homoioteleuton as the exegetical
principle used here (Brooke 1985:111-12).

70. Brooke 1985:138.
71. Amos 9.11 has the Hiphil impf.
72. Brooke 1985: 139.
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care with which this is done is the best support for taking the two terms as
expressing opposites of meaning, noting that "TOV usually means 'take
office' in Qumran literature.73 The 'booth of David' therefore is an eschato-
logical messianic figure. This section describes the royal family aspect of
JTCi as in 2 Sam. 7, and reflects the expectation by the DSS community of a
royal Davidic Messiah, together with the eschatological Interpreter of the
Law, through whom God's rule would be established and Israel saved.74

//. Temple Imagery

A. The Eschatological Community as the Sanctuary

The chart on pages 116-117 indicates the dependence of 4QFlor. on various
biblical texts (2 Sam. 7.10-1 la; Exod. 15.17b-18; Deut. 23.3-4; 2 Sam
7.11b-14; Jer. 23.5 and Amos 9.11). 4QFlor. 111:1-2 is a quotation from
2 Sam. 7.10—llaa. The house of David is identified by the use of a relative
clause "1WK JTQn HKin, and a temporal phrase DTOVl rPTlKp]
(4QFlor. IIP.2). Exod. 15.17b-18 is then quoted to make a connection
between the Davidic house and the sanctuary which the Lord was to estab-
lish ClT m o TTK ttnpD) and which would last forever. U\p72 in 2 Sam.
7.10a is the referent for 'the house' in 4QFlor. 111:2. The interpretation of
'house' as both a 'dynasty' and 'sanctuary' is probably taken from 2 Sam.
7.11, where JTQ refers to a dynasty, and 2 Sam. 7.13, where it refers to a
sanctuary. Even though JTQ refers to the eschatological descendant of
David, it is the sanctuary which dominates the discussion. Once the link
between the two 'houses' has been made, the interpreter then draws on the
entry regulations of Deut. 23.3-4 where the Ammonite, the Moabite and
the bastard are prohibited from entering the house of the Lord 'until the
tenth generation'. Between the Exodus and the Deuteronomy texts quoted
there is a common link, thanks to the identification of the TIN WTpB as
the TVSV brrp.

The commentator then resumes the quotation of the 2 Samuel text,
drawing extensively from 2 Sam 7.1 la^-14, and interspersing it with his own
interpretation of the texts. rO'Q'nK b*O73 7X31? TIpTPjnji is drawn from
2 Sam. 7.1 la^ and is then interpreted as 'rest' from all the sons of Belial
fanta Tl fnp» rxnrb m r 1U7K 4QFlor. III:7-8). Following this inter-
pretation, 2 Sam. 7.11b is quoted in 7131? nn> JTQ KO mm U'D1? Tpm,
with the root H33 rather than TWV as in 2 Samuel 7. The use of rUD"1 may
have been an intended pun on "»n.75 The words fQDUn yw M&W "Q

73. Brooke 1985:139.
74. Brooke 1985:139.
75. Cf. the creation narrative in Gen. 2.22 where the Lord creates CpTD Eve from Adam's

rib. Also Isa. 49.17 where lQIsaa reads "pJQ 'your builders', for MT "p3 'your sons'.
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")TQK~nK from 2 Sam. 7.12aa are omitted and the quotation then resumes
from 2 Sam. 7.12a** in ronriK TO9H DK I>JYrai|pm, but omitting Ky "WK
"py]M, indicating that the interpreter is not particularly concerned with
Solomon or any immediate descendant of David, but with some future
eschatological descendant whom the Lord would establish. By omitting
TOttfr ITO-niT Kin rirD^mrriK Tiram (2 Sam. 7.12b-13a),76 the inter-
preter makes it clear that the descendant of David is not to be responsible
for the building of the temple (as Zech. 6.12-13 may imply), but rather that
God himself will build the temple. This idea is also expressed in the earlier
quotation of Exod. 15.17-18 ('the sanctuary, O Lord which your hands have
established. The Lord will reign forever and ever'), thereby asserting the
tradition of a temple not made with human hands, a tradition which is also
known in the Temple Scroll: 'I will cause my glory to rest on it (the interim
sanctuary) until the day of creation on which I shall create my sanctuary,
establishing it for myself for all time according to the covenant which I have
made with Jacob in Bethel.'77 The hermeneutical basis for linking 2 Sam.
7.10 with Exod. 15.17 is the occurrence of the verb vm in both verses
(2 Sam. 7.10 TOWim; Exod. 15.7 tawrn). In the Exodus and Samuel texts
God is the subject, and the pronominal suffixes refer to Israel as the object.
In 4QFlor. the pronominal suffix of VTW01\ is understood to refer to 'the
place' (mp73), which arises from the author's use of pronominal suffixes in
xbv and vnnttP (4QFlor. 111:5) to refer to the temple.

Although VU3 in Exodus 15 primarily refers to the transplanting of Israel
as a garden on the Lord's holy mountain and in 2 Samuel 7 to the 'place'
in which the Lord would plant them, there may also be an implication that
Israel will 'camp' at God's mountain.78 There may be an intended pun
because of the homophony between J7D3 and TXO1. In fact, in later biblical
Hebrew Wl acquires the secondary meaning 'pitch a tent' (Eccl. 12.11,
'drive a nail'; Dan. 11.45). The combination of the concept of being God's
plantation with the metaphorical allusion in 'pitch a tent' would have been
attractive to the DSS community as they understood themselves to be God's
plantation 'pitching a tent' in the wilderness. Apart from this, 'pitching a

76. TOW1? 'for my name' seems to betray Deuteronomic influence which specifies the
purpose of the Lord choosing the place 'to cause his name to dwell there' (Deut. 12.11), or 'to
put his name there' (Deut. 12.5, 21). The presence of the divine name at the cult site served to
emphasize the legitimacy of the appeal to God as it was carried out in the cult; the way and the
manner in which the name of Yahweh is appealed to in the central sanctuary in Jerusalem
represents the only legitimate form of cultic service which corresponds to the will of God,
because Yahweh had deposited his name there (Rose 1992: ABD IV, 1003). "'TOM?? is then
deliberately omitted, since the DSS community did not accept the cultic service in Jerusalem as
that which corresponded to the will of God.

77. 11QT XXIX:9-10; Qimron 1996:44; translation Vermes 1997: 200.
78. Propp 1999: 541.
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tent' would have echoes of the tabernacle. In the Hebrew Bible the taber-
nacle represented God's dwelling among the Israelites. There seems to be a
close connection between the terms used for the dwelling of God and the
word used for 'tent' in the Hebrew, and this is picked up by the LXX. The
LXX translates both the Hebrew words used for the tabernacle, *7nK and
puna, by GK-qvri meaning 'tent'. In rabbinic literature the word THOV?
'dwelling' or 'resting' is used in close connection with the tabernacle.79 The
link between aicqvrj and the dwelling of God is likewise seen in the NT. The
prologue to the Gospel of John (1.14) has the statement /cat 6 \6yos aap£
iyevero /cat ca/ĉ vcoaev iv r^iiv, where the term ioKr/vcoaev is homophonous
with shekinah and indicates the dwelling of God.80 For the DSS community
the dwelling of God in their midst, as in the tabernacle during Israel's
journey through the wilderness, was part of their self-understanding. This,
in turn, led to very strict rules of purity. They saw themselves fulfilling the
role of True Israel. The exegetical principles observed by the commentator
here have one purpose in mind: to legitimise the claim that the DSS com-
munity were now fulfilling the role of the temple where God's presence was
ever present.

This is further made clear by the restrictions surrounding entry of the
sanctuary. Baumgarten suggests that the restrictions applied to the temple
to debar the Ammonite, the Moabite and the bastard now apply to entry
into the exclusive *?7Tp (lQSa 11:4) rather than to the congregation.81 The
problem with this proposal is that neither *?7Tp nor m v is specifically used
in 4QFlor., and so the exact referent remains obscure. However, the key
point made by the commentator is that the DSS community understood
itself to be the DTK Unpn. The phrase D"IK ttnpB itself is much debated
and has been translated in a variety of ways.82 Yadin renders it as 'a
sanctuary amongst men', that is, a sanctuary made by God in the midst of
his people.83 However, Brooke objects to this translation because it stretches
the force of the construct. He states that this highly descriptive phrase could
mean 'sanctuary of Adam' or 'sanctuary of man', which could also be taken
collectively as 'sanctuary of men'.84 Gartner translates 'a temple of (among)
men', and understands the temple to be made up of the members of the
community.85 Allegro proposed that the sanctuary will be 'man-made' and
will be in the midst of people.86 This is not possible, as the thrust of the

79. Horwitz 1972: col. 1351.
80. Vermes, P. 1994: 128.
81. Baumgarten 1977: 82.
82. See Wise (1994:158) for a detailed analysis.
83. Yadin 1959a: 96.
84. Brooke 1999:288.
85. Gartner 1965: 34.
86. DJD:5,54.



122 The Self- Understanding of the Dead Sea Scrolls Community

interpretation derives from the juxtaposition of Exod. 15.17-18 with 2 Sam.
7.10, which indicates that God will build the eschatological sanctuary.
Dimant translates 'Temple of Men', saying that the eschatological temple
was different from the Temple of Men, but she does talk about a temple-like
community.87 Wise has done a detailed study of DTK vnpn and has pro-
posed that it should be seen as a clarification of TW ttrrpft of Exod.
15.17-18, which he takes to refer only to a building. He therefore under-
stands that D1K vnp72 also refers to a building, namely a temple that will
be built until God himself builds the eschatological temple. Wise bases his
arguments on the Temple Scroll, column XXIX, which refers to two
temples: one which would be built as an interim temple, and which God
would find satisfactory, and the final temple which God himself would
create on the day of restoration.88 CD IH:19-IV:4 shows that God had
already built a sure house for Israel - this is not a future act. Likewise,
the Psalms Commentary 4QpPsa (4Q171) II:24b-III:2, an interpretation of
Ps. 37.17-18, speaks of 'the penitents of the wilderness' or 'the returnees
of the wilderness', which is a depiction of the DSS community's present
circumstances. In a later passage in the same commentary the pesher on
Ps. 37.22 reads: 'Interpreted, this concerns the congregation of the Poor,
who [shall possess] the whole world as an inheritance. They shall possess the
High Mountain of Israel [forever], and shall enjoy [everlasting] delights
in His Sanctuary. [But those who] shall be cut off, they are the violent [of
the nations and] the wicked of Israel; they shall be cut off and blotted out
forever'.89 Brooke therefore rightly notes that D"TK vnpft is the interim
sanctuary, one made up of men - the DSS community - and one which also
anticipates the final sanctuary. It is not an interim building as prescribed in
the Temple Scroll, but consists of the community (which is interim) and
reflects the eschatological sanctuary which God will make.90

Two principal meanings for D1K U71p73 seem to emerge from the above
discussion. First, the 'sanctuary of man/men' is a reference to the DSS
community, to whom the commentary is addressed as if they were formed
to be a sanctuary proleptically.91 Second, the 'sanctuary of Adam' indicates
that both the proleptic DSS community-sanctuary and the divinely con-
structed eschatological temple would be places where God's purpose of
creating Eden would be fulfilled.92 This temple would be absolutely pure,
where angels would be present. It would be a temple which would be pro-
tected by the Lord; there would be no devastation as had happened to the

87. Dimant 1986: 179.
88. Wise 1994:152-85.
89. Vermes 1997:489.
90. Brooke 1999: 286-91.
91. Brooke 1985: 178-93; Brooke 1999: 288; Dimant 1986: 187-89.
92. Brooke 1999: 288-89.
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first temple, nor defilement as had happened to the second temple. Thus
the DSS community considered itself to be a temporary functional com-
pensation for the invalid atonement in the desecrated temple at Jerusalem.
Its lay members are said to form the VTVip IYQ 'holy house', and its priests
the'holy of holies'.93

B. Miqdash Adam, Rest, Eden and the DSS community

4QFlor. paints a colourful picture using various images to describe the
eschatological community. There are the pictures of restored Adam, the
sanctuary of men, the Edenic picture of the Sabbath rest and the eschato-
logical temple. Two particular passages in the sectarian scrolls throw further
light on this conglomeration of ideas and pictures. In CD III:19-IV:4 we
note:

God, in his wondrous mysteries, atoned for their evil and forgave their
sin. He built for them 'a sure house in Israel' whose like has never existed
from ancient times until now. Those who hold to it will possess long life
and all the glory of Adam (D"IK TQ3). As God swore to them through
the hand of Ezekiel the prophet, saying, 'The priests and the Levites and
the sons of Zadok who kept the ministry of my temple when the children
of Israel strayed from them shall offer to me the fat and the blood.' vacat.
The priests are the returnees/penitents of Israel who left the land of
Judah; and the Levites are those who joined them; vacat and the sons
of Zadok are the chosen of Israel, the men of renown who serve in the
end of days.

The author of CD draws from the text of 2 Sam 7.16 which refers to the
Davidiccovenantthat was unconditional: ̂ JDb D^i iny ^ra^lp^JTappKJl
D̂ TV "TV fDJ TP7V ^CQ, 'Your house and your kingdom shall be
made sure forever before me; your throne shall be established forever.' The
promise to the Davidic king was that he might be punished and disciplined
but that he would not be set aside. It is the concept of the 'house', which in 2
Samuel 7 is the Davidic dynasty, that is reworked by the author of CD to
indicate that the 'sure house' now refers to the 'house' or 'sanctuary' that
God has already built in Israel for all those whose sins have been forgiven,
that is, the DSS community. The DSS community, which had a priestly
basis, anticipated a temple cult before the final end, and saw themselves
serving proleptically as a sanctuary and attaining long life and being
restored to the likeness of Adam as God intended him to be.95 In CD
it is made clear that it is the DSS community who are enjoying this

93. Maier EDSS: 924; cf. 1QS V:6 and VIII:5-6.
94. Reading "»3D> rather than ^itf? with some Mss; cf. LXX, S, LCT.
95. Brooke 1999: 290.
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inheritance. They are currently the 'sure house' or the sanctuary, and if they
continue to remain steadfast then they will have life eternal and the 'glory of
Adam'. Thus the passage in CD also concurs with a polyvalent reading of
D1K U7TJP73 in 4QFlor. In these eschatological sanctuaries (one proleptic,
and one final), Adam is obedient, and the elect perform the whole law, so
fulfilling what was originally intended. DTK Unp72 serves as a dual referent
so that both the Urzeit und Endzeit eschatology, and the place of the com-
munity in that scheme of things can be allowed to stand in the same
phrase.96

This draws our attention back to the idea of paradise restored, in which
Adam has regained his lost glory.97 The idea of the glory of Adam is picked
up by Ben Sira who declares: DTK JTIKDn Tl ta ban,98 'the glory of Adam
surpassed all the living.'99 Within the DSS there is a further reference in
1QS IV:22b-23a: 'For those God has chosen for an everlasting covenant,
and to them belong all the glory of Adam (DTK TOD).5 So also in lQHa IV
(XVII): 14-15 the psalmist gives thanks because God forgives their sins,
gives them the blessing of posterity, and the inheritance of the glory of
Adam. For the just man, the return to dust is not the end; rather glorifica-
tion is to follow because he will be restored to the glory of Adam, with an
abundance of days in a life of intimacy with God.100 There is a clear indica-
tion of belief in life after death, but whether this is 'resurrection' in the usual
sense is not clear.101 This at any rate reveals the self-understanding of the
DSS community as the eschatological community, chosen by God and
enjoying the benefits of restored Adam for eternity. The Targums102 to
Gen. 3.21 all explain that the Lord made 'garments of glory for Adam'.103

Even though this is only a partial restoration to the original condition,

96. Brooke 1999: 289.
97. Chazon traces the creation and the fall of Adam in 4QDibHama^ (4Q504-506),

4QParaphrase of Gen. and Exod. (4Q422) and 4QInstruction (4Q423), but does not go
further to see the themes of the restoration of Adam within the DSS (Chazon 1997:13-24)

98. Beentjes 1997: MS B 49.16,88. However, note that the word for 'glory' is different.
99. Vermes 1992b: 223.

100. Puech EDSS: 368.
101. Puech commenting on lQHa IV (XVII):12-20 says, 'Le sorte reserve au juste,

c'est d'etre en presence de Dieu et d'heriter alors de toute la gloire d'Adam, dans l'abondance
des jours, autrement dit une sorte de retour au paradis des origines, avec la promesse d'une vie
qui ne finit pas, ou la mort n'a pas sa place' (Puech 1993: II, 392).

102. Tg Onq. Gea 3.21 (Grossfeld [1988], p. 46); Tg Ps.-I Gen. 3.21 (Maher 1992: 29);
Tg. Neof. Gea 3.21 (McNamara 1992: 62).

103. The tradition of Adam and Eve having been vested with clothes of glory (righteous-
ness) is older and is seen in the Apocalypse of Adam 20, interpreting Gen. 3.7 as Adam's
being naked of the righteousness with which he had been clothed (McNamara 1992: 62;
Charlesworth 1985]: 281); R. Meir interprets 'Garments of light', reading T1K for TTV
(Gen. Rob. XX.12; Neusner 1985: 7).
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the idea of the glory of Adam is picked up. In fact Tg. Ps-J Gen. 3.24b
states that 'He (God) established the garden of Eden^br the righteous, that
they might eat and take delight in the fruit of the tree, for having during their
lives cherished the instruction of the Law in this world and fulfilled the pre-
cepts.'1** Thus there is a link between the Adamic and Edenic traditions
which echo the final restoration.

The Adamic and Edenic traditions of restoration and rest are further
elaborated in the concept of the 'inheritance of Adam'. The Psalms Com-
mentary 4QpPsa (4Q171) II:24b-27 also mentions Adam while quoting
Ps. 37.17-19a and interpreting it. The interpretation indicates that all
the inheritance of Adam (OTK rbrti) will belong to the "QD3H "OW, 'the
penitents of the wilderness' (or 'the returnees of the wilderness'), and to
their seed who will be saved and live forever (4QpPsa [4Q171] III:l-2a).
The idea in Ps. 37.18 is that the righteous will have an eternal inheritance
(mnn rbwb DjV?nJl), which seems to suggest that their share as the
people of God will be inherited by their descendants and will last forever. In
the pesher the inheritance therefore seems to be that of restored righteous
Adam. Wise understands that this inheritance will only be realized in the
future,105 but this cannot be maintained in the light of what we have seen in
CD III:19-IV:4. As the author elucidates the passage further he states: 'The
priests are the returnees/penitents of Israel who left the land of Judah; and
the Levites are those who joined them.' The reference is to the members of
the DSS community and so confirms that the inheritance has already begun
and is not merely an expectation in the future.

A comparison with another section from 4QpPsa (4Q171) 111:10-11
gives further indication as to what the 'inheritance of Adam' could be.
Interpreting Ps. 37.22, lines 10-11 read:

] [ ] .10
... "UJVJT rompipim ^Krw nrra"in HK TOTT .II

Its interpretation concerns the congregation of the poor, [to wh]om belongs the
inheritance of all [... for] they shall inherit the high mountain of Isra[el, and]
shall delight [in] his holy mountain.

The concept of 'inheritance' connects this text with the previous passage.
The mention of the 'high mountain of Israel' and the 'inheritance of Adam'
throws more light on what this inheritance could be. The word V&JTV
and the phrase ' W W DTTO "in are fairly rare in the Hebrew Bible and
their presence affords the possibility of tracing the textual basis and the

104. Maher 1992: 30.
105. Wise 1994:181
106. Wise reconstructs ["KPK D ' f m j n at the end of line 10, following Horgan but this is

speculative and is therefore not followed (Wise 1994:180; Horgan 1979:197).
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exegetical reasoning behind the passage.107 Wise points out that DTTO i n
K̂-KZP is a distinctive phrase that occurs only three times in the Hebrew

Bible, in Ezek. 17.23, 20.40 and 34.14. In all three passages the emphasis
is on the restoration of Israel. Ezek. 17.23 is part of an oracle of salvation
that counters the judgement announced in 17.1-21. The text associates the
Davidic line, referred to here as a 'tender shoot', with the mountain. It is
the Lord himself who takes this tender shoot from the top of the cedar tree
and plants it on the high mountain (VblWK bXTW1 DTTO TQ). These
verses draw a picture of the opposite of humiliation, while using the same
vocabulary. This tree which the Lord plants is set in a most prominent and
glorious place and bears all honour in itself. Zimmerli108 comments that the
description used for the mountain of God refers to the paradisal place of
God's presence, together with the 'world tree' under which all the creatures
of the earth gather. We have already noted that in lQHa the DSS com-
munity used the idea of the 'world tree' to depict themselves.109 A more
direct connection between the mountain and Eden appears in Ezek. 28.11-19
where Eden is equated directly with the mountain of God. Ezek. 20.40 is
likewise an oracle which depicts the gathering of the dispersed into the land
at the time when they truly serve the Lord. Ezek. 34.14 is also part of an
oracle which describes the dispersed being gathered together on God's
mountain by God himself as the true shepherd. The author of the Psalms
Commentary draws various exegetical threads together as he juxtaposes
the inheritance of Adam with the high mountain of Jerusalem. His use of
(the figure of) 'Adam' leads one to think that he understood the mountain
of Ezekiel 17, 20 and 34 as the one referred to in Ezek. 28.14: the holy
mountain of God which is identified as Eden. This inheritance is then
understood by the DSS community as the final period of rest where they
will have rest from all their enemies, the sons of Belial. Even though much
has yet to be fulfilled, in the DSS community God has inaugurated the final
restoration with the reestablishment of Eden, the sanctuary of Adam.110

C. The Eschatological Shoot of David

4QFlor. 111:10-13 falls as a neat sub-section within 4QFlor. 111:1-13 as the
vacats at the end of line 9 and line 13 indicate. The commentator continues
with the quote from 2 Sam.7:13b-14a: D^py^] ira'TOB KD3 DK "TITJOm
ipb +? mm Kim 1Kb Kib [mnK] "OK. This person is then interpreted
as the "PH TOy whom God will raise at the end of time, who in turn will

107. Wise 1994: 181.
108. Zimmerli 1979: 367.
109. Cf. Chapter 2: section II. D., for the community as the 'world tree'.
110. Brooke 1999: 291.
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take office to restore Israel. This interpretation is followed by an explan-
ation from Amos 9.11 which is partially quoted: TTf rOID HK 'UTOFpm
r t o u n , and the link is made through FQ10, with which the TTT TOY is
identified. The commentator does not take much interest in the role of the
Davidic Messiah in relation to the eschatological temple, as his focus is on
the DSS community itself. In the interpretation of Ps. 2.2 which follows
(4QFlor. 111:18-19), the singular 'his anointed', which almost certainly
occurred in the damaged opening of 4QFlor. 111:19, is interpreted as
referring to the elect of Israel (bmttP T m ) in the plural.111 This is a
deliberate reading of the psalm's singular, YPWT2, as a defective 3rd masc.
pi. sfx., thereby taking the messianic king to refer to the whole community
of the elect. We have already noted earlier in Chapter 2 'Plant Imagery in
the Hodayot', dealing with the idea of the "1Y3, that similar messianic texts,
usually interpreted in reference to a royal Messiah from David's line (Isa.
11.1), are reworked (Isa. 60.21) and then applied to the whole nation.112

However, the traditional meaning of TOY has been redefined by Rose in
his recent book. He argues that the understanding of TOY to mean either
'sprout/shoot' or 'branch' (a part of a plant) in the Hebrew Bible is flawed.
Instead, he claims that an investigation of the syntagmatic (a relationship
of combination) and paradigmatic (a relationship of choice) relationships
in which TOY can be found suggests that the meaning of the word is
'vegetation, greenery, growth' (plants as a whole, possibly in a collective
sense).113 Of the twelve occurrences of the noun, four have figurative
meanings (Jer. 23.5, 33.15; Zee. 3.8, 6.12). Rose examines TOY in Isa. 4.2,
which has been interpreted by many scholars as a messianic prophecy.
The verse reads: 'In that day the branch of the Lord (mm TOY) shall be
beautiful and glorious, and the fruit of the land (pKH "HD) shall be the
pride and glory of the survivors of Israel.' He claims that the translation
'branch' has been influenced by the translation 'branch' for [TOY in the
passages in Jeremiah and Zechariah, and that the parallel 'fruit of the
land' indicates that the phrase m m TOY refers to the 'growth' which
the Lord will bring about. Rose believes that a messianic interpretation of
m m TOY is implausible here and elsewhere in the Hebrew Bible, as it is
too restricted to be called a title although it is certainly a messianic title in
the DSS.114 Mowinckel also states that TOY was linked to the expectation of
the restoration of an ideal monarchy which was characteristic of Jewish
messianic theology. Only later does this term become a technical messianic

111. Brooke 1999: 287.
112. Cf. Chapter 2: section II. B. The Community - Collective Identity of the TY1 Also,

'the sure mercies of David' are extended to the community at large.
113. Rose 2000: 91-120.
114. Rose 2000:107.
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term, veiled and allusive, after the fashion of later eschatology and apoca-
lyptic.115 Rose takes the phrase mm TOY as parallel to yTKH "HD. If the
Messiah is the branch, then who is the 'fruit of the land'? As a consequence
he interprets the verse to mean that the Lord promises a renewed fertility to
the land, which will spring forth in the new period of Zion's restoration.
However, the parallelism argument is not binding since this is not a poetic
section. Traditional interpretation has followed the Targum in interpreting
the phrase messianically. The warrant for this interpretation is in the clear
messianic reference to the ray in Jer. 23.5, 33.18, and Zech. 3.8,6.12 (cf. Ps.
132.17). Scholars point out that the 'branch' in Isa. 11.1 is related to the
scion of David, and not to Yahweh as in Isa. 4.2. Childs rightly points out
that the interpretation of mm TOY depends on the question of proper
context. From a strictly philological perspective, the literal rendering of the
passage as a promise of renewed fertility and beauty for the land is not
wrong. But the exalted style of the entire passage warns against a flat and
prosaic interpretation. The promise of a beautiful and glorious increase of
vegetation plays on the eschatological theme of a return of paradise. Vine-
yards will be planted and their fruit eaten (Isa. 65.23). Zion will rejoice from
the sheer abundance of food and drink (Isa. 66.11). The wilderness will
become a fruitful field (Isa. 32.16). Zion will become a crown of beauty (Isa.
62.3), and those eating its fullness will praise the Lord (Isa. 62.9; cf. Hos.
14.5-8; Amos 9.13-15; Isa. 30.23). The context therefore confirms the mes-
sianic interpretation of mm TOY in Isaiah 4.116

The explicit messianic reference of TOY in Jer. 23.5 seems to have influ-
enced 4QFlor. 111:10-13. Though most scholars note only the influence
of Amos 9.11,1 would argue that there is enough verbal evidence to show
that the commentator was also thinking of Jer. 23.5 as he reworked this
tradition.117 The words DTO IMF are paralleled in 4QFlor. 111:12 by
D̂ ETT rPTUO; TlDpm is found in 4QFlor. Ill: 12b and TO* THf? is
represented by TTT TO¥ in 4QFlor. 111:11. In the Jeremianic context the
preceding oracles of the prophet announce the rejection of the kingship
of Coniah, the then king (Jer. 22.24-29), and of his offspring, so that 'none
of his offspring shall succeed in sitting on the throne of David and ruling
again in Judah' (Jer. 22.30). The unequivocal rejection of the seed (1HT)
of Coniah for future kingship raises the question of the future Davidic
dynasty. It is in this context that there is a prophecy on the wicked shepherds
and a promise that God will raise up good shepherds. After this prophecy
the prophet proclaims God's promise to raise p"n¥ TOY (Jer. 23.5) for
David. Amsler118 contrasts iHT, as signifying an uninterrupted line of

115. Mowinckel 1956b: 19-20.
116. Childs 2001: 35-36.
117. See comparative chart.
118. Amsler THAT: II, cols. 563-66.
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descendants within the Davidic dynasty (2 Sam. 7.12), and p"Hy fTOY, as a
phrase which the prophet uses to proclaim a legitimate heir through whom
the threatened and imperilled house will be completely renewed and
restored to its privileged position. Wanke also comments that the word used
to indicate human descendants is usually JHT, but the use of Itmf here
suggests that something unusual is going on in this context, pointing to
something extraordinary developing from the stump of Jesse (Isa. 11.1).119

In examining Isa. 11.1, Nielsen observes that the prophet uses the words
"ion and "Ett in combination with the name of David's father Jesse, to
confront a situation of decline in the Davidic dynasty, and to designate the
future king not as one from the Davidic line but as a new David.120 There is a
reversal of expectations. The reversal is a result of the direct intervention
of God, in which historical causation is bypassed. McKane comments that
the oracle of Jer. 23.5 does not indicate that one Judaean king would be
replaced by another within the framework of the continuing historical insti-
tution of monarchy, but rather the downfall of the historical institution of
the Davidic monarchy without any connection between the present circum-
stances and future hope in terms of historical probabilities.121 This is
probably how the DSS community also read this oracle. They did not see a
descendant of David who would be raised as the fifty in the eschaton,
but rather saw themselves as those who had already been raised as the TVQM

Rose states that the distancing from the Davidic dynasty in Jer. 23.5 is
further clarified by the particular prepositional phrases used. The dynastic
oracles in 2 Sam. 7.12 and Jer. 23.5 have in common the verb Tlft^pm but
differ in the choice of preposition: ]E versus b. Following is a comparison
of the phrase TTfr in Jer. 23.5 with 2 Sam. 7.12:

The days are surely coming, says the Lord, when I will raise up for
David a righteous Branch (pHY ITO^ TTb TlEpiTl), and he shall reign
as king and deal wisely, and shall execute justice and righteousness in the
land. (Jer. 23.5)

When your days are fulfilled and you lie down with your fathers, I will
raise up your offspring after you, who shall come forth from your body
CpyjM K y "WK ^miK - p n r n K vnypm), and I will establish his
kingdom. (2 Sam. 7.12)

The use of *? in Jer. 23.5 as opposed to ]D in 2 Sam. 7.12 shows that 'David'
is not the origin or source of a new sprout as in Isa. 11.1, but only the
recipient of the TOy. Moreover, the word-order pTV b

119. Wanke 1995:205.
120. Nielsen 1989:133.
121. McKane 1986: 560-61.
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verb-prepositional phrase-object, raises the question whether the position
of the prepositional phrase before the object of the verb is deliberate. Rose
states that it is deliberate and makes good sense when connected with
the yiT-nmr contrast.122 The distancing implicit in the Jeremiah text is
probably the reason why the DSS community opts to weave it into their
interpretation. In their own context the TTT rray is identified as one who
stands with the interpreter of the law. The idea of the DSS community being
raised up by the direct intervention of God to fulfil the promises made to
the people of Israel through Jeremiah is made explicit by the quotation from
Amos 9.11. In the context of Amos the verse declares an unconditional
promise: the Lord will restore the fallen booth of David. The unique image
of the booth rather than a house is probably used to indicate the united
kingdom of Israel. The fallen booth of David refers to the fallen or falling
state of the Davidic empire, the result of the split of the united kingdom
into Israel and Judah. The division of the kingdom was a momentous and
tragic event in the history of Israel and hence the image of a 'fallen booth'
that is dilapidated, unstable and precarious.123

However, in relation to the eschatological shoot of David, the Pentateuch,
Prophets and Psalms together offer a striking series of oracles expressing
national aspiration in the form of hopes for a coming king. In the
Pentateuch these prophecies are uttered by Jacob and by Balaam in the
Shiloh and the Star oracles (Gen. 49.10; Num. 24.27), which refer to a
specific Israelite ruler relating to the 'future days' (DTOTr nnnK). The
Song of Moses (Exod. 15) and the Blessing of Moses (Deut. 32-33) have
prophecies of the kingdom of God and blessings on Israel. The coming king
would therefore usher in the kingdom of God. This idea is reflected in the
Former Prophets, particularly in 2 Sam. 23.1-7 which speaks of God's
mercy to his anointed David and to his seed forever. In the Latter Prophets,
Isaiah 7, 9, and 11 are further developed by Isa. 16.5; Jeremiah includes
expectations that 'they would serve the Lord their God, and David their
king' (Jer. 23.5; 30.9); and Ezekiel expresses this expectation in the setting
of restoration and of war, and of a new city and temple (Ezek. 34.34; 37.24).
The Twelve Prophets, probably completed by the end of the Persian period,
have many such oracles, notably Hos. 3.5, on the return to David again
in 'future days'; Amos 9.11, on the booth of David; and Micah 5.2-4, on
the ruler from Bethlehem.124 As noted earlier, 4QFlor. 111:1-13 draws on
Exodus 15, Jer. 23.5 and Amos 9.11, and interprets them as references to the
restoration of the people of God in the last days, with the Messiah of David
inaugurating that kingdom. Messianism therefore can be regarded as having

122. Rose 2000: 118-19.
123. Paul 1991: 290.
124. Horbury 1998: 27.
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a deep-rooted and long-standing influence in the Judean community at
the beginning of the Second Temple period.125 It is this idea of a restored
community which the DSS community find in the figures of the T n may
and the TTT fDID.

Within the DSS, the phrase TTT nmf occurs in three other texts. In
4Q161 (4QpIsaa) Frgs. 8-10 111:17: JTnniQ THWn TTT [rTOY by TITO
DTOTT,126 '[Its interpretation concerns the Shoot of] David who will take
office in the end of days.' Though the word rmx is reconstructed, it is highly
probable, as the passage under consideration is Isa. 11.1-5, which is quoted
in the pesher. The words ITOy and "1̂ 3 are used of the Davidic descendant
who receives the spirit of discernment, wisdom, courage and knowledge
and who will judge the wicked. He is the embodiment of righteousness and
faithfulness.127 God will sustain him with a spirit of strength and he will
have a glorious throne, a holy crown and multi-coloured vestments. He
will rule over the nations. There is also a group which teaches him and gives
him authority (4QpIsaa Frgs. 8-10111:17-25).

A second text where TTT TO* occurs is in 4QCommentary on Genesis
A (4Q252) V:l-4: 'The Sceptre shall [no]t depart from the tribe of Judah
(Gen. 49.10a). When Israel rules [there will not] be cut off one who occupies
the throne for David (Jer. 33.17). For the staff (Gen. 49.10a) is the covenant
of the kingship; the [thousajnds of Israel are the standards (Gen. 49.10a)
vacat until the coming of the messiah of righteousness, the shoot of David
(TTT may). For to him and his seed has been given the covenant of the
kingship of his people for everlasting generations...'128 Here the 'messiah
of righteousness' is in apposition to "PTT ITOY and therefore has a clear
messianic interpretation. He is associated with righteous rule and unending
kingship over God's people.

A final text where TTT rmr occurs is 4QSM (4Q285) Frg. 5: 2-4: 'And
there shall come forth a shoot from the stump of Jesse [...] the Branch of
David and they will enter into judgement with [...] and the Prince of the
Congregation, the Bran[ch of David] will kill him.'129 In line with common
pesher practice the passage following the lemma is the interpretation of the
text cited. The Branch of David is in apposition to the Prince of the Congre-
gation. He is the Messiah, the shoot of Jesse, who is expected to judge, smite
the earth and kill the wicked (Isa. 11.4). This also points to the triumphant
Messiah, son of David, an idea common in Jewish and Qumran expectation.
The TTT rray within DSS therefore has messianic connotations, finds its
roots in the Hebrew Bible, and is appropriated by the DSS community.

125. Horbury 1998: 25.
126. DJD:5,14.
127. VanderKam 1994a: 216.
128. DJD: 22,205-6.
129. Vermes 1992a: 88. Also reading iTTOm.



Chapter 7

TEMPLE IMAGERY IN THE SONGS OF THE SABBATH
SACRIFICE - SHIROT 'OLAT HA-SHABBAT

Introduction

The Songs of the Sabbath Sacrifice are a liturgical cycle of thirteen related
compositions, one for each of the first thirteen Sabbaths of the year.
Although the greatest portion of the text is concerned with the angelic
priesthood, there is reference made to the human community and its priest-
hood, thereby indicating that there is an angelic/human community in the
heavenly temple. The songs refer to the offering of praises, the merkavah,
and the sacrifices offered in the heavenly temple.1 Ten fragmentary copies of
the Songs of the Sabbath Sacrifice (hereafter ShirShabb) are extant: eight
from Cave 4 (4QShirShabbah [4Q400-407]), one from Cave 11 (11Q17), and
one from Masada (Mas Ik).2 On palaeographical grounds it is likely that
ShirShabb was composed not much later than 100 BCE. It is not clear
whether the text is a composition of the DSS community itself or a pre-DSS
community text adopted and copied by the community. The evidence for the
provenance of the composition is ambiguous. However, on the basis of the
distribution of the copies, internal evidence, and the relationship between
the songs and other clearly sectarian literature from Qumran, a pre-DSS
community origin seems likely.3

Despite the fragmentary condition of the manuscripts, the content of
the songs and the overall structure of the cycle are clear. The songs begin
with a standardized heading, identify it as a composition for the maskil
and give the number and date of the Sabbath. There is then a call to praise,
introduced by the imperative I ^ n , followed by a direct object which is an
epithet for God, and a vocative, an angelic title. Songs 1-5 describe the
establishment of the angelic/human priesthood and its duties, and recount
the praise which this angelic/human community offer to God. Eschato-
logical themes, reference to a human priesthood and human worshippers all

1. Newsom 1990b: 179.
2. Newsom EDSS: 887.
3. Newsom EDSS: 887.
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occur in these songs. Since the angelic priesthood, the praises offered by
angels, the heavenly temple, the chariot of God and the sacrifices offered in
the heavenly temple are key elements in ShirShabb, they would have been
directly relevant for the DSS community who, in turn, seem to have
appropriated it. ShirShabb provided an element of liturgical co-operation
which actually bound heaven and earth together through its use. For the
DSS community the recital of the songs would have helped in creating a
collective religious experience of being in the heavenly temple exercising
a role as faithful and legitimate priests in spite of the present apparent
contradiction.4 It would have provided a means of validating their identity
as priests despite their separation from the temple in Jerusalem.5 Although
there is no evidence that this document was restricted to members of the
priesthood, the text enhances the sense of priestly identity through its vivid
description of the Israelite priesthood's angelic counterparts. Temple
imagery primarily occurs in 4QShirShabba (4Q400) Frg. 1 1:1-21 and is
dealt with in detail below.

/. 4QShirShabba (4Q400) Frg. 11:1-21; 4Q401 Frg. 15.6

A. Text-4QShirShabba (4Q400) Frg 11:1-21

p ]
tp wrtp bra Trfw n[.... TrfrKb] .2

mrn nwnp wnp wumpii ] .3
f7K *TCb mVI TTQ3 T i m ETJD iJTTTO [EPWnp Wnp imp] .4

mi •wyra Vti? vpn m n nvrfriq ] .5
at Dvrfw m i 3 mra 8ttv run[ IITD] .6
p pb umpn "npnni DTO^IV [ ] .7

unip -|7)3 •'JQ "rntro rrnp pa]m3[ D^np] .8
1 rn ITOD [ tx»«mp] .9

ump mo] . 10

nyi73...[ rno^m'nip ] .n
nw nnpi. •'anjiD a ^ t i p ump[ ] .12

an^TnmD^ja [ ] mpn ^ T O D^pjn....] .13
pa K)3U ]n^T y n piyj] "713 TOta1 K ^ DTI[ ] .14

4. Frennesson 1999: 96.
5. Newsom EDSS: 889.
6. I follow Newsom's reading for this column unless otherwise stated (Newsom DJD:

11,176).
7. Scribal dots for deletion of the suffixed 1.
8. Medial instead of final D.
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"iv "uprrp "̂D Tunprv m mob rnn D^pTp yirn...] .15
*mnu -HOT

^TD "no i n n TTDDT y n "nv:i ^TD ^prf? TIK] . 16
1

n»«mp 'TD rrmn arroni :mp Troa run [ ] .17
iniop nnprn DTO T̂V w i rnrrfro^ rnopi ] .18

uwrxp wnp amp 'JTTD T^ -TO** rn. [ ] .19
mippin DTT ""nrra ^ntD D ^ K [...p[ ] 20

b ]%.pl-]%p[ ] .21

Textual Notes

All lines have their initial words missing, as the right hand side of the
column is broken.

4QShirShabba (4Q400) Frg. 11:3-5
lVUrnpa[: No separation between the two words. Qimron notes that the
"* of ^Tlpn may have been secondarily inserted since it is written slightly
below the line.9

imp]: Reconstruction following 4QShirShabba (4Q400)
Frg. 1 1:19.

[ TPD]: Following Newsom;10 cf. 4QShirShabbd (4Q403) Frg. 11:39.

4QShirShabba (4Q400) Frg. 11:6
DYlVw T Q 3 m r a 13V: DV can be taken as the preposition 'with' or as
the noun 'people'; here the latter is preferred since the phrase m m DV
elsewhere appears in a negative context with DV as a noun: flTTa Kb DV^
(lQHa X [II]: 19) and Kin JTO'Q DV K^ (CD V:16), both modelled on
Isa. 27:11: NTH m r a DV Kb "D.11

TQ3: Reading a Qal pass, ptcpl. with Qimron. He states that even though
there are no passive participles of "H3 in early Hebrew sources, the use
of passive participles in the construct state is common in ShirShabb and in
other DSS: 'pn ynrm 'those rejected by the king' and DTTY7K ^TKD
'those despised by God' (4QLiturgical Work B, 4QLiturgical Work C [
4Q476,4Q476a] Frg. 1:4, 6); TTTK "''TUB 'with opened ears' (1QM X:ll).12

9. Qimron 1986b: 358-59.
10. Newsom DJD: 11,180.
11. DJD: 11,180.
12. Qimron 1986b: 359.
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4QShirShabba (4Q400) Frg. 11:7
TipBD'l: A superscribed mark is present between the 72 and the p resem-
bling a 1 but it appears to be an accidental blot of ink. The parallel text
4Q401 Frg. 15:2 reads ttmpjn -npnpai The surface of the leather in
4Q400 is cracked where the "I is.13

4QShirShabba (4Q400) Frg. 11:8
imp p3]HT3[ tramp]: The end of line 7 reads limp lUnpKb and so it
makes perfect sense to restore D^ttmp] VHUp tVHpTCb, a frequently used
superlative genitive 'most holy sanctuaries' in ShirShabb (4Q403 Frg. 1
11:21; 4Q404 Frg. 5:5; 4Q405 Frg. 23 11:11-12). For restoration of
m p pJ]rTD[ cf. 4Q400 Frg. 11:19.14

yy\p: Reading a noun form literally meaning 'nearness' but translated as
'inner sanctum'. It appears to be a technical term for the 'inner sanctum' in
ShirShabb. Qimron notes that a striking phenomenon of dissimilarity
between the DSS and the Tiberian tradition is in the formation of nouns in
the qitl, qatl, and qutl, patterns. Several nouns in the Tiberian tradition
found in the qitl, and qatI pattern occur in the DSS in the qutl patterns. Here
the Tiberian tradition would read 3"!j?15 where the DSS reads 3Tlp.16 More-
over, he states that these types of words betray Aramaic phonological,
morphological and syntactical features like the preservation of the Proto-
semitic long d which is evident here.17 Davila on the other hand misreads the
text as ynp and states that the word is the Qumran equivalent of the BH
noun TTj? meaning 'midst' or 'inward parts' and cites other examples which
carry a similar meaning but states that it is used here with a technical
meaning of the holy of holies in the heavenly temple.18 Qimron's reading of
a noun form meaning 'nearness' makes better sense as we have numerous
references of the priests drawing near to God as part of their calling (Exod.
29:4; 40:12, 14; 1 Sam. 14:36 etc.).

4QShirShabba (4Q400) Frg. 11:9
[ D^ttrnp]: The end of line 8 reads WXXp mp729 and therefore reconstruct-
ing with the frequently used [ D̂ ttTTtp] makes sense.19

4QShirShabba (4Q400) Frg. 11:10
ttrnfpa trrrrtPti cramp ^vnjTp1? [f?] m p 1 W3 ump m o ] :
Reconstruction of izrnp TIO based on 4QShirShabbd (4Q403) Frg. 1

13. DJD: 11,177.
14. DJD: 11,181.
15. HALOT: 1134; BDB: 898.
16. Qimron 1986a: 65, §33O.la.
17. Qimron 1986a: 116, §600.
18. Davila 2000: 98.
19. DJD: 11,181.
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II:22.20 Only the 1 and the D are visible and so Drip1 is partially
reconstructed. There is probably space for two letters after Dip"1 and so \p]
has been reconstructed. Since the end of the line D'UZrnp umpn is pre-
served, it is possible perhaps to restore DVTflPn OTPTTp; cf. line 4.21

D'Wnp ttni[p3: The phrase here clearly refers to the 'inner sanctum' the
'holy of holies'. Bockmuehl, while dealing with this phrase in 1QS VIII:5-6
and IX:6, states that the identification of the phrase Dnump ttmp with the
temple's inner sanctuary is highly dubious as the biblical references tend to
use the definite article when referring to the inner sanctum (Q'ttJTgn unp
Exod. 26:34, 1 Kgs. 6:16 etc.), and therefore must be translated as 'most
holy'.22 However, within the DSS corpus the phrase never occurs with the
article. The phrase OTPTIp U711p occurs 49x (including partial reconstruc-
tions) out of which there are at least three explicit references, and probably
one not so clear referring to the 'inner sanctum' (4Q405 Frgs. 14-15 1:4, 7;
4Q405 Frg. 19:4) apart from 4Q400 Frg. 11:10.

4QShirShabba (4Q400) Frg. 11:11
D3 11"t[p ]: Probably a 3rd masc. pi. verb ending rather than a
construct plural ending. Either "Q1 'they became great (among them)', or
•Q"t[p 'they approached (them)' (cf. Ps. 91:10 for similar construction).
...[ ]TIO: Fragment missing after T1D.

4QShirShabba (4Q400) Frg. 11:12
rTOpi "OTJO: Partial reconstruction.23

4QShirShabba (4Q400) Frg. 11:13
uaprtn....]: Reconstructed as a Niphal ptcpl. masc. pi. cf. 1 Kgs. 9:23.
[ ] ~pT2: Fragment broken at this point.
DTll7rmiDl7iai3: No space separates the words. Qimron states that the
1 may have been inserted later.24

4QShirShabba (4Q400) Frg. 11:14
")TT [HJO] *713: Traces of a letter after 7̂13 but the fragment is broken.
Reconstruction based on 4QShirShabba (4Q400) Frg. 11:16.25

1: Following Newsom.26

20. DJD:11,181.
21. DJD: 11,177,181.
22. Bockmuehl 1998: 555.
23. DJD: 11,176.
24. Qimron 1986b: 358-59.
25. DJD: 11,182.
26. DJD: 11,176.
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4QShirShabba (4Q400) Frg. 11:15
D^U/pip y m . . ] : Some form of pin is to be expected with the verb m n
(cf. line 5 above), D ^ p i p "'pm is restored.27

4QShirShabba (4Q400) Frg. 11:16
bi3 *?[ ]: Newsom suggests reconstructing *7prf7 T1K]
"|TI "HJO ^"D, 'And he purified the pure ones [of light in order that they
might destrjoy all who pervert the way', which is followed here.28 Vacat at
the end of the sentence in line 16 probably indicates a change in topic.

4QShirShabba (4Q400) Frg. 11:18
THO[TI ]: Partial reconstruction.

4QShirShabba (4Q400) Frg. 11:19-21
In lines 19-21 the initial tear becomes bigger so that line 21 contains only
part of a word.

C. Translation

1. [For the Maskil. Song of the whole burnt offering of the] first
[Sabbajth on the fourth of the first month. Praise

2. [the God of.....] O god-like ones of all the most holy; and in his divinity
3. [ ] among the eternally holy, the most holy ones, and they

will be to him for priests of
4. [the inner sanctum, the most holy] servants of the presence in his

glorious inner sanctum in the council of all the god-like ones
5. [ ] God inscribes his statutes concerning all the works of the

Spirit and precepts
6. [of his mouth...] knowledge, a people of discernment, honoured by

God. Vacat For those who draw near to knowledge
7. [ ]of eternity and from the source of holiness for the [most]

holy sanctuaries....
8. [ ]prie[sts] of the inner sanctum who serve before the king,

most
9. [holy ones, ] his glory. And statute by statute they confirm for seven

10. [holy councils. For he established them [for himself] as the mo[st holy
ones serving in the ho]ly of holies.

11. [ ]and they [ap]proached them according to the council
[ ] ...from knowledge

27. DJD: 11,182.
28. DJD: 11,182.
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12. [ ] most holy prie[sts. They are] chief officials
13. [ standing in the temples of the king [ ] in their territory and

in their inheritance
14. [ ].. They do not sustain [any who pervert the] way and there

is [nojthing unclean in their holy places.
15. [... And statutes of holijness he inscribed for them. By these all

the eternally holy ones sanctify themselves. And he purified the pure
ones

16. [of light in order that they might destrjoy all who pervert the way. And
they atone (according to) his good will for all who repent from sin.
vacat

17. [ ] knowledge among the priests of the inner sanctum. And
from their mouths (comes) teaching concerning all matters of holiness
together with the precepts of

18. [ ] his [stead]fast love for eternal and compassionate forgiveness;
but in his jealous vengeance

19. [ ].. he established for himself priests of the inner sanctum,
the most holy

20. [ ] gods, priests of the highest heaven, the ones [who draw]
near

21. [ ] ..[pr]aises of

D. Commentary

In what follows I will look briefly, at the content of 4QShirShabba (4Q400)
Frg. 11:1-21, highlighting the main themes with a short comment on them.

1. A call to praise 4QShirShabba (4Q400) Frg. 11:l-3a
The song for the first Sabbath sacrifice begins with an introduction
indicating that it was assigned for the first Sabbath on the fourth of the first
month. This is immediately followed by a call to praise exhorting the
angelic/human community to praise God. These members are addressed as
YH^K, 'god-like ones', indicating their privileged position as they share
their habitation in the inner sanctum (4Q400 Frg. 1 1:2-4). Although the
column is partially broken, it is clear that by line 3 the imperative style
has been dropped and the rest of the column is devoted to an account of
the establishment of the angelic/human priesthood, its privileges and
responsibilities.

2. The angelic/human priesthood: privileges and responsibilities
4QShirShabba (4Q400) Frg. 11:3b-21; 4Q401 Frg. 15.
Lines 3b-6a relate that the angelic/human community present in the
heavenly temple have been set apart to minister in the inner sanctum, being
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constantly in the presence of God. There seems to be a special category of
angels who serve as priests in the heavenly temple, since a council of all
the 'god-like ones' is also present (line 4). There is also a possibility of
translating the end of line 3 and the beginning of line 4 as 'priests of [the
most holy inner sanctum]' rather than taking it with what follows and
translating, 'priests of [the inner sanctum, the most holy] servants of the
presence'.29 4Q401 Frg. 15 has "m^D, "YlpB, yvp and a few more frag-
mentary words matching with lines 6-9. God has given this angelic/human
community his statutes and precepts to live by, which in turn endows them
with knowledge and discernment (line 9). These angelic/human priests who
are serving in the inner sanctum are established by God himself to fulfil
their specific priestly role (line 10), and to be a source of ceaseless praise
to God. The angelic council has its chief officials who hold office in the
heavenly temple (line 12). This seems to be a priestly cultic office well
defined within a hierarchical structure.

Lines 14-18 describe the purity of this angelic/human priestly com-
munity. They maintain purity by keeping the statutes of holiness which God
has given to them (line 15). Their priestly role is further elaborated as they
make known God's will to those who repent from sin and destroy the
wicked (line 16). They are also involved in the priestly function of being
teachers of God's precepts (line 17).

Following this, the song begins to describe the praise that the angels offer
to God, but the text is highly fragmentary. Newsom notes that the first
Sabbath song illustrates something characteristic of the scroll as a whole,
that is, although the songs start with an exhortation to praise God, the main
focus is the angelic priesthood itself.30 Direct praise to God is very rare in
4QShirShabb. While terms like 'praise', 'power' and 'glory' abound, the
actual content of the praise is never revealed.31 Allison attributes this silence
to the belief that God is so exalted that even heavenly language is sometimes
inadequate to express praise; only silence will do.32 This idea of silence is
found in the twelfth Sabbath song: 'The spirits of living [g]od-like beings
which move continuously with the glory of [the] wonderful chariots. And
there is a still sound of blessing in the tumult of their movement, and they
praise the holy one on returning to their paths. When they rise, they rise
wonderfully; when they settle they [stand] still. The sound of glad rejoicing
becomes silent and there is a calmness of divine blessing in all the camps of

29. C. Hempel, in a private communication prefers, to translate it as 'most holy inner
sanctum'.

30. Newsom 1990c: 105.
31. Briggs 1999:172.
32. Allison 1988:194-95.
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the godlike beings' (4Q405 Frg. 20 II, 21, 22: llb-13).33 However, the first
Sabbath song does talk about the councils of men (Frg. 2:2) and about the
presence of human priests in the midst of the angelic council who are
actively involved in praise. Whether or not this section has been reworked
by the DSS community to fit in with their self-understanding as priests of
God participating in the heavenly cult cannot be said with any certainty, but
seems probable.

//. Temple Imagery

We will now look at the key themes in this passage: the establishment of the
angelic/human temple community and the practice of the Priesthood in
the heavenly temple.

A. The Establishment of the Angelic/Human Temple Community

The idea of humanity having a share in the angelic community is common
in the literature of the Second Temple period. It was assumed during this
time that human life and religious practice on earth mirror the activity
of angels in heaven. Within the DSS corpus the communion between the
righteous and the angels is well established.34 There have been recent studies
which claim that the texts from ShirShabb indicate that the members of the
DSS community were angelomorphic - angelic in status or nature, though
without having their identity changed to that of an angel.35 Fletcher-Louis
proposes that an examination of these texts demands a new interpretative
paradigm: 'much of the language within the Songs, though not all, refers to the
Qumran community members who now have a heavenly, angelic and divine
identity^ Newsom, on the other hand, holds that the function of
ShirShabb is best understood not as cultic, but as the means for communion
with angels in the act of praise, a form of communal mysticism.37 For
Newsom, humans do not take on a heavenly, angelic and divine identity.
ShirShabb provides a means whereby those who read and hear the liturgy,

33. There is a similar description of silence in Aristeas 95: 'And a complete silence reigns,
with the result that one might suppose that there was not a single person present in the place,
even though there are around 700 ministering priests present and a great number of men
bringing up the sacrifices; but everything is discharged with awe and in a manner worthy of the
great Godhead'. Hayward observes that Aristeas has derived this notion from the Hebrew
Bible from verses like Hab. 2.20 and Zech. 2.17 (Hayward 1996: 29, 33-34).

34. Kuhn 1966: 66-73.
35. Fletcher-Louis 2000: 292.
36. Fletcher-Louis 1998: 369.
37. Newsom EDSS: 888.
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can not merely commune with angels, but enjoy a virtual experience of
presence in the heavenly temple among the angelic priests.38 Fletcher-Louis
claims that being part of the Engelgemeinschaft entailed transformation. He
cites the example from the Rule of Benedictions (lQ28b) IV:24-26 in the
blessing of the high-priest: 'may you be like an angel of the presence in the
dwelling of holiness for the glory of the God of Host[s ... May you] be
around serving in the temple of the kingdom, casting lots with the angels of
the Presence and the council of the community'. However, he translates
D^a "̂ "7733 to read 'as an angel of the presence', and thereby supports
the idea of transformation into angels. This, however, need not be the case
as 3 can be simply a preposition meaning 'like' without any ontological
reference.

A second example which Fletcher-Louis claims is a more explicit state-
ment of transformation into an angelomorphic identity is found in
the Songs of the Sage (4Q510-511). Frg. 35: 1-5 contains the idea of the
members of the community bearing the epithet 'angels of his glory':

1 ] God against all flesh, and a judgement of vengeance to
exterminate wickedness, and to ven[t]

2. God's wrath. Among those (who have been) purified seven times
and among the holy ones,

3. (God) will sancti[fy] for himself for an eternal sanctuary
(JITObv ttnpttb), and there will be purity amongst those
purified. And they will be

4. priests, his just people, his army and his servants, the angels of his
glory (rrrr) •OK'ira).

5. They shall praise him with wonderful marvels, vacat39

The above passage describes the formation of an inner community from
among those who are refined seven times. The distinction drawn by the
DSS community between Aaron on the one hand, representing those who
functioned as the temple and means of atonement, and Israel on the other,
as the lay people for whom atonement was made in the temple, is present in
this text also (cf. 1QS VIII:5 and 4QMMT IV:8b-ll). Those who were
purified were meant to be an 'eternal sanctuary...priests and servants, the
angels of his glory'. Fletcher-Louis claims this to be a sign of priestly
angelomorphism for at least an inner core of Qumran members.40 He
further states that in late Second Temple angelology the righteous are them-
selves regarded as angelic in status or nature.41 However, there seems to be

38. Newsom EDSS'.m.
39. Partially following the translation of Garcia Martinez and Tigchelaar 1998:1033.
40. Fletcher-Louis 1998: 371.
41. Fletcher-Louis 2000:292.
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some confusion over the role, function, identity and nature of the human
priesthood in Fletcher-Louis' description. While the members of the human
priestly community participate in the heavenly-priestly role, and function in
co-operation with the angelic community, an actual transformation of
humans into angelic beings is not explicit in the text. The identity and the
nature of the human priests do not seem to change in the way that he
suggests. The term 'angels of his glory' is only one in a string of epithets:
'priests', 'his righteous people', 'his host and his servants'. Since Songs of
the Sage has been reckoned to be the work of the DSS community,42 the
DSS community would have composed the songs for themselves, since they
regarded themselves as the sanctuary of God. Other sectarian literature like
4QFlor. makes clear this identity of the community with the temple.

Even though most of the terms mentioned in ShirShabb refer to angels,
there are a number of terms which refer to human beings. Words like
nUiTD, IPiTOtt, H'tPK"! are more naturally used of human beings than of
suprahuman angels.43 There are other terms like ~W\p "O^n, "pi DTOH,
and 1? "'DTI (4Q400 Frg. 1 1:17, 22-23) which are biblical descriptions of
righteous human beings.44 However, in spite of all the evidence, Newsom,
following Strugnell, maintains that ShirShabb is largely concerned with
invoking and describing the angelic priests in the heavenly temple.45 Never-
theless, Nitzan correctly observes that ShirShabb, in the thought of the DSS
community, would have been the appropriate Sabbath sacrifice, an offering
of praise to God jointly by those of his servants who are pure from sin,
namely the 'priests of the inner sanctum', 'the most holy', that is, the angelic
community who serve in the glorious inner sanctum, and those who
comprise the holy congregation in the world, namely the human priestly
community.46 4Q400 Frg.l 1:6 describes the community as niTO DV, 'a
people of discernment'. This expression has been taken from Isa. 27:11 -
Kin mroiBJ tf?, 'a people without discernment', an expression which is
found in CD V: 16 and lQHa X (II): 19, where it refers to people who have
perverted the truth. Here, in its converse, it refers to the righteous, sub-
sequently understood as the members of the DSS community. It is very
unlikely that DV would have been applied to a group of angels. I have
argued elsewhere that Dan. 7:22-27, where a similar expression occurs,
refers to earthly and heavenly beings.47 That the congregation is composed

42. Fletcher-Louis 2002: 175; Newsom EDSS: 889; Nitzan 1994b: 236-37.
43. Fletcher-Louis 1998: 369.
44. Strugnell 1960: 331.
45. Newsom EDSS: 887.
46. Nitzan 1994b: 292.
47. Cf. Chapter 2: section II. C. Community - Judging the Wicked, where I have argued

that the reference to "pJî V ̂ "Hj? in Dan. 7.22 is a reference to righteous people. Dan. 7.27
has a similar expression "pJî V ̂ "Tp °V which is an explicit reference to the righteous.
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of both members of the community and angels is made obvious by the
second Sabbath song (4QShirShabb [4Q400] Frg. 2I6-8)48, which was clearly
recited by human beings:

6. How shall we be considered [among] them? And how shall our
priesthood (be considered) in their dwellings? And [our] ho[liness]

7. their holiness? [What] is the offering of our tongues of dust (com-
pared) with the knowledge of the g[ods?]

8. ...] our [jub]ilation, let us exalt the God of knowledge

The text represents two groups; the angelic and the human, both present
in the heavenly temple, by establishing a parallel between ^Tttl *7133
DTTfrK and UW2K TTOTKfr (4Q400 Frg. 2:2). This is further strengthened by
the juxtaposition of'gods' and 'men' in 4Q400 Frg. 2:3. The human group is
placed together with the angelic group and these form one single wor-
shipping assembly in the heavenly temple.49 However, the human group
feels inadequate in the presence of angels. This tension between being weak
creatures on the one hand and enjoying a high status analogous to that
of the angelic servants of God on the other, was originally a specifically
priestly perspective.50 However, the texts do show that the human group is
involved in service in the heavenly temple together with the angelic group
(cf. 1QM XII: 1-2, 8; 1QS XI:5b-8). The DSS community would have found
these songs apt for their use as they expressed the ideology of their being the
human priests of God who were given the privilege of being in liturgical
communion with the angels and of participating in the priestly ministry in
the heavenly temple.51

Similar ideas are expressed in the book of Jubilees. It names, as the two
orders of angels closest to God, the angels of the Presence and the angels of
sanctification. These were the only ones who kept the Sabbath with God in
heaven (Jub. 2:18). On earth Israel alone is instructed to keep the Sabbath
(Jub 2:19, 31). Moreover, the covenant between God and Israel is sealed
with the circumcision of all males, and this is binding on them forever (Jub
15:24-26). Israel shares this privilege with the angels of the Presence and the
angels of sanctification, who were created circumcised (Jub 15:27-28). Thus
there is complete correspondence between Israel on earth and the two
highest orders of angels in heaven in both these respects. This principle
of 'as in heaven, so on earth' is clear in the case of the priesthood.52 The
angel of the Presence who dictates Jubilees to Moses states that 'Levi's

48. DJD:11,188.
49. Lee 2001: 106.
50. MaierEDSS:S90.
51. Frennesson 1999:100.
52. Hayward 1996: 87.
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descendants were chosen for the priesthood and as Levites to serve before
the Lord as we (angels of the Presence) (do) for all time' (Jub. 30:18).53

Later in Jubilees, Jacob blesses Levi and his descendants:

And may the Lord give you and your descendants greatness and great
glory, and set you and your descendants apart from all mankind to
minister to him and to serve him in his sanctuary like the angels of the
Presence and the holy ones: like them your son's descendants shall be
accounted glorious, and great, and holy; may he make them great forever.
(Jub. 31:14)

This idea of the Levitical priesthood serving in the presence of God along
with the angels has been taken up by the DSS community. In the Hebrew
Bible, there is a parallel to the elevation of Levi to service in God's sanctu-
ary 'as the angels of the Presence and the holy ones' in Mai. 2:5-7 where the
prophet proclaims: Tor the lips of a priest should guard knowledge, and
people should seek instruction from his mouth, for he is the messenger of
the Lord of hosts.' The phrase Kin JTIK3Y m m yfrn *O is unique to
Mai. 2:7 in the MT and marks the only place where the term y^72 is
applied to the priestly office.54 The title 'messenger' is used elsewhere for the
prophets of the Lord, and the word is a technical expression for one who
has been in God's presence and is thereby commissioned to bring a message
from him (cf. Hag. 1:13).55 The picture may be that of the divine council
where the messenger communicates God's judgements to the people once
they are made in the council.56 Malachi's sanctioning of the Levitical
priesthood as the mediators of the divine will should not be interpreted as
the abrogation of such mediation by angelic or even prophetic messengers.57

Rather, Malachi affirms the complementary role of human and angelic
agents in the mediation of the Lord's word and will. Just as Zechariah's
'interpreting angel' ("Q Trin " Ĵ̂ Ejn, Zech. 1:9) shows a new development
in the function of angelic mediators, it is possible that Malachi ascribes a
similar duty to the priests as interpreters of the divine will.58 Henderson, on
Zech. 1:9, states that the priests were the ordinary expounders of the law to
the people, and that only in special and extraordinary situations did the
prophets give their decision. Each of the priests therefore was to be regarded
as "|K 7̂3, a messenger, or interpreter of the divine will.59 This comple-
mentary role of human and divine agents is present in ShirShabb where the

53. VanderKam 1989:198.
54. Hill 1998: 212.
55. Hill 1998: 212.
56. Meyers and Meyers 1987: 35.
57. Smith 1951:40; Hill 1998: 212-13.
58. Hill 1998: 213.
59. Henderson 1845:452.
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priestly members of the community are like the angels of the Presence
mediating the divine will in the sanctuary.

The idea of the righteous dwelling with the angels and performing
priestly duties is also found in 1 Enoch. Not only are they dwelling with
angels, but they are also petitioning and interceding on behalf of human
beings (1 En. 39:4-5a).60 Again, in the Testament of Levi, Levi is told by an
angel that he will be in the highest heaven, in the presence of God, and will
be a priest of the Lord telling the mysteries of God to humanity. The angel
informs him that in the uppermost heaven God dwells in the holy of holies,
and with him are the archangels who serve and offer propitiatory sacrifices
to the Lord for all the sins of ignorance committed by the righteous. The
angels present to the Lord 'a soothing odour, a spiritual and bloodless
offering'.61 They carry out the role of priests in the heavenly temple, and
Levi is taken up to be with them to minister there. The earthly house in
Jerusalem was intended to be a copy of the cosmic 'house' where Yahweh
lived.62 The above references indicate that the idea of an angelic/human
temple community was quite common during the Second Temple period,
and it is this idea that the DSS community appropriates, understanding
themselves to be such a community.

B. The Practice of the Priesthood in the Heavenly Temple

ShirShabb deals extensively with the practice of the angelic/human priest-
hood in the heavenly temple. They were 'most holy] servants of the Presence
in God's glorious inner sanctum ("PITT)' (line 4). Barker suggests that, in
the Hebrew Bible, bSTT represents the earth and "P3"l the heavens; between
them was the veil which separated the holy place from the most holy
(Exod. 26:33). The veil represented the boundary between the visible world
and the invisible, between time and eternity. The actions that were per-
formed within the veil were not of this world but were part of the heavenly
liturgy. Those who passed through the veil were the mediators, divine and
human, who functioned in both worlds, bringing the prayers and penitence
of the people to God and the blessing and presence of God to his people.63

Though there are no direct references in the Hebrew Bible to substantiate
this view of ton and TQ"T, it seems to be prevalent in other Jewish
literature of this period.64 It is this view which seems to have influenced

60. Black 1985:44.
61. Sparks 1984: 527.
62. Clements 1965: 65.
63. Barker 1991:105.
64. Barker tries to substantiate her explanation from Josephus, Philo, Gnostic and other

early Christian writings (cf. Barker 1991: 108-32).
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the composers of ShirShabb. Maintaining purity, atoning for the people,
teaching and blessing the people in God's name are seen as the primary
responsibilities of the angelic/human priesthood. I will deal with each of
these in turn.

Purity
ShirShabb begins with the establishment of the angelic/human priesthood
and concludes with the sacrificial service in the heavenly temple. The focus
of the songs is therefore not primarily on God, but rather on this angelic/
human priesthood and the heavenly temple. The discussion of this angelic/
human priesthood is enveloped between the sentence 'they will be most holy
to him for priests [of the inner sanctum]' in line 3 and a very similar sentence
in line 19: 'he established for himself priests of the inner sanctum, the most
holy'. A close relationship is expressed between the functions of the angelic
and human priesthoods in ShirShabb. However, there is a distinction in
terms of their nature/identity. Maintaining the purity of the heavenly tem-
ple by this angelic/human priesthood seems to be paramount. It was to be
kept perpetually holy because the presence of God was in their midst. God
gives them his statutes and his precepts and by them the angelic/human
community sanctify themselves because they are charged with service in
the heavenly temple (lines 5, 14-15). This is again a clear indication of the
mixed nature of the community (angels and humans) since there are no
instances of angels sanctifying themselves. The idea of sanctification
assumes a degree of volition and independent action which is inappropriate
for angels, though fitting for members of the human community, and later
on specifically for the DSS community.65 This sanctification is achieved in
the same manner as in the earthly temple, that is, through the knowledge
and obedience of the God-given precepts (line 15). For this reason, the
purity issue in the heavenly temple parallels that facing the DSS community
as a temple.66 This connection between the two groups is more developed in
the second Sabbath song, as we have noted earlier.

However, regarding purity, it is the Lord who is the source of all holiness
(line 7). The same considerations require the preparation of the people of
Israel for their encounter with the Lord at Sinai. In Exod. 19:10 the Lord
says to Moses, 'Go to the people and consecrate them today and tomorrow,
and let them wash their garments, and be ready by the third day'. The
demand for the people to be consecrated is clearly related to the Lord's
imminent visit to Mount Sinai. The law which is given at Sinai and the
narrative interspersed between the sections of laws in Exodus reveal more
about the presence of the Lord in the midst of Israel and thus the meaning

65. Fletcher-Louis 1998: 377.
66. Lee 2001:106.
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of holiness.67 The vast majority of the laws in the priestly material in Exodus
(Exod. 25-31; 35-40) are concerned with the tabernacle, the particular
place where God is understood to dwell and travel with Israel after they
leave the mountain. Because the tabernacle is the holy place where God is
present, its furnishings, ministers and offerings must all be protected,
restricted and made holy in the same way as was done for God's presence on
Mount Sinai. The tabernacle represents a smaller, portable version of
Mount Sinai - the archetypal meeting-place with God, the place where the
Lord sanctifies his people.68 By means of the tabernacle, Israel may hope to
recall and rehearse the theophanies of Sinai after they have departed.69

Likewise, for the author of ShirShabb the holiness of the angelic/human
priestly community comes from the idea of God being present in the
tabernacle where they functioned. As far as the DSS community was con-
cerned, they understood themselves to be part of this angelic/human
community, a tabernacle where God was present. Therefore, there is a strict
law code to maintain the purity of their dwelling place. The members of
the DSS community were called to 'keep apart from every uncleanness
according to their regulations, without defiling his holy spirit, because God
set them apart' (CD VIL3-4). Those who wished to join the DSS com-
munity were initially excluded from full participation for reasons of purity.
After a period of time, careful examination, repentance and ritual bathing
brought the novice to a level of purity that enabled him to partake in some
activities of the community (1QS VI:16b-22).70

The tabernacle idea seems to suit the DSS community, since the
tabernacle was the meeting-place of God where he sanctified the people of
Israel. Elements of the tabernacle and the temple are worked together by
the author of ShirShabb and this is then appropriated by the DSS com-
munity for their use. The DSS community react against the cult of the
earthly temple but see it being fulfilled in all purity in the heavenly temple.
What better means of confirming their true and pure priesthood could they
have had, than to claim that they were in the heavenly temple participating
with the angels in the priestly office of the heavenly temple? The idea of the
temple being paralleled with the tabernacle is also found in 4QMMTa

(4Q394)71 Frgs.3-7 II:16-18a: 'And we are of the opinion that the sanctuary
[is the "tent of meeting"] and that Jerusalem is the "camp"; and that "out-
side the camp" [is outside Jerusalem], that is, the encampment of their

67. Wells 2000: 73.
68. Cf. Exod. 19.3,6 and Exod. 29.43; Wells 2000: 73.
69. Terrien 1978:14-17.
70. Newton (1985), p. 24.
71. 4QMMT is a sectarian document dating to the earliest days of the DSS community,

viz. the first half of the second century BCE (Schiffman, EDSS: 558).
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settlements.'72 The tabernacle and the temple are the meeting places with
God where the priests are sanctified. The keeping of the precepts and the
commandments was in order that the priests would not be consumed when
in the presence of a holy God.

Atonement and Judging the Wicked
Apart from maintaining the purity of the temple, the angelic/human priestly
community also has to make atonement and judge the wicked. This angelic/
human community does not tolerate any who pervert the way that God has
set out for them (lines 14-16). They fulfil the priestly role of atonement and
make known God's good will for all who repent from sin. We have already
noted a similar priestly role of intercession in 4QInstruction.73 There, the
mevin is understood to have the 'power to turn away anger from the men
of (His) good pleasure (p*1 ^IKE tp ZPWn1?)' (4Q418 Frg. 81:10). In
ShirShabb, the angelic/human priestly community 'atone (according to)
his good will for all who repent from sin' (VU7D "OU7 ^13 l iO 13iy"l nKW;
4Q400 Frg. 11:16). Earlier in the context of the chapter on 1QS we noted74

that the DSS community associated its priesthood with judging the wicked
and atoning for errant Israelites; they stood in the line of Phinehas who
turned away God's wrath from the Israelites by his zeal, and saved them
from being completely destroyed. Similarly, in Exodus we have Moses and
the Levites destroying those who were running wild and worshipping the
golden calf (Exod. 32:26-30). Likewise in ShirShabb the angelic/human
priestly community fulfil the role of destroying 'all who pervert the way'
(line 16). For the DSS community members this would have been an agree-
able matter because they were not able to participate in the corrupt priest-
hood of the Jerusalem temple. Since they considered the Jerusalem temple
defiled, they had nothing to do with the cult practised there, and here was a
viable alternative. So, atoning for the sin of the people and judging the
wicked was part of their priestly function, which was being practised in the
heavenly temple.

Teaching
Teaching the rest of the angelic and human community about matters of
holiness and the commands of God was also part of their responsibility:

17. [ ] knowledge among the priests of the inner sanctum.
And from their mouths (comes) teaching concerning all matters
of holiness together with the precepts of

72. DJD: 10,49-50.
73. Cf. Chapter 5: section II. B: The Eternal Planting - A Priestly Community.
74. Cf. Chapter 3: section I. D. 2. The community as the eternal planting and the

sanctuary (VIII:4b-10a).
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18. [ ] his [steadjfast love for eternal (and) compassionate
forgiveness, (lines 17-18)

This priestly role seems to be based on Ezek. 44:23-24. The angelic/
human priestly community has a major role in teaching and administration.
Ezek. 44:23 ('They are to teach my people') is based on Lev. 10:10-11, which
associates the teaching function with the ordination of Aaron and his sons
to the priesthood.75 The prophet Malachi records the role of the Levites as
God intended it to be (cf. Mai. 2:7). In the Hebrew Bible, priests were to
teach the Israelites the fundamental differences between the holy and the
common and between the clean and the unclean. This was foundational
to Israel's religious worldview. These differences symbolised within the
everyday world of the Israelites the holiness of the Lord and all that was
associated with him, and the distinction between Israel and the rest of the
nations. The practice of these differences was not just the observation
of ritual taboos, but was a badge of identity and a mission which called
for holiness of life and behaviour as well.76 In the blessing of Moses in
Deut. 33:10, he blesses the tribe of Levi saying: 'they teach Jacob your
ordinances, and Israel your law; they place incense before you, and whole
burnt offerings on your altar'. The priests were therefore meant to be the
main teachers in Israel. When the moral and social state of the people
betrayed a lack of knowledge of God, the priests, the leaders, and prophets
who prophesied by Baal, were blamed by the prophets of the Lord for the
situation (cf. Jer. 2:8; Hos. 4:1-9; Mai. 2:l-9).77 Alongside this teaching
work, the priestly work, of course, included the service of the sanctuary.
Through the priests, God came to the people in the teaching of the
Torah. Through the priests, the people could come to God in the offering of
sacrifices.78

In ShirShabb the angelic/human priestly community fulfill a similar
teaching role. Their knowledge is a prominent motif in ShirShabb. This is
evident from the epithets used for the angelic/human community. They are
known as the 'angels of knowledge' IW7 ^tfm (11Q17 X:6), 'elim of
knowledge' H3H ^JU (4Q400 Frg. 2:1; 4Q403 Frg. 1 1:38), as ones 'who
draw near to knowledge' r»3H •Qnp^ (4Q400 Frg. 1 1:6), and 'spirits of
understanding' pn Tin (4Q403 Frg. 11:37). They exercise the priestly func-
tion of teaching God's commandments (4Q400 Frg. 11:17).79

A further priestly function which the angelic/human community practise
is that of blessing. In 4Q403 Frg. 11:10-29, each of the chief princes in turn

75. Wright, CJ.H. 2001: 350.
76. Wright, CJ.H. 2001: 350.
77. Wright, CJ.H. 1996: 310-11.
78. Wright, CJ.H. 1996:311.
79. Davidson 1992: 241.
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pronounce a threefold blessing on various recipients. The passage is
highly formulaic with each of the blessings arranged in a certain way, with
only minor differences. Newsom observes the following elements: a verb of
blessing, an invocatory phrase, indication of those blessed and the words
of blessing.80 The priestly act of blessing by the chief princes can be com-
pared to the Aaronic blessing (Num. 6:22-27).81 The Levitical priests
likewise bless in God's name (Deut. 10:8; 21:5).

There is, then, a teaching, serving, judging and blessing role in the heav-
enly temple. For the DSS community the priesthood in the Jerusalem temple
had become corrupt, and there was therefore no way in which the com-
munity could participate in the Jerusalem cult. But here, as they appropri-
ated ShirShabb as their own liturgy, they found themselves fulfilling the
proper role of the priesthood.

80. Newsom DJD: 11,261.
81. Davidson 1992: 242.



Chapter 8

TEMPLE IMAGERY IN THE TEMPLE SCROLL 1 lQT** (11Q19-20)

Introduction

The Temple Scroll represents a rewriting of the Pentateuch from the end of
Exodus to Deuteronomy, but narrating it in the first person. The author/
redactor thereby presents it as a direct discourse from God to the people,
unlike Deuteronomy's message via Moses to the people. The Temple Scroll
systematically incorporates the various laws concerning the temple and its
sacrifices as found in Exodus, Leviticus, and Numbers, at times in a literal
manner and at other times in modified form, with numerous additions
not found in the biblical text, thereby fashioning it as a new version of
Deuteronomy 12-23.l Yadin2 observes that the author of 1 lQTa grouped his
material into four main sections. The first is the construction of the temple,
with the rules pertaining to it: cols. II-XIII deal with the construction of the
sanctuary and the altar, and cols. XXX-XLV with the construction of the
temple courtyards and the various buildings within. In between these two,
cols. XHI-XXEX contain the second section, the yearly cycle of festivals
with the sacrifices that correspond to each one. The third section consists
of purity rules for the temple and the holy city as well as general rules (cols.
XLV-LI). The fourth comprises a rewriting of Deut. 12-23, with the same
diversity of contents as is found in the biblical text: rules regarding judges,
idolatry, slaughter of animals, slaves, the defamed virgin, etc. The King's
Law (Deut. 17.14-20) is given extensive treatment (cols. LVI-LIX).3

Origins

The origins of HQTa have been widely debated, and dates proposed are
both early and late in the Second Temple period. Stegemann4 argues that
it is not a composition of the DSS community but rather of priestly circles

1. Garcia Martinez EDSS: 929.
2. Yadin 1983:1,82-88.
3. Garcia Martinez EDSS: 929.
4. Stegemann 1988: 253-54.
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in the 5th-4th centuries BCE who added material to the Torah to make it
relevant to their new post-exilic context. On the other hand, Yadin situates
it within the Qumran community itself.5 Garcia Martinez states that the
work is earlier than the community's installation in the desert, but certainly
has its origins in the priestly circles from which the DSS community later
evolved.6 This is most plausible, as the interests of the scroll are mainly
priestly, with a major part being concerned with the temple, the festivals and
other laws. If the DSS community had understood it as Torah for their
community, then surely there would have been multiple copies present.7

The lack of such rather suggests that its standing was not equal to the
Torah, and possibly had a pre-DSS origin, just before the formation of
the community. The DSS community would have found the contents of
HQTa appropriate for them since it was in line with their ideology. They
too were looking forward to a new temple, since they understood the
Jerusalem temple to have been defiled, and so they would have made use of
this scroll.

/. UQTa (11Q19) XXIX: 2-10

Column XXIX is located in a section between the details given for the
construction of the sanctuary/altar and that of the temple courtyard. This
section (cols. XIII-XXIX) mainly deals with the yearly calendar of festivals
and sacrifices attached to them. The final lines of the Festival Calendar (col.
XXDC:2-10) incorporate several biblical texts and summarizes the author's
intention that the festivals are to be celebrated perpetually, in the temple
where God's glory dwells, until God builds his own temple on the 'day of
creation'.8 Since the rest of the scroll talks only about one temple, it is
surprising that, in this column, an eschatological element is introduced
where God is seen to build another sanctuary at the end of time. Column
XXIX is an important column for deciding whether the author of 11QT1 is
talking about two sanctuaries or one. It is also a key passage which would
enable us to understand why the DSS community made use of this scroll.
Reading this column was an exceptionally difficult task for Yadin because
cols. XXDC-XXXI were stuck to one another and were virtually insepar-
able.9 The lower part of col. XXIX is fairly well preserved. The upper part
of this column, which has not survived, must have completed the details of

5. Yadin 1983:1,398.
6. Garcia Martinez EDSS: 930.
7. Even though the book of Jubilees is not a sectarian document, at least fourteen copies

of it were found as it was used extensively by the DSS community.
8. Crawford 2000: 57.
9. Yadin 1983: II, 125.
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sacrifices for the Feast of Booths and the concluding eighth day of the
assembly, as it follows col. XXVIII which gives the details up to the fourth
day.10 Since most of the columns contain about twenty-two lines, Yadin
reconstructs the first twelve lines based on Num. 29.26-39. How the DSS
community interpreted lines 2-10 is crucial for giving us a better picture of
their self-understanding. This section is dealt with below.

A. TextllQT* (11Q19) XXIX: 2-10 u

[ rrco'nyim mrrt wvn] rfw .2
rr»DU7]K IU/K mna [ l rmuaoin rvcQiirbvb .3

nm VDumn rniro mra \nv] rrmy \n •anpn] i^y mw A
imp1* "TC7K ̂ lob rronmm ii1? bicw m ntm Tnan .5

tfh 1 ^ ^ * ^ ^ .6
.7

pp ] p
p riK K"QK 1U7K nnnn nv iv HUD HK i^y .9

B. Textual Notes

HQTa(llQ19)XXIX:2
[ ITODnyim mni;7 WVr\] rf7K: Reconstructed according to
Num. 29.39.12

HQTa(llQ19)XXIX:3
[ ] n73313D3l71 mODPIVby1?: This reading is very difficult as only
traces are visible, and so it is reconstructed according to Num. 29.39.13

iTO3"OUJbi seems probable as traces of the *? and the first D are visible
in the Microfiche when viewed with a magnifying glass.14 Qimron reads
rfTlV IVbtf?, restoring according to Lev. 23.37. This fits in context, but is
unlikely to have been the reading.

: Partial reconstruction.15

HQTa(llQ19)XXIX:4
IBTO pV] ninv [a rmpm] rbv TOW: Reconstruction following

10. Yadin 1983: II, 125.
11. I follow Yadin's reading for this column unless stated otherwise (Yadin 1983: II,

127-29).
12. Yadin 1983: II, 127.
13. Qimron 1996:44.
14. Tov 1993: DSS Microfiche, 114, 5029. MB-2.
15. Yadin 1983: II, 127.
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Lev. 23.37.16 Yadin reads pXT] mbTV.17 Qimron reads [DT>] TVbW which is
followed.18

HQTa(llQ19)XXIX:6
j : Following Qimron.19 Yadin reads rTOiTODl20

?: Following Yadin.21

HQTa(llQ19)XXIX:7
TTT1 OTTOTl: Letters are hardly visible.

HQTa(llQ19)XXIX:8
JTK]:Following Yadin.22

HQTa(llQ19)XXIX:9
n n n n UV "IV: FoUowing Qimron;23 the reading is clear on the CD-ROM.24

Yadin reads 7137271UVIV.25

HQTa(llQ19)XXIX:10
ZHpy DV: Only traces of these words are found on pi. 14 of Yadin's volume.26

*7K TV22: The reading is clear in Yadin's infra-red photograph plate
14.27 The Microfiche and the CD-ROM are not clear and seem to read H T̂V
*7K ivbyn which is an overlap of col. XXX: 10 and is therefore misleading.

C. Translation

2. These [ you shall offer to the Lord at your appointed feasts ]
3. for your burnt offerings, and your drink-offerings [ ] In the house

where I will cause
4. my name [to dwell] upon it [they will offer in it] burnt offerings [day] by

day according to the law of this statute
5. continually from the children of Israel, besides their freewill offerings,

for all that they offer,

16. Qimron 1996: 44.
17. Yadin 1983: II, 127.
18. Qimron 1996:44.
19. Qimron 1996:44.
20. Yadin 1983: II, 28.
21. Yadin 1983: II, 128.
22. Yadin 1983: II, 128.
23. Qimron 1996:44.
24. Tov 1999: CD-ROM.
25. Yadin 1983: II, 129.
26. Yadin 1983: III, plate 14.
27. Yadin 1983: III, plate 14.
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6. all their vows and all their gifts which they will bring to me so that they
will be accepted.

7. And I will accept them and they will be to me a people and I will be
theirs forever and I will dwell

8. with them forever and ever. And I will consecrate my [sa]nctuary by my
glory, for I will make my

9. glory dwell upon it until the day of creation when I will create my
sanctuary

10. to establish it for myself for all times, according to the covenant which
I made with Jacob in Bethel.

D. Commentary

1. The acceptance of the people and the presence of God 2-10
Lines 2-3a conclude the details of sacrifices for the Feast of Booths which
began in col. XXVIII. They have largely been reconstructed and are pat-
terned after the description of the feast in Num. 29.39. The reconstruction
depends mainly on rfrK in the beginning of line 2 and also on TVDOPXTbvb
HJM'OOJ1?! in line 3. Since it brings the description to a close it fits the
context well. The sacrifices that are offered for the Feast of Booths are now
to be brought into the temple where God has caused his name to dwell. Here
Lev. 23.37-38 and Num. 29.39 are combined.28 Num. 29.39 states: These
you shall offer to the Lord at your appointed festivals, in addition to your
votive offerings and your free-will offerings, as your burnt offerings,
your drink-offerings, and your offerings of well-being.' These were the
commands that the Lord gave to Moses to pass on to the people of Israel.
But here in HQTa the direction is given in the first person (line 6).29 The
festivals were to be a reminder of what the Lord had done for the people of
Israel in the wilderness when they were living in booths. Here there is a
difference: the offerings are seen as necessary for acceptance by God.

In the second half of the column, God speaks in covenant language with
the members of the community: 'and they will be to me a people and I will
be theirs forever and I will dwell with them forever and ever.' The covenant
relationship is restored with the community as God takes the initiative in
restoring this broken covenant. Since he found them pleasing in his sight he
re-establishes this unique relationship which he promised to them through
the patriarchal promises. More than anything else, there is the promise
of his eternal presence with the members of this community. God also
promises to consecrate his sanctuary with his glory. This seems to be a
reworking of the theology of Ezekiel, for whom the glory of God had
departed from the temple, indicating that the presence of God was no longer

28. Common feature of 11QT* noted earlier.
29. Common feature of 11QT* noted earlier.
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with Judah (Ezek. 10.1-19). The writer of 1 lQTa emphasizes that not only
is God's presence promised, but God's glory as a visible indicator of his
presence will be in the sanctuary. The author then concludes this column
by stating that God's glory will dwell in this sanctuary 'until the day of
creation' when God will create a sanctuary for all times. The text in this
column has allusions to Gen. 28.10-22, Lev. 26.42, and Ezek. 37.27.

//. Temple Imagery

A. The Sanctuary: Immediate, Eschatological or Proleptic Community?

The interpretation of col. XXIX is vital to the whole understanding of the
Temple Scroll. Here, there is a sudden interjection of eschatological con-
cepts into a document otherwise devoid of such ideas.30 Elsewhere in the
scroll there is no mention of an eschatological temple. Yadin interprets the
text in this column by comparing it with the eschatological vision of Ezekiel
and states that there are two sanctuaries in view. The first, which the Lord
promises to consecrate, is the one that is to be built by the people of Israel
(col. XXX:4). This sanctuary will stand 'until the day of creation', when the
Lord will create a second, the new eschatological sanctuary.31 The idea of
two sanctuaries is held by other scholars like VanderKam,32 Delcor33

Maier34 and Vermes.35 Wacholder, on the other hand, maintains that the
reference is to only one sanctuary. He translates the word IV as 'during' and
states that the only sanctuary referred to is an eschatological one. For him it
is inconceivable that, after the author's repeated insistence on its eternity,
the sanctuary should be merely temporal.36 He argues that God could not
have promised to dwell in the newly designed sanctuary 'forever' and in the
very next clause have limited his dwelling 'until' ("TV) the day of creation.37

Callaway38 follows Yadin in seeing the 'covenant' in col. XXEX:10 as
referring to a promise that God made to Jacob to build a new sanctuary.39

However, he understands that the covenant refers to only one sanctuary

30. Swanson 1994:275.
31. Yadin 1983:1,183; II, 125.
32. VanderKam 1989:232.
33. Delcor 1989: 85.
34. Maier 1985: 86.
35. Vermes 1986:408.
36. Wacholder 1983: 23.
37. Wacholder 1983: 23.
38. Callaway 1985: 95-104.
39. There is no mention of this promise to build a new temple in Gen. 28.22, but Yadin

tries to substantiate his argument by citing Jub. 1.15-17, 26-29; 27.19-27, and chs. 31-32,
and states that the author of 11QT regards the new creation mentioned in Jub. 1.26-29 as
the fulfilment of the promise made to Jacob according to the covenant at Bethel.
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(col. XXIX:9b-10a), which he believes is the one that Israel would build. He
also states that "TV does not carry the meaning 'until', but he does not give
an alternative.40 Wise, on the other hand, accepts that there is reference to
two sanctuaries but argues that the focus of col. XXIX:3-10 is not on the
building of one or two sanctuaries but rather on the covenant which God
makes with his people.41

In order to obtain a clearer picture of what is happening in this column, it
is essential to look at the biblical sources on which the author depends,
especially in lines 7-10, and the manner in which they are reworked. The
author is making use of Ezek. 37.26-28 and Lev. 26.42.

Ezek. 37.26-28

Lev. 26.42

rmm OTTO*!? nrfi TFrn

HQTSa XXIX: 7-10

40. Callaway 1985: 95.
41. Wise 1989: 54.
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The covenant relationship between God and Israel as stated in Ezek.
37.27: DV^ ^TVTV rram U^lC? Drf7 WTTI is taken up by the author
of HQT* and expressed in the reverse order: 7T*nx "DUNI DV^ +? TTH

^ b Drf7 (line 7).42 Where Ezek. 37.27 concludes the first clause with
b, HQTa concludes with U^V1?. When it comes to a direct address

by God, the author of 1 lQTa claims more than what the Ezekiel text says.
Ezek. 37.27 reads UTV^V •'IDWE m m indicating that God's dwelling place
will be among them, but the author of HQTa reworks this as TUDlZTl
IVI Dbiy*? nranK (lines 7b-8), stating that it is not just God's dwelling
place that will be with them for ever but the actual presence of God. Ezek.
37.28 has ^mttPTlK Wipn m m ÔK which is reworked in 11QT as
"m333 "'UHppa nK] nurrpKI. The key change that the author makes is in
replacing bKTttPTlK with ^unppa HK], thereby indicating that the object
of God's consecration is not the people of Israel but rather the sanctuary of
God. Here the change seems to indicate subtly that it is not all Israel who
will be sanctified but rather the sanctuary, that is, the priestly community
from which the DSS community later evolves. There is clear evidence of
redactional activity going on here. In both passages the consecration is
scheduled for a time in the future. Further, 1 lQTa XXDC:9b-10a has K"QK

**? TJOrf? ^wnpn HK, which is parallel to Ezek. 37.26c: Tlltn
DDirQ •"BnpnTIK. The author of HQTa is clearly dependent on

Ezekiel for the idea of this sanctuary being built in the future, to last for all
time. This reworking shows that there is a priestly cultic interest in 11QT*.
This priestly interest is further evidenced with reference to the glory of
God. Lines 8-9a refer to the glory of God: HinDa t»tfnpp3 JW] nunpKl
TED nK Vbv yowK "KPK, which again indicates dependence on Ezek-
iel's priestly theology of 'glory'. For Ezekiel the glory of God was the key
indicator of the presence of God. Because of Judah's sin, the glory of God
departs from the temple (Ezek. 10.1-19). The glory of God stays away from
the temple and outside the city throughout the descriptions of the fall of
Jerusalem and the dispersion of the people into exile. When the call for the
restoration of Israel goes out in chapter 36, Ezekiel is asked to prophesy
to the mountains of Israel and to tell the Israelites that God would put
his Spirit within them to enable them to walk according to his statutes
(v. 27). In chapter 37 the covenant between God and the restored of
Israel is renewed. Chapters. 38-39 describe the victory of God over the
forces of evil. The moment of truth for Ezekiel is when Israel is restored,
the eschatological temple built, and the glory of God returns to the temple
(Ezek. 43.1-5).

In 11QT1, the author shows that God will indeed consecrate his sanctuary
and make his glory reside in it. The emphasis again is on the presence of

42. It is quite possible that the author of 11QT may have been influenced by Ezek. 37.23
in his arranging the words in this order.
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God demonstrated by the presence of the 'glory'. What in Ezekiel had left
the temple and would only come back when the eschatological temple was
established is now shown returning with the building of this sanctuary. In a
final comparison we note that where Ezek. 37.26a has JTna UTb TITDI
DJTIK 7VTV XJTW TXH2 Di^tf this is reworked by the author of HQT:
*7K m m m p y DV TTO -WK mOD. The covenant with Jacob at Bethel
stands in the place of the 'Covenant of Peace' (nf?VJ nnn) in Ezek. 37.26.
The Covenant of Peace is a technical term given to the eternal covenant of
priesthood made with the sons of Levi (cf. Num. 25.10-13; Mai. 2.4-7). The
two biblical texts are linked by gezerah shavah. The catch-phrase j m n
D̂ 7TV is the connecting link between the two covenants, although D̂ TV is
replaced by DTOVT in HQTa. The author of HQTa is well aware of the
tradition of seeing these two covenants side by side. Jub. 32 A brings the two
together: 'That night he (Jacob) stayed at Bethel. Levi dreamed that he - he
and his sons - had been appointed and made into the priesthood of the
most high God forever.'43 This would have allowed the priestly community
to associate the covenant at Bethel with the eternal covenant of priesthood.

As far as the DSS community was concerned, they understood their own
historical circumstances to be the fulfilment of the biblical texts. Exiling
themselves to the wilderness of Qumran, the DSS community members
anticipated their future return in peace, sanctified in order to minister
before God in the new sanctuary described in HQT*.44 The sequence of
events which is followed in Ezekiel 36-43 may have been of importance
for the DSS community in their self-understanding. The community's
understanding of history has been frequently associated with apocalyptic
eschatology, since they expect an imminent and cataclysmic end to the
wicked as a result of God's direct intervention. 1QM describes the final
battle, concluding with the victory of God and his forces over the powers of
evil. 1QM 1:5-9 states that the victory of God anticipates the end of the
dominion of the Sons of Darkness, not the end of history and historical
time.45 The DSS community therefore expected the Sons of Darkness to be
defeated, after which the new sanctuary would be built. Though there is a
reference to two sanctuaries, the current sanctuary, which the author of
1 lQTa describes, seems to be a proleptic sanctuary which is built in antici-
pation of the eschatological temple which God himself will create. This is
probably why the phrases rn^QH UV IV and K"QK are used, which show
that the community is awaiting the eschaton when the new creation will take
place. This idea would have been very attractive to the DSS community,
as they understood their own situation similarly. Although the DSS

43. VanderKam 1989: 208.
44. Wentling 1989: 70.
45. Wentling 1989: 70.
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community was in the wilderness at Qumran, exiled from the polluted and
defiled temple, its members firmly believed that God's presence was with
them. More than that, they expected a new temple in the immediate future,
in which God would dwell forever. The descriptions of the temple building
and the detail involved in the description of sacrifice in 1 lQTa anticipate the
return of proper worship on a grand scale in which the members of the
priestly community will fully participate. The overwhelming dependence of
11QT on the Pentateuch suggests that the self-understanding of the priestly
community was dependent on scripture for its ultimate fulfilment. As far as
the DSS community was concerned, the Temple Scroll was of ideological
value enabling themselves to be seen as the proleptic sanctuary awaiting the
eschatological sanctuary.46

B. A Temple According to the Covenant with Jacob?

The statement *7K JTO3 mpv DV VCD "WK rP"Q3 is crucial to the
understanding of col. XXIX. The building and establishing of the sanctu-
ary that the Lord would create would be according to the covenant that he
made with Jacob at Bethel. What exactly was this covenant at Bethel? And
how does the covenant of 1 lQTa fulfil or relate to this covenant? The above
statement suggests comparison with three biblical passages, Gen. 28.10-22,
35.1-15, and Lev. 26.42. The first two passages record the theophanies that
Jacob had at Bethel, but they do not explicitly use the term 'covenant',
whereas the third specifically mentions it. However, though the first two
passages do not use the technical term for covenant, it is clear from their
content that they relate to a covenant with Jacob that is in continuity
with the covenant made with Abraham. The elements that comprise this
covenant in Gen. 28.13-22 can be analysed as follows:47

God's Promises
1. Land: I will give this land to you and
to your offspring (v. 13).
2. Posterity: Your offspring will
multiply and spread (14a).
3. Blessing to the nations: All the
families of the earth will be blessed
through you and your offspring (v. 14b).
4. Presence: I am with you (v. 15a).
5. Protection: I will keep you wherever
you go (v. 15b).

Jacob's Promises
1. Loyalty: The Lord will be my God
(v. 21).
2. DVfrK JTYQ: This stone will be
the house of God (v. 22a).
3. Tithe: I will surely give one tenth
to you (v. 22b).
Condition: God must protect and
provide for him.

46. Wentling 1989: 67.
47. Wise 1989: 55.
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Land, posterity and blessing for the nations are the same elements that
were promised to Abraham in the covenant made with him (Gen. 12.1-3;
15.1-22; 17.1-8). In fact, the Lord reminds Jacob that he is the God of
Abraham and of Isaac. The double title, 'God of Abraham' and 'God of
Isaac', recalls the promises and blessings given to them and implies their
reaffirmation and reapplication to Jacob.48 Apart from this, there are the
elements of presence and protection included in Jacob's covenant. The cov-
enant made by God expects Jacob to believe what God has promised (Gen.
28.15). Jacob, on the other hand, expects that God should provide and
protect him and bring him back to his father's house in peace (Gen. 28.21).
In return, Jacob promises to be loyal to the Lord, to build a 'house' for him,
and pay him a tithe. V. 22a then states: 'This stone ... is to be a house of
God.' In other words, a sanctuary is to arise from this stone, or this stone is
to be made into a sanctuary or will acquire the status of a sanctuary, at
which Yahweh is to be worshipped.

It is important to note the extensive use of the word DTpDH, 'the place',
in this short narrative. The threefold mention of DipD in v. 11, and then
again in w. 16,17 and 19, culminating in the renaming of the place in v. 19,
hints at the significance of 'the place'. The term is used in a cultic sense as a
'place of worship' (Deut. 12.5).49 The use of U\pT2 would have been agree-
able to the author of 1 lQTa as it gives him an excellent opportunity to bring
together the ideas of the 'place' and the 'house of God', both of which are
synonyms for the temple. He is fully aware of the biblical text narrating the
covenant with Jacob where 'the place' is eventually named as *7K JYQ.
Within 1 lQTa the term U\p72 occurs 17x, out of which five occurrences refer
to the temple.50 The 'place' was the house of God, the dwelling place of God
- the temple. We have noted earlier a similar use in 4QFlor. Ill: 1-9, where
the commentator identifies mpD of 2 Sam. 7.10 as a JTO, referring to an
eschatological temple.51 In the Genesis narrative the narrator wants the
people of Israel to understand that Jacob was the founder of the later
sanctuary at Bethel,52 whereas the author of 1 lQTa interprets this sanctuary
as the proleptic sanctuary which God will establish when he builds a sanctu-
ary for himself. What would have been of interest to the author of 1 lQTa is
the repeated reference to the presence of God in 'the place'. Gen. 28.13-22
is rendered differently in Jub. 27.25-27: 'Jacob said in (his) sleep: "This place
is indeed the house of the Lord but I did not know (it)". He was afraid and

48. Wenham 1994: 222.
49. Wenham 1994: 221.
50. The phrase T D K "TC7K DTp731 or one of its variants appears in all five occurrences,

thereby confirming the author's knowledge that Dlp73 is used to refer to the temple; HQT1

LII:9,16; LIIL9; LVL5 and LX:13.
51. Cf. Chapter 6: section 1. D. 1. The interpretation of 2 Sam. 7.10-14 -4QFlor. (4Q174)

111:1-9.
52. Von Rad 1972:286.



162 The Self- Understanding of the Dead Sea Scrolls Community

said: "This place which is nothing but the house of the Lord, is awe-
inspiring; and this is the gate of heaven" ... "Also this stone which I have set
up as a pillar for a marker in this place is to become the house of the
Lord.'" Tg Neof Gen. 28.20-22 also has 'this stone which I set as a pillar
will be a sanctuary (tW(p72 JTQ TUT1) to the name of the Lord, and I will
separate a tithe of all which you will give me, for your name.953 There is a
tradition of Jacob building a sanctuary which is associated with the
covenant made by God at Bethel. The author of HQTa takes up this
tradition that an eternal temple needed to be built, but reworks it by
showing that this eternal temple will be the proleptic temple built in the
immediate future and created anew at the eschaton by God himself. Here
again, the emphasis is not purely on building a physical temple, but rather
on what the eternal temple stood for, that is, the eternal presence of God in
the midst of the DSS community.

The second passage, Gen. 35.1-15, records the return of Jacob to Bethel.
He is asked by God to go to Bethel, settle, and build an altar there. Jacob
instructs his family members to prepare themselves for this journey by put-
ting away all the foreign gods that were among them, to purify themselves
and to change their clothes. Nowhere else in the Hebrew Bible does the
building of an altar require a preparation of this sort. Verses 2b and 4 des-
cribe the summons for cultic involvement, as would have been pronounced
by a priest. This presupposes a permanent cult at a holy place.54 In order for
a participant to enter purified and ritually clean before God, he had to wash
his clothes and renounce his link with other gods or powers. Jacob and his
family sanctify themselves in preparation for meeting with God. For the
author of 1 lQTa, God's command to Jacob to build an altar, and this act of
sanctification by Jacob and his family, are key links to the covenant with
Jacob. Instead of building an altar, God commands the members of the
priestly community to build a sanctuary (XXX:4). Ritual purification,
which is seen as essential for meeting with the Lord in Gen. 35.2-3, is
another important point of contact with the covenant with Jacob.

After the purification Jacob builds an altar and calls the place El-Bethel.
The Lord then reaffirms the covenant that he made with Jacob earlier on
and also adds that nations and kings will come from his offspring. There is
also a new name given to Jacob: he is to be called Israel. However, there is a
variation of this story in Jub. 32.18-23. After the promise of God to Jacob,
Jacob has a vision, with an angel coming down from heaven with seven tablets
in his hands. The tablets contain all that will happen to Jacob and his sons in
the future. After showing Jacob the tablets the angel says to him, 'Do not
build up this place, and do not make it an eternal temple955 For the author of
1 lQTa the key link with Jubilees would have been the command not to build

53. McNamara 1992:142.
54. Westemann 1985: 550.
55. Jub. 32:22; VanderKam 1989: 214.
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an eternal temple. In the biblical text Jacob experiences the presence of God,
to which he responds with a desire to build an altar. However, the Jubilees
tradition seems to indicate that Jacob had a desire to build an eternal tem-
ple. The Jubilees tradition seems to have influenced the author of 11QT*.
For him, the building of the temple, God's dwelling in the midst of the com-
munity (twice in lines 7-9), and the establishing of a special relationship with
the community as the elect, are all associated with the covenant with Jacob.

Leviticus 26.42 is the third passage where there is a direct reference to the
covenant with Jacob. The whole of Leviticus 26 contains the blessings and
the curses for keeping the covenant or failing to do so. The covenant is now
extended to all Israel and is not restricted only to the patriarchs. Leviticus
26.3-13 states the requirements of this covenantal relationship. In the pre-
vious section we have already shown, in the comparative chart, the depend-
ence of HQTa col. XXIX on Ezek. 37.26-28 and Lev. 26.42. However,
Milgrom, in his commentary on Leviticus, has shown that Ezek. 37.26-27 is
an expansion and reworking of Lev. 26.9, l la, and 12.56 But in all prob-
ability vs. 42 has also been taken and reworked, as shown below:

Lev. k. 37.26-27

56. Milgrom 2000a: 2350.
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The author of HQTa seems to be aware of this tradition of Ezekiel
borrowing from Leviticus. Both traditions, that is, involving the sanctuary
and the covenant with Jacob, are important to the ideology of the com-
munity. It is a unique feature that the author of HQTa uses the phrase
*7K m i l npy rmX). Usually within the biblical text, as in Lev. 26.42, the
name of the patriarchs provides the only reference to the covenant. The use
of *?K JTQ3 also indicates that the author of 1 lQTa was keen to emphasize
something about the place and the events that took place in Bethel. In
the sanctuary and covenant traditions taken up by the author of 1 lQTa, the
word vfrxtfl seems to be the key link. The covenant and the sanctuary
will continue forever, one promising special relationship, and the other
continuous presence.

The covenant with the patriarchs is also found in the preliminary parts of
CD, which seems to come from the formative period of the DSS community.
CD calls the covenant with the patriarchs D^UlWOn JYnn, 'the covenant
of the forefathers' (CD 1:4, VI:2), and JTQKn TVH2 'the covenant of the
fathers' (CD VIII: 18, XIX:31). Although the covenant with the patriarchs
was eternal (CD III: 4), and later on included all Israel in the form of the
Sinaitic covenant (CD XV: 8-9), Israel sinned, and now the covenant was
applicable only to the remnant, which was understood to be the community.
This application is clear in CD VIIL17-18, which speaks of the group and
says JTQKn JTHQ nnb, 'the covenant with the patriarchs (applies) to
them'. It is even more explicit in CD 111:12-13: 'But with those who
remained steadfast in God's precepts, with those who were left from among
them, God established his covenant with Israel forever'. For the author of
HQTa, the covenant made with the patriarchs is now reaffirmed and
reapplied to the community. It is a covenant of special relationship, the
eternal presence of God in the midst of the community. In terms of the
Temple Scroll, the precise modality of God's presence will change from his
dwelling in a temple made by human hands to one created by God himself,
but the essential fact of God's eternal presence among the community does
not change.57

57. Wise 1989: 60.



Chapter 9

TEMPLE IMAGERY IN THE RULE OF THE COMMUNITY

Introduction

The Rule of the Community (1QS) is one of the most important of the
sectarian texts. Its importance is underlined by the fact that ten copies of
the rule were found in Cave 4 (4QSH [4Q255-264]). Two tiny fragments of
the rule were also found in Cave 5 (5Q11).1 Even though there are some
important differences between 1QS and 4Q manuscripts (which will be
taken into consideration), 1QS remains the basis of the discussion for the
following reasons. 1QS is not only the best preserved copy, it also contains
the longest version of this text known to us. All copies of the rule are in
Hebrew, the language in which it was composed. Since a fuller introduction
has already been given in the section on plant imagery,21 will not elaborate
on any further details. Temple imagery occurs in 1QS V:4-7, as part of the
section on the 'Common Life', and also in VIII:4b-10 and DC:3-6, both
from the 'Programme for a New Community', and is discussed in detail.3

/. 1QS V:4-7; IQS VIII:4b-10; lQSIX:i-64

A. Text -1QSV: 4-7; 1QSIX: 3-6

lQSV:4-7

xsb TIK iwvrb lib nrrnira UPK *p* wb .4b
a-ron n y nb-ny irra *7vcb DKKXD) TOP rawrrai mron .5

rp-Q in^b "7io wb JTOK TOTO ixrb rvirp
JTOKH rv^7\ ] r n i o vrv^b ra-urran bn̂ b -IDD^ abiy .6

rf b b nm^y nnbjm ^Kiiera
.7a

1. Knibb EDSS: 793.
2. Cf. Chapter 3. Plant Imagery in the Rule of the Community.
3. Knibb 1987: 77.
4. I follow Qimron's reading for these columns unless otherwise stated (Qimron 1994: 20,

34, 38).
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1QS VIII: 4b-10 (See text, textual notes, and commentary in the section:
Plant Imagery in the Rule of the Community)

1QS IX:3-6

mi ticrf? rfwn nrrann T̂DD ̂ craro rbx nvra .3

y u ^ jortn nKDn *7vm v WD nirwx bv *\*xb D'TB? .4
rrcrnrn raT "â nm rrfriv "iwrm

nnm raiJ3 yn rrom piy rnmrj uD r̂ĵ  cmaip .5

"ini» n'Qi nnrmp vrvp -\rmb pinKb «nnp JTCI "in̂ n .6

Textual Notes

lQSV:4b-5
TIN: K corrected from V

VHP ramVOn imran "Oa^ mK: Missing in 4Q256 and 4Q258.

): 3 missing in 1QS but 4Q256 and 4Q258 read DK "Q.
p DTUH T3P Jl^TlV i r r a ^Mcb: Missing in 4Q256 and 4Q258. DTU71

has a medial D instead of final.
JTHOi: Missing in 4Q256 and 4Q258.

lQSV:6-7a
T3D1? D^TV: Missing in 4Q256 and 4Q258.

|nnia wnp1? na-urran: 4Q258 r.5 has
nnK n̂ m pn^n wip1? mannn.

: Missing in 4Q256 and 4Q258.

1QS DC:3
^KIW'O n*7K ITPTD: 4Q258 VII:4 has
CPJDTD irrann ̂ laa.

1QS DC:4
b: Medial Y instead of final.

nnnro mT ^ n r n rn^iv: 4Q258 vii:5 has nmT
nD!TX\ m m i m reading the plural forms of I"QT and JUSTin and adding
the word rQ13 'freewill offering'.

5. Qimron 1994:20.
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1QS D£:5-6
^ * im rran unorp wvtp irvrf? ynnKb ^mp n o imn

I 6 h ^ [ ] H ^"D^ WlTp^ ] T n J4Q258 VII:6 has ^K[ ]H *7XX? Umjfr JTTilK JTCL
3T1: Medial 3 instead of final.

Translation

1QS V:4b^7a.
4b. No one will walk in the stubbornness of his heart to wander after his

heart,
5. his eyes, and thought(s) of his (evil) inclination, but rather to circum-

cise in the community the foreskin (of their) inclination, (and their)
stiff neck, in order to lay a foundation of truth for Israel, for the
community of the eternal

6. covenant; to atone for all those who willingly volunteer, for a sanctuary
in Aaron and for a house of truth in Israel, and for those joining them
for a community. And concerning a lawsuit and judgement,

7a. to condemn as guilty all those who transgress the covenant.

1QS VIII: 4tM0a
4b. When these things will be in Israel
5. the council of the community will be established in truth vacat for an

eternal planting, a house of holiness for Israel and a most holy
assembly

6. for Aaron, witnesses of truth for justice and chosen by (God's)
pleasure to atone for the land and to repay

7. the wicked their recompense, vacat It is a tested wall, a precious
cornerstone, vacat

8. Its foundatiom shall not shake or move from their place, vacat A most holy
dwelling

9. for Aaron with eternal knowledge of the covenant of justice and in
order to offer a pleasing ***&**<*, and a house of perfection and truth
in Israel

10a. to establish a covenant according to the eternal stages. And ***** **" te

pleasing to atone for the land and to decide firmly the judgement of wickedness { }.

1QS D£:3-6
3. When these things will be in Israel according to all these norms as a

foundation of the spirit of holiness for eternal
4. truth, to atone for the guilt of iniquity and unfaithfulness of sin, and

that the land may be accepted without the flesh of burnt offerings, and
without the fat of sacrifice; and the offering
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5. of the lips according to the decree will be as a pleasant aroma of
righteousness, and a perfect way of life like an acceptable freewill
offering. At that time the men of the community

6. will separate themselves as a holy house for Aaron, that they may be a
most holy community, and a house of the community for Israel, those
who walk in perfection.

D. Commentary

1. A call to faithfulness: A spiritual temple 1QS V:4b-7a.
Lines 4b-5a warn the members of the community about straying because of
the stubbornness of their heart. Stubbornness of heart is characteristic of
the language used in Deuteronomy (Deut. 10.16; 29.18) and Jeremiah (3.17;
4.4; 7.24; 9.13; 11.8; 13.10; 16.12; 18.12 and 23.17). It also occurs once in
the book of Psalms (Ps. 81.13). In all these passages except Jer. 3.17 the
'stubborn heart' is that of Israel. Since the members of the DSS community
see themselves as the True Israel they are also warned about being stubborn.
In 1QS 1:5-6 the exhortation occurs as part of the aims of the community:
'they shall practise truth, righteousness, and justice in the land and not
continue walking in the stubbornness of a guilty heart and of lustful eyes'.
It is also found here in 1QS V:4b-5, as one of the essential conditions laid
out for the community to follow.6 The exhortation to remain faithful is
influenced by the instruction regarding tassels set out in Numbers: 'You will
have these tassels to look at and so you will remember all the commands of
the Lord, that you may obey them and not prostitute yourselves by going
after the lusts of your own hearts and eyes' (Num. 15.39).

In V:5b the law of circumcision is given a spiritual interpretation in terms
of Deut. 10.16: 'you must circumcise the foreskin of your hearts and not be
stubborn any more'. Lines 6-7 show that by doing this they would indeed be
a community based on truth and would become partakers of an eternal
covenant. They would also function as the spiritual sanctuary making
expiation for all those joining the community and would judge those who
transgressed the covenant.

2. A spiritual sacrifice 1QSIX:3-6
1QS IX.3-6 continues the theme of VIII:4b-10a, describing the community
as the true temple. Within this temple formed by the community a life of
perfect obedience to the law would take the place of sacrifice. Prayer and
right behaviour would be efficacious for atonement instead of sacrifice.7 The

6. A similar exhortation to learn from the past is presented to the community in CD II: 17-
18. Following one's own desires and inclinations is also mentioned in Ezek. 6.9.

7. Compare 1QS VIII:3b-4a with Hos. 6.6; Amos 5.21-24; Heb. 13.15-16.
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DSS community believed that the temple in Jerusalem and its priesthood
were defiled, and this governed their attitude towards sacrifices. 1QM, on
the one hand, envisages that sacrifices would be offered once again in the
temple in the future (1QM II:5-6a). CD, on the other hand, appears to
prohibit visiting the temple in VI: 1 lb-14a, although somewhat in contrast,
CD XI:17b-21a envisages both that the members of the movement would
send offerings to the temple and that they would themselves offer sacrifices.
Knibb suggests that this contradiction is perhaps to be explained by the
assumption that VI:llb-14a and the collection of laws (XI:17b-21a) reflect
different stages in the evolution of the beliefs and attitudes of the move-
ment.8 Within the wider Essene movement, the attitude towards sacrifice in
the temple is not clear. Philo states that the Essenes were devout in the
service of God but had spiritualized the notion of sacrifice.9 According
to Josephus the Essenes sent sacrifices to the temple, but performed their
sacrifices using different customary purifications.10

Finally, the DSS community see themselves as a 'holy house for Aaron'
and as the 'house of the community', which in the light of the parallels
found in VIII:5-9 means the spiritual temple formed by them.

//. Temple Imagery

A. The Spiritual Temple - A House of Truth and a Precious Corner Stone

The DSS community were inspired by the ideology of ttHTp JTQ. A still
wider range of terms employed in connection with the temple is extensively
used in the above sections: 'house of truth' (V:6), 'house of perfection and
truth' (VIII:9), 'holy house for Aaron' (IX:6), 'house of the community for
Israel' (DC:6); 'foundation' (V:5; VTII:8; DC:3); 'wall, a precious cornerstone'
(VIII:7), and 'a most holy dwelling' (VIII:8). All these epithets are
references to the community as the spiritual temple. CD 111:19-20 also
describes the community as a house erected by God within the people of
Israel, a 'sure house', such as had never been before. The DSS community is
also described as EPttTTlp VJ7Tp "TID 'a most holy assembly' (VIII:5), and
a UW7Tp ETIlp |WH 'a most holy dwelling'. The Hebrew expression
D^Ump WHp is usually used to describe the inner room of the tabernacle
(Exod. 26.33-34), and of the temple (1 Kgs. 6.16), into which the high priest
alone went, and only on the Day of Atonement.11 Here in the temple formed

8. Knibb 1987: 53.
9. Philo: Omn. Prob. Lib. 75.

10. Ant. XVm.1.5 (19).
11. Cf. Bockmuehl's argument that the definite article must occur in the expression

D^U/Tlp VTHp in order for it to refer to the inner sanctum is contradicted by (e.g.)
4QShirShabba (4Q400) Frg. 11:10.
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by the community the holy of holies is linked specifically with the priests of
the community.12 The act of atonement which is usually performed in the
temple is now fulfilled by the members of the community leading a right-
eous life (V:6; IX:4).

1QS VIII:7-8a describes the DSS community as 'a tested wall, a precious
cornerstone'. Here the prophecy of Isa. 28.16 is reworked, changing J2K to
nJ3Tl in order to facilitate a reference to the community. In the Isaianic
context, the two p K texts, Isa. 8.14 and 28.16, reflect the troubled period
around 735 BCE when Tiglath-Pileser III threatened to invade Israel. Israel
and Damascus were trying to force Ahaz, king of Judah, a vassal of
Assyria, to join them in the fight against Assyria. The prophet warns Ahaz
against panic (ch. 7), and then reassures his own disciples that the Lord will
be a 'sanctuary' for them. On the other hand, the Lord will be to Israel a
rock on which one stumbles (ch. 8). The nation had turned away from God
and had become useless for the accomplishment of the divine purpose of
redeeming the nations through them. However, a small minority of faithful
people will form the basis of a new community and ensure the fulfilment of
that purpose.13 The foundation of the faithful community is announced
with this oracle: 'See, I am laying14 in Zion a foundation stone, a tested
stone, a precious cornerstone, a sure foundation: "One who trusts will not
panic." '15 Childs16 notes that the key to the meaning of the verse lies in the
larger context, not only of Isa. 28, but of the book as a whole which pro-
vides the content of the imagery. Isaiah 1.26b speaks of a restored city and a
city of righteousness. So this note of justice and righteousness immediately
follows in 28.17 as a continuing commentary on the building metaphors of
28.16. Chapters 7-8 challenge King Ahaz to establish himself in faith on
the promise of God to the house of David. Ahaz, however, rejects it. But a
sign is given to the remnant who believe and who cling to the promise in the
midst of judgement (8.8-10). The same theme of God's presence, bringing
both judgement for unbelief and salvation for faith, is pictured again in
8.14-15, with God as both a sanctuary and a stone of offence to many.
This dialectic is also seen earlier on in the same chapter.17 The remnant
theme in 28.5 is linked with the pride and glory of the survivors in 4.2-4.

12. Knibb 1987:131.
13. Bruce 1973: 231.
14. The MT has "TCP, a Piel perfect 3rd ms preceded by the particle ' ' in . This construction

is grammatically possible, but extremely rare. The translation would be 'Behold I am the one
who laid a stone for the foundation.' Normally the run particle would be followed by a
participle. lQIsaa has "TCPE and lQIsab IDT1, both participles. The Targum and the Greek
translations a', a', ^ support the participle (Childs 2001:209).

15. NRSV.
16. Childs 2001:209.
17. Cf. Isa. 8 . 1 ^ and Isa. 8.5-6.
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The remnant in these chapters are not just a future promise, but a concrete
reality that has emerged as a new creation through faith during the period
of Israel's judgement.18

This same dialectic seems to be operative in the thought of the DSS
community. For them, God's presence in the spiritual temple, that is the
DSS community, brings judgement upon the unrighteous, but salvation
to their own community, and to others who will join them. Childs further
states that the effect of this inter-textual interaction in Isaiah is that
the initially ambiguous foundation stone of 28.16 serves as a metaphor
that encompasses the reality of a new community, a faithful remnant,
which is a foretaste of the coming righteous reign of God that is ushered in
by the promised messianic rule of Zion.19 For the DSS community the
metaphor of a precious cornerstone would have helped them to see them-
selves as the new community, faithful remnant and as a proleptic community
enjoying a foretaste of the coming righteous reign of God.20 The
self-understanding of the DSS community that they were the true, righteous
and pure remnant is further reflected in the Liturgical Prayers: 'You
have chosen a people in the period of your favour, because you have
remembered the covenant. You established them, separating them for
yourself in order to make them holy among all the peoples. And you
have renewed your covenant with them' (lQ34+lQ34bis [lQLitPr] Frg. 3

Among the versions, the LXX of Isa. 28.16 has 18ov iycb ififlaXw els rd
OefieXia Siwv Aidov iroAvreArj OCACKTOV aKpoywviatov evrtfiov els rd OefieAia avrrjs
Kal 6 Tnarevcov €7r9avra> ov (JLTJ KaTaioxwdrj, thereby indicating that the XiBov
reference is to an individual, particularly with the addition of inavrtp.21 In
Isa. 8.14 the LXX has Kal idv inavrw 7T€7roL0d)s which is not paralleled in the
MT. Betz argues that 8.14 has been influenced by Isa. 28.16.22 It is the
cornerstone in which one has to believe in order not to be put to shame
when God judges. The Targum interprets p K as ~pT2 'king' and adds that
'the righteous who believe in these things Cp^JQ) will not be shaken when

18. Childs 2001: 209.
19. Childs 2001: 209-10.
20. 1QH* XTV (VI): 25b-27a reads: 'My God I lean on your truth, for you set a founda-

tion ("TO) uP<>n a rock and a rafter in line (Tp) (with) justice (UDttTD), and a measuring level
(n^pttTO) of truth, to spread out tested stones CJTQ ^J^K), to build a refuge that will not shake.
All those who enter it will not stagger, and no foreigner will enter it.' The influence of Isa.
28.16 can be seen in the amount of borrowed vocabulary. However, here the community sees
itself as being built into a 'refuge' or a 'rampart' rather than as a sanctuary which foreigners
cannot enter.

21. Hillyerl971:61.
22. Betz 1987:95.
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distress comes.™ The ones who are steadfast and firmly grounded in God's
promise and stand out as the righteous in the midst of God's judgement are
those who believe on the precious cornerstone. Here the precious corner-
stone is equated to 'these things'. The Targum also abandons the terms
'stone' and 'foundation' and understands them as a reference to the
Messiah: the prophet speaks of a mighty king whom God will strengthen
and install on Mount Zion. The LXX and the Targum naturally have an
eschatological and individual orientation. As far as the DSS community is
concerned, this eschatological orientation is taken up in their interpretation,
but there is no reference to a particular individual. Rather, the text is under-
stood collectively as a reference to the community.

Hillyer notes that the qualities symbolized by the metaphor of the
rock/stone are those of strength and reliability. Cognate ideas of truth and
faithfulness are also assumed when the metaphor is used of the Lord
(cf. Isa. 28.16-17).24 However, the metaphor can also carry the opposite
meaning of being a stumbling block. In Isa. 28.16 the oracle of promise
follows the oracle of judgement against the rulers of Jerusalem (Isa. 28.14-
15). Failure of a response from the religious leaders of Jerusalem brings
in the divine decree of destruction (Isa. 28.18-22), and so the stone or
rock metaphor works as a double entendre. While it stands for strength and
reliability for those who trust in the work of God, it also stands for the
devastation and destruction of those who do not. It is a stone on which
the inhabitants of Jerusalem will stumble and be broken (Isa. 8.13-15;
28.16-17).

The double entendre in |l"Q |Z1K suits the purposes of the DSS community.
They see themselves as the precious cornerstone whom God has chosen and
also as the agents of the destruction of the wicked. This particularly applies
in the light of the failure of the religious leadership in the Jerusalem temple.
The DSS community logically extend the metaphor and rework p K to
JTOTI to support their belief of the community being the sanctuary. They
lay a foundation of truth for Israel (1QS V:5), and 'it is a tested wall, a
precious cornerstone ... Its foundations shall not shake nor move from their
place, vacat A most holy dwelling for Aaron' (1QS VIII:7-9). DDTI is a
synecdoche for the sanctuary. The 'stone' imagery has now become 'wall'
imagery facilitating a collective and corporate idea indicating that together
they formed the sanctuary. McKelvey notes that the cornerstone idea is very

23. See discussion of 'these things' Chapter 3: section II. A. The Eternal Planting - Doers
of UDU7731 r q n y H73K, where it is argued that Tg Hab. 2.4, Tg Isa. 28.16 and 1QS VIII:4b all
involve a retrospective reference in 'these things', where the righteous believe that what has
been foretold about the eschaton will become a reality soon.

24. Hillyer 1971: 58.
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likely an 'epexegesis on the temple motif, to emphasize the divinely
authoritative and eschatological nature of the sect.25 Moreover, with the
supralinear insertion of the plural TTPnTTKF and the plural verb OT, the
text of Isa. 28.16 is reworked to make the reference to the community
explicit.26 In the Isaianic context the choice of the foundation stone imagery
is influenced by the Zion tradition, with the theological concept of Yahweh
as the founder of Jerusalem and its temple (Ps. 78.68-69).27 The theological
belief was that Yahweh lived in the temple on mount Zion, and therefore
Jerusalem could not be shaken (Pss. 48.9; 87.1-2, 5). Isaiah contrasted the
solid foundation that Yahweh was laying with the government's flimsy
foundation, hastily built on inadequate foundations. These foundations
would be found failing to match specification and would be cleared away for
Yahweh's new structure. The nature of those measurements, however, is the
real key to the meaning of his message through his prophet.28 The identifica-
tion of the divine builder's line and plummet as justice and righteousness
shows that Isaiah was not referring to the foundation of an actual physical
temple, whether contemporary or future, but rather to the people of God.
Roberts29 states that just as Near Eastern gods refused to live in temples that
were not built according to their specifications, so Yahweh would not live in
Jerusalem in violation of his blueprint. His blueprint for Jerusalem was that
it would be a city of justice and righteousness. But Judah's trust was in
oppression and deceit (Isa. 30.12). Since justice and righteousness was not
practised, Yahweh was not present in the Jerusalem temple.

The DSS community make full use of the Zion traditions and rework
them to apply to their new situation. The presence of God was no longer
in Jerusalem but rather with them, as they were the ones who practised
justice and righteousness, God's blueprint for the city and the temple. In the
reworking of the Isaianic oracle of Isa. 28.16, 1QS deliberately drops the
words ]VX3. in order to make known that the DSS community is the temple.
In 1QS, 'the one who believes' is not mentioned, but the firmness of the
building, its foundations, and wall are emphasized. The DSS community are
God's living temple worshipping in spirit and truth (IX:3), offering the
atoning sacrifices of prayer and praise (TX'.A-S).30 The idea of the com-
munity as temple is picked up later on by the NT writers in 1 Peter 2.4-8,

25. McKelvey 1969: 49. He also argues that rPJ3K in lQpHab X:l refers to the com-
munity of the despotic priest. The text is not explicit about the community but seems to be in
line with the MT where the stones in the wall cry out because of the oppression of the wicked
(McKelvey 1969: 74).

26. McKelvey 1969:48.
27. Roberts 1987: 39.
28. Roberts 1987:44.
29. Roberts 1987:44.
30. Betzl987:96.
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and in Eph. 2.19-21 where the people of God are reckoned to be built upon
the foundation of the apostles and the prophets, with Jesus Christ as the
cornerstone (aKpoywvialov), with the whole structure growing into a holy
temple in the Lord (Eph. 2.21). It is quite clear from this Qumran text that,
before the Christian era, Jewish groups expected that in the last days God
would build a spiritual sanctuary not made with hands, and the DSS com-
munity sees itself fulfilling that expectation.

B. A Spiritual Temple - Polemic against the Jerusalem Cult?

1QS VIII paints the picture of the DSS community as 'an eternal planting, a
house of holiness for Israel, and a most holy assembly for Aaron, witnesses
of truth for justice and chosen by (God's) pleasure to atone for the land and
to repay the wicked their recompense.'31 The 'eternal planting' and the
'house of holiness' are juxtaposed to show that the terms refer to the DSS
community. Brooke notes that the 'cultic connection is part of the very
woof and warp of the tapestry of images which are held together around the
metaphor of planting.'32 It is not only true when the community is viewed as
an 'eternal planting' but more so when seen as the 'temple'. If, then, there is
a strong cultic connection, how is the cult viewed? 1QS seems to answer the
question as it quotes Mic. 6.8 in VIIP.2.33 The preceding verses in Micah 6
raise questions about the cultic sacrifices in Jerusalem. Would the Lord
delight in burnt offerings, thousands of rams, rivers of oil or even the
offering of a firstborn son? The prophet concludes with the answer: 'He has
told you, O mortal, what is good: and what does the Lord require of you but
to do justice, and to love kindness, and to walk humbly with your God?'34

Wolff notes the enormous increase in the size of the offering as the
prophet talks about thousands of rams and ten thousand rivers of oil
and culminates by even showing a willingness to sacrifice his firstborn,
which was beyond the legal possibilities provided by the Yahwistic cult.35

This exaggeration of numbers comes in a conventional poetic parallelism,
'thousands and ten thousands', to highlight the issue rather than to be taken
literally.36 'Thousands' and 'ten thousands' represent lavish sacrifices, and
the first-born represents one's most valuable possession.37 The desperate
questions are in order to identify the sacrifice which the Lord will accept

31.
32. Brooke 1999: 293.
33. lQpMic (1Q14) has some text from Mic. 1 as well as Mic. 6.14-15.
34. NRSV.
35. Wolff 1990: 179.
36. Cf. Hos. 8.12 where the Lord had given 'ten thousands' of his instructions.
37. Smith 1984: 51.
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(TT3n).38 The prophet who formulated the questions in w. 6-7 has master-
fully presented the absurdity of numerous cultic sacrifices and indicates
subtly that the Lord does not make these demands upon his people.39 The
prophet drives home the message that enormous amounts of sacrifices can-
not make up for God's requirement of ethical living.

Cultic language used often in connection with sacrifices appears here
in 1QS to describe the role of the community. The words nariTI (VIII:3)
and ff in (VIII:6), from the root HYl, meaning, 'be pleased with, accept
favourably', are frequently employed in the Hebrew Bible to express the
'approbatory and, especially, the official acceptance of sacrifices'.40 So also
TED (VHI:6) is used for atonement.41 In Leviticus 16 the Lord commands
Aaron to make atonement for CiS2) the sanctuary, because of the unclean-
ness of the people of Israel, their transgressions (DTPyiPSni), and their
sins (DriKUITta^) (v. 16). No one is to enter the holy of holies until Aaron
has made atonement for himself, his household and all the assembly of
Israel (v. 17). This was to be an everlasting statute for them, to make atone-
ment for the people of Israel once a year for all their sins (v. 34). The priestly
role of Aaron atoning for the sins of the people of Israel through the
offering of sacrifices is now taken on by the DSS community. nSTl is used in
VIII:3 to refer to the reparation for iniquity made by the community by
doing justice and by their own suffering, rather than through the offering of
sacrifices. They were the sanctuary where atonement was to be offered by
means of their doing justice.

1QS DC:3-5, however, explains that when 'these things' will be in Israel
then the community will atone for the guilt of transgression. As noted
above, the phrase yitf? J i n ^ i JlKUn *?ym J7U7D nntt/K *7V 133*7 (K:4)
is very similar to that used for the role of the high priest on the Day of
Atonement in Leviticus 16. "133, JflWD, KOT1 are used in Leviticus 16 as well
as in 1QS DC. The text does not stop with that, but goes on to say that
atonement would be made 'without the flesh of burnt offerings and without
the fat of sacrifice', and that the 'offering of lips according to justice will be
like a pleasant aroma of righteousness, and perfection of way will be
accepted as a freewill offering'.42 Prayer and an ethical life according to the
requirements of the Torah functioned as the sacrifices and offerings, and
made for a better atonement than did the flesh of animals.

Betz observes that the 'Essenes' had spiritualised the concept of sacrifice,
as revealed by the 'non-ritualistic use of the verb kipper = to atone', but this

38. Mays 1976:140.
39. Wolff 1990:179.
40. Wolff 1977: 263; cf. Lev. 7.18; 19.7; 22.23, 27 as well as Mic. 6.7.
41. Cf. Exod. 29.33.
42. lQSDC:4-5.
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did not mean that they rejected the temple worship.43 We have noted earlier
that Philo describes the Essenes as people who were 'especially devout in the
service of God, not by offering sacrifices of animals, but by resolving to
sanctify their minds'.44 Cross observes that Philo's comment would be
appropriate if the Essenes 'rejected the temple cultus on principle, or
insisted only that God's ethical and ritual laws be observed as a prerequisite
of valid sacrifices.'45 He then goes on to say that the Qumran texts lead us to
believe that the objection to the cult fell in the second category. Cross
emphasizes the priestly nature of the DSS community, who believed that the
sanctuary in Jerusalem was defiled and that the reigning priesthood was
defiled; but they expected to perform legitimate sacrifices in the days of the
last war.46 Brooke suggests that D^TUpB in 4QFlor. needs to be seen as a
continuation of the metaphoric language of the eschatological sanctuary,
accepting that the community did not reject sacrifices in themselves, and
that they may have also practised them in some way, not waiting for the cult
to be restored.47

The concern for the purity of the sanctuary is also reflected in the
Damascus Document where it indicates that the DSS community entered
into a covenant to avoid the sanctuary. CD 6:11-14:

But all those who have been brought into the covenant shall not enter the
sanctuary to light up his altar in vain. They shall be those who close the
door, as God said, 'Who amongst you will close my door? vacat so that
you do not light up my altar in vain.'

Malachi 1.10 is quoted here, referring to the priests who offered blemished
sacrifices which were unacceptable to the Lord. Tg. Mai. 1.10 interprets the
verse: 'Moreover, who is here among you that will close the doors of my
Sanctuary that you may not offer an abominable offering upon my altar?'48

There is an addition of 'my Sanctuary' as well as a change to 'offer an
abominable offering' for MT 'that you may not light my altar in vain'. The
Targum rephrases, since according to Lev. 6.9, 12 the fire on the altar of
burnt offering was not to go out. Davies suggests that vain lighting of the
altar is consistent with a scrupulous adherence to the temple cult, but that
'shutting the door' is a Qumran gloss.49 Hill notes that the 2 in MT UX Tfl

43. Betz 1999:461.
44. Prob. 75.
45. Cross 1995: 85.
46. 1QM 11:1-6
47. Brooke 1985: 187.
48. Gordon 1989:230.
49. Davies 1982: 297; Davies sees CD as a pre-Qumran document and therefore says that

the temple cult would not have been 'shut' and so argues that it must be a Qumran gloss.
However, the text of Malachi does talk about shutting the doors of the temple along with vain
lighting of the fire on the altar, and so there is no reason to assume it as a Qumran gloss.
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UDI2 is partitive and is used rhetorically to impugn the entire priestly
corps, because none of them had taken the initiative to terminate the abuses
occurring in the temple by even stopping the sacrifices temporarily.50 The
prophet condemns the quality of the offering, which indicated the attitude
of the Jerusalem priesthood to God. Similarly, the DSS community see
themselves as the ones who fulfil this role of closing the doors of the
sanctuary so that sacrifices may not be offered in vain. It is not as though
the DSS community did not believe in sacrifices or that these had lost
their validity, but rather that they were against the corrupt leadership of
Jerusalem who continued with the sacrifices without any ethical improve-
ment on their part.51

Just as the prophetic protests52 were against those who would bring sacri-
fices in order to cover over evil and injustice, so also the DSS community
critique the Jerusalem priests and the sacrificial system. Obedience, truth,
and doing justice and righteousness were more acceptable to the Lord than
sacrifices. This was in line with the character of God and expected of the
eternal plant - the community. But this did not mean that they rejected the
cult or the sacrificial system, as is seen in the existence of the Temple Scroll
which contains laws for the life of the people of Israel centered around the
temple and its sacrifices. Even if the Temple Scroll is not sectarian, its
preservation may be seen to indicate a high estimation of the cult.

50. Hill 1998:183.
51. The Jerusalem priesthood was seen by the DSS community as both religiously and

morally corrupt. Cf. lQpHab DC:4; lQpMic 11:1; 4QpNah Frags. 3-41:11,11:9.
52. Cf. 1 Sam. 15.22; Amos 5.21-23; Prov. 21.3.



Chapter 10

TEMPLE IMAGERY IN THE PESHARIM

Introduction

Among the scrolls found at Qumran the pesharim cover five or possibly
six of the twelve prophets (Hosea, Micah, Nahum, Habakkuk, Zephaniah
and one unidentified), and parts of Isaiah and Psalms. They get their name
from the word pesher which is used extensively in these texts. The pesher
is a type of biblical interpretation employed by the DSS community in
which selected biblical texts are applied to contemporary, and sometimes
sectarian, settings by means of various literary devices. The word pesher
may refer either to the employment of such techniques or to a genre com-
prised of a series of such interpretations.1 In either case, the presence of the
word pesher is essential for their designation. It is a loan-word from the
Aramaic "TO7B {pesar). Within the biblical corpus the word or one of its
forms appears mostly in the book of Daniel (34x), mainly in the context of
interpreting dreams, and once in Eccl. 8.1 with the meaning 'interpretation'.
Among the cognates, Akkadian has pisru 'solution', 'meaning' or 'inter-
pretation',2 and Syriac has pesara 'solution' or 'explanation'.3

The DSS community considered the biblical prophecy as revelation
analogous to a dream or mystery, which could only be unravelled by a
specially endowed individual. The coded prophetic messages were
deciphered by the author of the pesher.A However, the new interpretation
was also rendered in veiled terms. Pesher interpretations were meaningful
revelations for their intended sectarian audience. The pesher contemporizes
the biblical texts, identifying their referents in history, and applying them to
current situations.5

The pesher usually operates in a set manner. There is a citation of the
biblical text or the lemma, followed by an introductory formula using the

1. Berrin EDSS: 644.
2. AHw.:2,S6%.
3. HALOT: 982.
4. Berrin EDSS: 644.
5. Berrin EDSS: 644.
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word pishro meaning 'its interpretation' (or some form of the term pesher),
and then the new application.6 Some of the pesharim tend to leave a space
between the citation and the introductory formula to indicate the beginning
of the pesher.1 The application relies upon linguistic or literary associations
between the lemma and the interpretation. A good example of pesher can
be seen in pesher Habakkuk (lQpHab), which cites Hab. 2.2: 'The Lord
answered me and said: "Write the vision; make it plain on tablets so that
he who reads it may run."' The pesher interprets this text to mean that God
had told Habakkuk to write down what was going to happen to the last
generation, but did not let him know what the final outcome would be. The
interpretation lies with the Teacher of Righteousness to whom 'God
revealed all the mysteries of the words of his servants, the prophets'.8 The
value of the biblical text lay in its contemporary relevance, which was
revealed to the author of the pesher but unknown to the original biblical
composer.

/. Pesher Habakkuk

Temple imagery occurs in pesher Habakkuk (lQpHab) and in pesher
Isaiah 4QpIsad, though not explicitly. lQpHab was one of the seven scrolls
discovered in 1947 and published in 1951.9 The pesher was written on
thirteen columns of seventeen lines each, ending half-way through the
thirteenth column at the conclusion of Habakkuk 2. The first column is
badly damaged and the right side of the scroll is missing. The second
column has a vertical strip missing through the centre. The bottom of the
scroll has also been corroded, and so all the columns appear to lack a line or
two of the expected seventeen. The scroll is written in a Herodian script that
has been dated to around the second half of the first century BCE. The
tetragrammaton has been written with palaeo-Hebrew characters.10

In lQpHab two main themes are covered in the commentary, one relating
to the internal religious politics of Jerusalem and the temple priesthood,
and the other to the international repercussions of the arrival of the Kittim
(Romans).11 The themes follow the biblical pattern in the book of
Habakkuk. Just as the prophet Habakkuk moves back and forth between
domestic and foreign affairs, so also does the author of lQpHab.12 Thus in

6. Benin EDSS: 644.
7. Benin EDSS: 645.
8. lQpHabVII:4-5.
9. Bernstein EDSS: 647.

10. Bernstein EDSS: 647.
11. Bernstein EDSS: 648-49.
12. Bernstein EDSS: 648-49.
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Habakkuk 1, the pesher interprets w. 2-4 as referring to a domestic enemy,
and w. 14-17 to an international enemy.13 Temple imagery occurs in
lQpHab XII: 1-10 and this section will be dealt with in detail.

A. Text IQpHab XII: 1-1014

i"Q •DOT "TOT rrnp p K onm OTK TOTO nnm . l
x HK i? nbwb vvnn yrnn bv -mn -KPD .2
Kin ]M±?n K*O OTTOK bv bm TOK iron .3

rxmv rrnm wia man nrannm i n n ra v .4
(yacat) nb^b ^K "uusnim "i«7K minn .5

m nnK IWKI tpjroK mta^ DDT -IU/KD .6
n^m11 K̂ n nnpn TIU;D y w ran rvnp n

nK Kau11! nayin ^ v a ^^^ fn3n nn bvs "IU;K .8
1U7K rmrn "nv nan "pK onrn *7K unpw .9

D^TOK pn TO .10

A Textual Notes

lQpHabXILl
n n m : Part of the citation of Hab. 2.17. MT has ]JTTP 6he will terrify them',
a hiph. impf. 3rd masc. sing. + 3rd fern. pi. sfx. from the root J1ITI. This
suffix may have risen out of a confusion at some point between the final "|
and the ]. LXX (S, Tg) has TTTorjoei oc, confirming that it should read
rDniT. Here in IQpHab XII: 1, it may be a case of scribal error with the 3
missing.

IQpHab XIT.2-6
There is an X mark at the end of line 2 (also in 111:12, 14; IV: 11, 14; 6:4,12;
VIII: 1; IX:1,13; X:3). Tov notes that these are marks written at the ends of
lines as line-fillers.16

nU7TV: Qal. masc. sing, ptcpl. where a masc. pi. ptcpl. WW is expected,
referring to the plural D^KFID. Probably a scribal error or an orthographic
variant of "'ttJlV.17

"UUDW: The imperfect form with the long vowel after the first radical is
infrequent among the scrolls, but it does occur in some cases even when a
suffix is added to a singular verb as in 1QS VI: 14 intfrYTP.18

13. Bernstein EDSS: 648-49.
14. I follow the reading of Brownlee in this column unless otherwise stated (Brownlee

1950: plate 60).
15. Horganl979:51.
16. DJD:39,340.
17. Horgan 1979: 53.
18. Horgan 1979: 53; Horgan also cites another example in 1QS VI: 17 and reads

P, but the text actually has i
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lQpHabXII:7
yiK onm rrnp ^rnn: MT has rmp yiK onm DIK "Tain. The scribe
deliberately reworks the citation from the MT in order to make a specific
reference to Jerusalem.

lQpHabXII:8
WV72 win - p u n . Supralinear insertion of VU7"in.

C. Translation

1. will terrify you. Because of human bloodshed and the violence (against)
the land, the city and all the dwellers in it.

2. The interpretation of the matter concerns the wicked priest, to pay him
3. his due as he dealt with the poor. For Lebanon is
4. the Council of the community and the animals are the simple ones of

Judah, who keep
5. the law. (It is he) whom God will judge to destroy completely (vacat)
6. just as he planned to annihilate the poor. And when it says 'because of

the bloodshed
7. of the city and the violence (against) the land\ its interpretation is that

the city is Jerusalem
8. in which the Wicked Priest committed abominable deeds and defiled
9. the sanctuary of God. And 'violence (against) the land9, they are the

cities of Judah where
10. he took violent possession of the wealth of the poor.

D. Commentary

1. lQpHab XII: 1-10
Column XII starts with the citation of the last part of Hab. 2.17 followed by
the pesher. The 'human bloodshed and the violence (against) the land, the city
and all the dwellers in if is interpreted as the acts of the Wicked Priest
against the poor. The poor could be the physically poor, or those 'poor in
spirit', or the humble, which, in this case, may be interpreted as the DSS
community as shall be argued below. The pesher interprets that God will
deal with the Wicked Priest in a manner similar to the Wicked Priest's
dealing with the poor. The Wicked Priest and everything associated with
him will be completely destroyed.

//. Temple Imagery

A. Lebanon = The Council of the Community = Temple/Eden?

Temple imagery in lQpHab can be understood by examining the exegetical
traditions that lie behind the symbolic use of 'Lebanon' in the pesher. While
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Hab. 2.17 has Tor the violence done to Lebanon will overwhelm you; the
destruction of the animals will terrify you - because of human bloodshed
and violence to the land, to cities and all who live in them',19 the pesher
symbolically interprets 'Lebanon' as the council of the community and
the 'animals' as the ordinary members of the community. What exegetical
tradition lies behind the interpretation of 'Lebanon' known to the author,
so that he and his readers would understand the symbolism? Within the
Hebrew Bible, the term Lebanon occurs 71x, out of which at least eighteen
occurrences are symbolic. In the discussion below I argue that two key
exegetical strands of interpretation emerge from the use of the term
Lebanon. The first is that Lebanon is equated with the sanctuary, and the
second, that Lebanon stands as a symbol for luxuriant vegetation and a
land of bounteous natural resources, thereby bringing in echoes of Eden.

An examination of common exegetical traditions used by the Targum to
Habakkuk and lQpHab would enable us to understand whether or not the
author of the pesher understood Lebanon symbolically as the sanctuary.
Brownlee has compared the texts and the interpretations of the Targum and
lQpHab and suggests that the outstanding agreements in interpretation,
which are not clearly suggested by the biblical text itself, must be assigned
to a common grounding in traditional interpretation.20 The Targum to
Habakkuk 2.17 has: 'for violence done to the Sanctuary (JTQ tyiDTl
KUTIpD) will cover you and the spoiling of its people will destroy you, on
account of men's blood and the violation of the land of Israel, the city of
Jerusalem and all who dwell in it'. For the MT 'Lebanon' the Targum reads
'Sanctuary9.21 The equation of Lebanon = sanctuary or temple in the
Targum also occurs in Deut. 1.7; 3.25; 11.24; 2 Kgs. 19.23 (// Isa. 37.24);
Cant. 4.8, 15; Jer. 22.6, 20, 23; Hos. 14.7 and Zech. 10.10.22 This idea pos-
sibly stems from the fact that cedar-wood from Lebanon was used in the
construction of Solomon's Temple (1 Kgs. 5.19-25 [Heb.]).23 lQpHab
XII:2, on the other hand, interprets Lebanon as the 'Council of the
Community'. If the author of lQpHab was aware of the traditional inter-
pretation found in the Targum, that Lebanon was to be understood as the
sanctuary, then he would have equated the sectarian community with the
sanctuary. Moreover, Brownlee argues that the Targum stands between the
biblical text and the pesher, and therefore the author of the pesher was
following the interpretation found in the Targum.24 Gordon refutes the idea

19. Following NRSV translation except 'land'.
20. Brownlee 1956:170.
21. Gordon 1989:153.
22. For a detailed study of the interpretation of Lebanon = Sanctuary, see Vermes 1973a:

26-39 and Gartner 1965:42-44.
23. Gordon 1989:153.
24. Brownlee 1956:174.
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of targumic priority and argues that the several parallels between the pesher
and the Targum may be partly coincidence and may partly reflect common
exegetical traditions.25 The idea of the DSS community as the sanctuary has
already been seen explicitly in 1QS VIII:5-11; 4Q Flor. 1-13; 4QShirShabba

Frg. 11:1-21 and llQTa XXIX: 1-10.
The Targum also interprets the 'destruction of the animals' (mni"Q

1W) as the 'spoiling of its people9 (Hab. 2.17). The antecedent to the pro-
noun 'its' is the sanctuary, and therefore the spoiling refers to the people
of the sanctuary. According to the Targum (Hab. 2.17a), the punishment
that is to be meted out for one who violates the temple and her people is
shattering QJiJ"Qnn), which represents the verb Jinn used by the MT and
the author of lQpHab (lQpHab XII:I).26 lQpHab identifies the 'animals'
as the 'simple ones ofJudah' and as the 'poor' who keep the law (lQpHab
XII:3, 5). The pesher states that God will judge the Wicked Priest and will
'destroy (him) completely' (lQpHab XIL5), because he had plotted to des-
troy the 'poor'. The Targum (2:17b) states that the reason for the destruc-
tion of those who defiled the sanctuary was their shedding of human blood
and the 'violation of the land of Israel, the city of Jerusalem and all who
dwell in it'.27 Similarly, lQpHab reworks the citation with iTHp "'DID (lines
6-7) for MT D1K TOTO, and interprets the 'city' as Jerusalem, where the
Wicked Priest committed abominable deeds and defiled the sanctuary
of God. Further, the 'violence (against) the land9 is interpreted in relation to
the cities of Judah where the Wicked Priest took away the wealth of the
poor (lQpHab XII:7-10). The identification of the 'city' with Jerusalem
and the 'land' with cities of Judah (Israel in the Targum) may have been
quite natural for any Palestinian Jew, but there is a possibility that this
identical interpretation may have derived from a common hermeneutical
tradition.28 It is likely that the author of lQpHab would have been aware of
the interpretation of Lebanon as the sanctuary. At one level the MT would
have been a simple reference to Lebanon, but at another, the commentator
would have seen a reference to the council of the community as being itself
a kind of sanctuary.

25. Brownlee accepts that some of the contents of the Targum are later than the Qumran
scrolls. Yet since the Talmud traces the origin of the Targum to Ezra and the last of the
prophets, and since the Targum itself seems to allude to events of the last two centuries BCE,
he believes that there is a good basis for regarding many of the interpretations embedded
within the Targum as deriving from an early oral tradition or a proto-Targum (Brownlee 1956:
169-76). Gordon refutes Brownlee's theory, stating that the evidence does not add up to
dependence by lQpHab upon an early version of Tg. Hab. (Gordon 1994: 83-95).

26. Tg. uses one of its favourite verbs, "On, to translate MT J i m 'terrify' (Gordon 1989:
153).

27. Gordon 1989:153.
28. Brownlee 1956:175.
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Similarly, there is a skilful double entendre going on in the second half
of the column. On the surface it seems as though the author of lQpHab
is talking about Jerusalem and the sanctuary where the Wicked Priest com-
mitted abominable acts, violated the precincts of the temple, and afflicted
the poor (lQpHab XH:6-10). This is an obvious interpretation and there
are historical references to support it.29 But it is equally probable that
the author is actually talking about the Wicked Priest's treatment of his own
community. The author refers to the 'poor' (CP 3TQK) three times within the
short span of ten lines, each time in the plural. This can be regarded as a
general reference to the impoverished people who were rapaciously
exploited by the Wicked Priest. However, the use of the term OTTQK,
which refers to the community elsewhere, seems to point clearly to the DSS
community on this occasion as well.30 Elliger states that the word ETOTQK
does not have a definite article and is not a technical term for the com-
munity, but was on the way to becoming one.31 At the same time, the idea
of the DSS community as the 'poor' is explicit in 4QpPsa (4Q171). Com-
menting on Ps. 37.11 'But the meek shall inherit the land' the pesher states
that its interpretation 'concerns the Congregation of the Poor who accept
the season of affliction' (4QpPsa 11:9-1 la). A similar interpretation of the
'poor' as the community occurs in 4QpPsa 111:10.

In using the terms 'Lebanon' and 'the poor', the author of lQpHab
primarily refers to the DSS community who have been violated, both as the
sanctuary and as the 'poor'. The double entendre works well here as the
specific terms at a cursory glance do not seem to convey any sectarian
connotation, but at another level they symbolically refer to the community.

A second strand of the symbolic interpretation of Lebanon is that of
natural beauty, bounteous resources and a fertile land.32 An examination of
some of the texts in the Hebrew Bible which use Lebanon symbolically leads
us to believe that they have Edenic echoes. In Deut. 3.25 when Moses wants
to enter the promised land he says: nniUH yTKiTTIK niOKl KrrTQM*
fUDfrm n m ZllUn i n n ]TW! ~QiO "KPK. Moses speaks about the prom-
ised land using the symbol of Lebanon. Lebanon was famous for its luxuri-
ant vegetation (Hos. 14.6-8; Ps. 72.16, etc.) and natural beauty (Cant. 5.15;

29. The Wicked Priest may represent a multiplicity of Wicked Priests: Judas Maccabeus:
Alcimus; Jonathan; Simon; John Hyrcanus; and Alexander Jannaeus (Garcia Martinez and
van der Woude. 1990: 521-41). The suppression of Jewish worship and the defiling of the
temple reflect the period 168-165 BCE during the reign of Antiochus IV (Grabbe 1994: 265).

30. Keck 1966: 74.
31. Elliger 1953: 86-87,220-22.
32. Lebanon is used symbolically in the following texts: Deut. 3.25; 2 Kgs. 19.23;

Pss. 72.16; 92.12; 104.16; Cant. 4.11, 15(2); Isa. 35.2; 60.13; Ezek. 31.3-9, 16; Hos. 14.5, 6, 7;
Hab.2.17.



10. Temple Imagery in the Pesharim 185

7.5), and therefore can symbolize Canaan as a land of beauty and boun-
teous natural resources.33

In Ezek. 31.3-9 Assyria is compared to a cedar of Lebanon with beauti-
ful branches overshadowing the forest, tall and with abundant foliage. There
is also mention of the cedars in Eden, the garden of God, which could not
rival it (w. 8-9). So also in Isa. 60.13 the Lord declares that 'the glory of
Lebanon shall come to you, the cypress, the plane, and the pine, to beautify
the place of my sanctuary; and I will glorify where my feet rest'. In the
Isaianic context the reference to the rich forests of Lebanon providing pine,
fir and cypress is part of the imagery of the paradisiacal new order, a restor-
ation of Eden, and not an inventory of lumber for the rebuilding of the
temple.34

Brown35 has shown that there is a distinct link between Eden, paradise
and the forest of Lebanon. He traces how the term 'paradise' enters Greek
and Hebrew history from its Persian roots in which it refers to forest
enclosures belonging to Persian kings and satraps used as hunting parks
and timber preserves. He observes that there is a gradual shift among
the versions from the 'garden of Eden' to 'paradise'. In Gen. 2.8 the Lord is
described as a planter, 'who planted a garden in Eden, in the East' ( W I

p i n - ] * TFTfyX mm) . The LXX however renders this Kal
Kvpios 6 deds TTapdSeiGov iv ESe/x Kara avaroXas. It replaces 'garden'

with 'paradise', thereby making a major change. Among the versions Tg
Onq. leaves the expression unchanged, but the Syriac is aware of the LXX
and uses 'paradise'. Similarly, the LXX uses TrapaSelaov in Gen. 3.23 where
the Hebrew has |"IJr"JM. Likewise, in most of the prophetic passages where
there is a reference to Eden the LXX has napaSeLaos, with variations, for the
MT's p (Isa. 51.3; Ezek. 28.13; 31.8-9; Joel 2.3).36 Brown further observes
that in Ezek. 31.3-9 the cedar of Lebanon is envied by the cedars in the
'garden of God' and the 'trees of Eden'. This, he says, suggests that Eden
is on Lebanon.37 Whether Eden is on Lebanon is not explicit in the text,
but there is a clear connection between Lebanon, Eden and Paradise. He
also observes that this tradition is followed in 1 Enoch 32.3 from Qumran
(4Q206), where Enoch describes Eden as the 'Paradise of Righteousness'
([K]WPp DUD). He concludes by saying that in later Judaism and in the
NT the term 'paradise' is supernaturalized to denote the restoration of
Eden.38

33. Weinfeldl991: 191.
34. Childs 2001:498.
35. Brown 2001: 119-51.
36. Brown 2001: 138.
37. Brown 2001: 138.
38. Brown 2001: 138.
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In the texts that we have discussed above, there is ample evidence to show
that Lebanon was also understood symbolically to connote luxuriant vege-
tation, natural beauty, cedars and flowing streams which were present in the
garden of Eden. There is also a connection between the idea of a garden
and that of paradise. The image of evergreen trees may have also influenced
the writer of lQpHab to use Lebanon symbolically. Brownlee notes the
suggestion of his former student W.R. Murdoch that the use of 'council'
n y y in the pesher may involve a word-play on the Hebrew yV/Tfyy
(tree[s]), since Lebanon was famous for its D'W.39 This idea of an evergreen
garden brings in echoes of a restored Eden and can be applied symbolically
to the righteous also. It is this kind of idea that would have influenced
the author of lQpHab as he also understood the community both as a
'sanctuary' and as an 'eternal planting' with Edenic and paradisal echoes,
all of which seem to be suggested by the term 'Lebanon'.

///. Pesher Isaiah

Five fragmentary manuscripts of the pesharim on the book of Isaiah were
found in Cave 4 (pesher IsaiahaHJ [4Q161-165]), and one in Cave 3 (pesher
Isaiah [3Q4]), although, strictly, the latter does not survive in sufficient
detail for its genre to be determined.40 The pesharim all seem to be
independent documents, and in one case the same text is interpreted differ-
ently in two of them (pesher Isaiaha and pesher Isaiah0).41 Pesher Isaiaha

(4Q161), of which three columns have been reconstructed, includes the bib-
lical text with pesher from Isa. 10.22-11.5. The sections of Isaiah com-
mented on describe the protection of Judah from the invading Assyrian
forces and have a messianic prophecy about the inspired 'root of Jesse'.42

Both these sections have a pesher, the former in terms of contemporary
military action in Palestine and the latter with reference to the DSS com-
munity's eschatological beliefs. Pesher Isaiahb (4Q162) has material from
Isa. 5-6. Much of the surviving material is biblical text, with very little of
the pesher. Pesher Isaiahc (4Q163) has about sixty fragments of papyrus,
poorly preserved, and is therefore one of the most complex among the
pesharim. It contains references to other biblical books like Jeremiah, Hosea
and Zechariah in the pesher.43 The surviving larger fragments consist mainly
of biblical text, covering parts of Isaiah 8-10, 14, 19, and 29-31.44 It

39. Brownlee 1979:199.
40. Bernstein EDSS: 651.
41. Bernstein EDSS: 651.
42. Bernstein EDSS: 652.
43. Horgan 1979: 95.
44. Bernstein EDSS: 652.
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presents no continuous pesher as opposed to the lemma. It has sparse exe-
getical comments, disjointed and difficult to link with a preceding biblical
lemma.45 Pesher Isaiahd (4Q164) has one readable fragment commenting on
Isa. 54.11b~12b, which describes the rebuilding of Jerusalem following the
Babylonian exile. This is then applied by the pesher to the sect: that new
Jerusalem, the temple-city, represents their community. While there is no
explicit reference to the temple, the temple-city stands as a synecdoche for
the temple. This pesher will be dealt with in detail below. Pesher Isaiah6

(4Q165) contains material from Isa. 11, 14-15, 21, 32, and 40, but the text
available is so sparse that it is difficult to get a sense of the direction it takes.

A. Text-4QpIsadFrg.l:l-S46

fQin -ura Dnpora -prrwn pyn 7133 b m w ^TD y[... .1
[Kin... Djvm n^rrap pmn nyv nK THF -ipr/K .2

[^013 TimrL.p'nKn l ira TDDH p i o TITQ m y .3
-irnn ny vn EPK] *wv w>m bv rwz ynwrw Vo A

[ ] DTOTnm aniKn vsvmi un^n .5
bj I fy .6

D^^n jmnjK1? ^xrw* wiv win bv TUPD .7
^ .8

A Textual Notes

4QpIsadFrg. 1:1

Y [...]: Initial fragment missing. Allegro47 reads "|, but it is part of the citation
and the word was probably yp^lH].48

*pya "]1Q3: Allegro reads this as 1^2 yS3, '(all Israel) sought thee
according to your word'.49 It seems more appropriate to read p i G "]TD3,
as the two words occur together in 2 Kgs. 9.30 and in Jer. 4.30.50

*WB D"npQD3: Reconstruction following Allegro.51

4QpIsadFrg. 1:2-3
: Reconstruction following Allegro.52

45. Bernstein EDSS: 652.
46. I follow Allegro's reading for this column unless otherwise stated (Allegro DJD: 5,27-

28).
47. Allegro DJD: 5,27.
48. Yadin 1959b: 40.
49. Allegro DJD: 5,28.
50. Yadin 1959b: 40.
51. Allegro 1958a: 220.
52. Allegro DJD: 5,27.
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[Kin... Djym EPXTDp JUTTI: Reconstruction partly following Horgan
and partly Yadin.53

\VQTX2 ^nWT\..^OPT^T\\ Reconstruction following Isa. 54.12.

4QpIsadFrg. 1:4-8
ptt7K Him J12f JO BPK]: Reconstruction following Horgan.54

{^jU/nttO: Erasure of *7.
[TllpK ^QK1? "piyttJ ^JOI: Reconstruction following Isa. 54.12.

C Translation

1. ...] all Israel like mascara around the eye. And I will lay your foundation
in sapp[hires. Its interpretation is that]

2. they established the Council of the community [among the] priests and
thepeo[ple.... It]

3. is his chosen congregation, as a stone of sapphire in the midst of
stones. [... And I will make]

4. all your pinnacles [of rubies]. Its interpretation concerns the twelve
[men in the Council of the community who]

5. give light according to the judgement of the Urim and Thummim
[...]

6. lacking from them, like the sun {.} in all its brightness. And al[l your
gates as sparkling stones]

7. Its interpretation concerns the heads of the tribes of Israel at the e[nd
of days]

8. its lot, the offices of [...

D. Commentary

1:1-8
The fragment begins with a citation of Isa. 54.11b. The restoration of
Zion described in Isaiah is now interpreted to apply to the council of the
community. They would be the precious stones in the midst of other stones.
Further, where the Lord promises to make the battlements/pinnacles of
Zion with rubies, it is applied to the twelve in the council of the community
who make decisions in consultation with the Urim and the Thummim.
Their decisions will give light to those living in Zion who were believed to be
living under the influence of the 'sons of darkness'. There may be a pun on

53. Horgan 1979:126; Yadin 1959b: 40.
54. Horgan 1979:129.
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from the root T1K 'light' or 'flame5.55 The final two lines possibly
contain an interpretation of another stich from Isa. 54.12: 'your gates as
sparkling stones'. This is interpreted as a reference to the heads of the tribes
of Israel and their hierarchical positions within the community.

IV. Temple Imagery

A. The Restoration ofZion - The Temple City

The restoration of Zion, the temple city, is described in 4QpIsad Frg. 1:1-8.
It cites parts of Isa. 54.11-12 and then interprets it with the help of the
citation formula TTC7D. The DSS community believed that they were living
in the 'last days' and that the end was imminent. The intention of the pesher
is to show that the prophesied foundation of a new and glorified Jerusalem
had taken place with the foundation of the DSS community.56

In the Isaianic text, the Lord comforts Jerusalem/Zion as a mother of a
dispersed and depressed family, reassuring her with a covenant of peace.57

After the awful experience of exile, now there is reconciliation between the
Lord and the people of Judah. Jerusalem is comforted by the Lord saying,
'O afflicted one, storm-tossed, and not comforted, I am about to set your
stones in antimony, and your foundation walls58 with sapphires; I will make
your pinnacles of rubies, your gates of jewels, and all your wall of precious
stones'. God himself was going to be the builder of the new Jerusalem and
she would have a unique relationship again with the Lord. Since chapter 54
has to do with the new beginning of Zion/Jerusalem, it seems appropriate
that the text describes the rebuilding of the city walls. The text contains a
series of building terms: stones, foundation stones (or foundation walls),
pinnacles, gates and enclosure.59 Walls make the boundaries of the city and
ensure its safety, protection and independence.60 The rebuilding of the walls
was a sign of restoration from the Lord. The sapphires, rubies and other
precious stones are all symbolic of how the nation was precious to the Lord.
There is a restoration and rebuilding of the nation, and the faithful servants
of the Lord will be the inheritors of Jerusalem.

55. Milgrom cites a rabbinic interpretation of Lev. 8.8 which explains the meaning of
the words Urim and Thummim: 'Urim, because it illuminates O"^) their (inquirers')
words; Thummim, because it completes (DTI) (i.e., fulfils) their words' (b. Yoma 73b) (Milgrom
1991:511).

56. Draper 1988: 54.
57. Baltzer 2001:451.
58. Incorporating lQIsaa reading.
59. Baltzer 2001:451.
60. Baltzer 2001:451.
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A comparison between the MT of Isa. 54.11-12 and the text cited by the
pesher shows how the author skilfully chooses words which could refer to
the community and reworks others to suit their new context.

[Kin... D]ym crarrap ]

m m m y .3

The y at the beginning of line 1 is probably to be read as the end of
YP31J3], a reconstruction from Isa. 54.11.62 The pesher cites "]1D from the
text but replaces the 3 with a 3. This is then followed by piQ, as the author
of the pesher understands the meaning as 'eye make-up' rather than 'hard
mortar' as probably intended in Isaiah.63 The author of the pesher seems to
have been familiar with the meaning of 'eye make-up', which occurs in two
other texts in the MT with the same meaning (2 Kgs 9.30 and Jer. 4.30), on
both occasions followed by "pi?. The pesher begins by stating that 'all Israel'

61. Following lQIsaa and reading "pm
62. Yadin 1959b: 40.
63. HALOT: 918.

'and your foundation walls'.
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will be like mascara Q1S3) around the eye. The idea of 'all Israel' is not
common in the scrolls and seems to refer to the community as the righteous
remnant rather than to the entire nation (cf. 1QS 11:22; lQSa 1:1; 4QpNah
IIL3).64 This interpretation probably follows because of the mention of
•'UK and ^JnitTl in the lemma which is cited in reference to the DSS
community on other occasions.65 The pesher states that the DSS community
established the council of the community consisting of the priests and the
laity. While the same term 'council' is used to refer to the sect as a whole,66 it
may also refer to the nascent community.67 D îpSCQ in line 1 and TDDn in
line 3 represent D^TBOT in verse 11. The council are seen as precious
stones in the midst of other stones, and chosen by God. "]Tntt7Btt7 in line 4
represents ifJWYW in verse 12. The pesher further interprets 'all your
pinnacles ...' as the twelve in the council of the community who guide
people. The same imagery is picked up in Rev. 20.14 in its description of
New Jerusalem: 'and the wall of the city has twelve foundations, and on
them are the names of the twelve apostles of the Lamb'. Also, in v. 19: 'The
foundations of the wall of the city are adorned with every jewel; the first was
jasper, the second sapphire, the third agate, the fourth emerald'. In the
pesher, the council of the community are seen as the foundation of
the new Jerusalem who will give judgements according to the Urim and the
Thummim (line 5). This tradition of the faithful as the foundation of
the city who carry out judgement, as in Rev. 20.4 probably derives from the
same thought world as that of the DSS community.68 The vision of
the community as the True Israel, embattled and persecuted, dominated the
thinking of both communities.69 The DSS community believed that the new
creation promised by God had already begun with God laying the members
of the community as the foundation of Zion, the Temple City.

The combination of Zion and temple motifs is also seen in Isa. 2.3:
'Come, let us go up to the mountain of the Lord, to the house of the God of
Jacob, that he may teach us his ways and that we may walk in his paths. For
from Zion proceeds the Law and the word of the Lord from Jerusalem.'
However, in lQIsaa the scribe omits the words n m r t R 'to the
mountain of the Lord', which is probably due to haplography, the scribe
skipping from one ^K to the other.70 But the scribe also reads the plural
U m 'they will teach us' for MT UTH 'he will teach us', which indicates
that the DSS community saw themselves as the instructors of the law in the

64. Draper 1988: 55.
65. lQHa XIV (VI):25b-27a; 1QS VIII:7.
66. 1QS 111:2; V:7; VL13-14; VHIrll.
67. 1QS Vm:l-4a; 4Q265 Frg. 711:7-8; cf. Hempel 1999b: 78.
68. Draper 1988: 58.
69. Draper 1988: 58.
70. Brownlee 1964:157.
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temple city. Paulson Pulikottil, in dealing with this text translates, 'the Law
has departed/proceeded from Zion', and interprets the text to mean that
Jerusalem was deprived of its privilege as a centre of religious instruction in
the end of days, hence the Law had departed from it. The centre for
religious instruction was now located elsewhere in 'the house of the God of
Jacob'. He claims that the scribe considered that the Torah was no more
resident in Zion and had therefore been relocated, and that the relocation of
the Torah and the instruction in another place has sectarian overtones as it
was in tandem with the sectarian community's own relocation to Qumran.71

The above interpretation cannot be sustained, since the translation
'departed' does not make sense in the context. Even if we take the omission
of ffiTPTT^K as deliberate, the term 'house of the God of Jacob' still
remains. This refers to the temple in Jerusalem. The names Jacob and Israel
are frequently interchanged to refer to the nation in the light of Jacob's own
change of name to Israel. So, interpreting the 'house of the God of Jacob'
as 'another place' is unwarranted. Within the scrolls themselves, we have
further evidence in 4Q174, a sectarian composition, that the sectarians
understood Zion as the place where the temple would be located and where
the law would be taught. 4Q1741:10 first notes that the Lord will build them
a house.72 Then, in the same text, the Lord also promises: 'I will raise up
your seed after you and establish the throne of his kingdom [for ev]er. I will
be a father to him and he will be a son to me. This (refers to) the branch of
David who will rise with the Interpreter of the law who [will rise up] in Zi[on
in] the [l]ast days...'73 But if the law had departed from Zion, it makes no
sense for the interpreter of the law to rise in Zion. In Isa. 54.13, immediately
after the promise of the rebuilding of Zion, the Lord himself is shown as the
one who teaches the children of Zion. God's presence and his teaching are
present in Zion. Unfortunately, Isa. 54.13 is missing in the pesher, as the
column is fragmentary.

For the sectarian community, new Jerusalem/Zion is envisaged as the
eschatological restored Israel. This is understood in a symbolic way in
4QpIsad where the stones and the walls refer to the DSS community. The
DSS community think of New Jerusalem primarily as the temple city of
which they form a key part and in which they function as a spiritual temple,
teaching the law and giving instruction to the people.

71. Pulikottil 2001:144,146,173-77.
72. 4Q174I:10.
73. 4Q1741:10-12; Garcia Martinez and Tigchelaar 1997: 353.



Chapter 11

CONCLUSION

In this study, I have traced two key biblical traditions which the DSS com-
munity used extensively for their self-understanding: 'an eternal planting'
and 'a house of holiness'. We have seen that the DSS community con-
sidered themselves inheritors of the traditions found in the Hebrew Bible,
which they were able to adapt, rework and make appropriate for their own
setting. They stood in the long chain of recipients of biblical traditions
handed down from one generation to the next. Planting imagery catered for
all the roles that the DSS community sought to fulfil in being the people of
God, and temple imagery empowered them to live as the priesthood of God.
Israel's role in history was clearly understood as that of a 'priestly kingdom'
and a 'holy nation' (Exod. 19.5-6), if they obeyed God's voice and kept his
covenant. This is a foundational text for Israel and they kept drawing on this
text for their self-understanding and their identity in their journey through
history. It is here we see the DSS community appropriating this text for their
own ideology. In CD I:5b-8a we noted that they talk about God raising the
root of the planting from Israel and from Aaron. This refers to the laity
and the priests of which the DSS community was comprised. The DSS
community was claiming to be the 'True Israel', as the priesthood and the
people in Judah had failed to be what God had called them to be. The
twofold identity of Israel as a 'holy nation' and as a 'priestly kingdom' can
be covered by these two metaphors of 'eternal planting' and 'house of
holiness'. The planting imagery stands for the people of God - the righteous
or the holy nation, and the temple imagery stands for the priesthood of
God. It is for this reason that these two metaphors are crucial for their self-
understanding. The variety of theological themes that these two metaphors
embrace enables the DSS community to understand ideologically their
function as the true people and priesthood of God.

1. The Eternal Plant as the True Israel - The People of God-
A Holy Nation

The metaphor of the 'plant/planting' covers a wide spectrum of meanings
within the biblical tradition. I have shown that the self-understanding of the
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DSS community as the 'eternal plant' enabled them to see themselves as
the True Israel and the righteous remnant. The idea of the remnant was
complicated during the exile because of the tension that existed between the
historical reality of Israel in exile and the theological belief that they were
God's elect. It is in this context that we see the idea of the returning of the
remnant become a central theme in Jewish eschatological hope. Even after
Israel had returned from exile physically, the promises of restoration seemed
to have been only partially fulfilled. And although the remnant had
returned, many had forgotten what the Lord had done and were pursuing
their own interests.1 This was particularly so with the high priest and the
temple personnel, who were more interested in power and politics than
turning the hearts of the people towards the Lord.2 Since the high priest-
hood was corrupt and the temple defiled, there needed to be an alternative
for those who pursued righteousness. The origins of the DSS community
are rooted in this milieu where there was a perceived need for a faithful
remnant. In CD, the DSS community trace their ideological roots to the
Babylonian exile but indicate that, since the exile and the return to the land,
the rest of Israel still persisted in disobedience. It is in this context that the
metaphor of the 'plant/planting' is applied to the DSS community. The
community was raised as the 'root of the planting', the remnant, who would
bring in the fulfilment of the promises made by the prophets concerning the
eschaton. The period of God's wrath was coming to an end and God had
raised them up to be the remnant to inherit the land and enjoy its goodness.
The remnant idea endorses their identity as the ones who were chosen by
God, to be the people of God.

I have also shown that the metaphor of the planting is a biblical figure
used to designate the righteous throughout history, and as such is now
applied to the DSS community. The idea of the righteous as plants was
common in Hebrew thought. Within the biblical tradition, one who keeps
the Torah is compared to a perennial tree which bears fruit in its due season.
Likewise, the DSS community saw themselves as the eternal plant because
they kept the Torah and were righteous. They were the ones whom God had
planted in his garden. It is a place where they were in close communion with
God. This idea is expressed in lQHa, where the community is referred to as
a fertile plantation. The very existence of the plantation is the doing of
God. The trees of life appear to represent the genuine members of the
community, and it is through them that the eternal plant will come into
existence. Moreover, the psalmist expresses the idea that the eschatological
righteous Israel would come into being through him and his community.

1. Cf.Neh.9.35.
2. Cf. !QpHabVIII:8-IX-12.
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The eschatological picture of the true Israel which he portrays is that of a
tree which grows from a small shoot.

As much as the metaphor of the 'plant/planting' enabled the DSS com-
munity to understand themselves to be the True Israel, it also helped them
to identify themselves as standing in a line of strong continuity with the
Abrahamic covenant. Just as Abraham was called to be a blessing to the
nations, they saw themselves as called to be a blessing to others. Doing
justice and righteousness, which was part of the conditions laid down for
Abraham, was now taken up by the DSS community. They were to practise
justice and righteousness as a community in order to lead a life which was
perfect and blameless. We have observed similar imagery in Jubilees con-
cerning the 'plant of righteousness'. According to the promise found in
Jubilees, God would raise a 'righteous plant' from the descendants of
Abraham and Isaac. The DSS community saw themselves standing in the
line of Abraham's descendants and so identified their community as the
inheritors of the promises made to him. They were indeed the 'holy nation'
that God had called them out to be. In these several instances the traditions
of the Hebrew Bible were reworked, adapted and made relevant for their
new context.

Another theme that the metaphor of the 'plant/planting' embraces is
that of the 'world tree'. In the first psalm discussed in the chapter on the
Hodayot (lQHaXIII [V]:20-XV [VII]:5), the eternal plant portrays the
faithful remnant as those who would grow, be fruitful, and extend their
influence to all creation. Though the 'world tree' is usually symbolic of
kings and kingdoms in a negative sense within the biblical tradition, in the
self-understanding of the DSS community the 'world tree' image has a
positive role. Its beginnings may have been small, but its influence extended
far and wide and would last forever. It did not exist as a tree to be felled, but
rather as a tree which was to be a blessing to all who came under its shade.
There is a universalistic dimension here. Election was not for the sake of
being exclusive, but for the sake of benefiting others. Whether the everlast-
ing nature of the 'world tree' led the DSS community to think of an unend-
ing physical life in the present or to include an eschatological dimension is
not clear from the passage. Towards the end of the psalm, the psalmist
introduces the theme of the judgement of God. The righteous remnant
would have a part in the judgement, and the wicked would be destroyed
completely without leaving any remnant. The purpose for which Israel was
initially chosen was to be a light to the nations around so that they would
know the Lord through them, but now this role is taken on by the DSS
community.
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2. A House of Holiness - True Israel -The Priesthood of God -
A Kingdom of Priests

The metaphor of the 'eternal planting' in 4QInstruction carries with it the
idea of the community being God's holy people and fulfilling the role of
priests. This piece of Wisdom literature was taken up by the DSS com-
munity, as it was very much in line with their self-understanding and their
ideology. They were asked to sanctify themselves, just as God had con-
secrated Aaron and his sons for the priesthood. They were the 'holy ones'
who were called by his name and who had been fashioned according to the
image and character of God. They saw themselves as a separated people
chosen by God to be holy and to serve as his priests. The ministry of the
priesthood in turning away the wrath of God in the example of Phinehas
acted as a paradigm for their own ministry. They fulfilled the role of the
priests by interceding for the people, making atonement, judging the
wicked, and blessing the people in the name of the Lord. The teaching of
the Torah, which was also one of the duties of the priests, was fulfilled by
the members of the DSS community, as was the maintaining of the purity
of the sanctuary. Since the Jerusalem temple was defiled, they understood
their own community as a proleptic sanctuary, and therefore maintaining
purity within the community was one of their chief concerns. The theme of
priesthood is also found in the Songs of the Sabbath Sacrifice. Here there is
liturgical communion with the angelic/human priesthood in the heavenly
temple. The members of the DSS community appropriated this liturgy as
they saw themselves con-celebrating with the angelic community in this
heavenly temple. This was particularly important for the priestly community
because they could not have had a better means of confirming their true and
pure priesthood than to show themselves ministering in the heavenly temple.

While the community saw themselves serving as ministers in the heavenly
temple, their conception of themselves as a spiritual temple/sanctuary,
as noted above, is also seen in the Songs of the Sage (4Q510—511) Frg. 35:
1-5 where the members of the community were purified seven times in order
to become holy: 'and from among them God will sanctify for himself an
eternal sanctuary, and they will be priests, his just people, his army and his
servants, the angels of his glory'.

3. Eden and the Sanctuary

The metaphors of the plant/planting and the temple/sanctuary bring
together the ideas of Eden and the sanctuary. The metaphor of the eternal
plant has Edenic echoes, and therefore was of importance for the self-
understanding of the community inasmuch as they saw themselves as a
restored eschatological community. We noted that, in lQHa, Eden is linked
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with the idea of paradise where the psalmist and the remnant would be in
the presence of God. The eternal plant is portrayed as having roots going
down to Sheol that are watered by the streams of Eden. We have noted that
the picture of the righteous as plants in a garden has strong biblical roots.
Isaianic traditions of God comforting Zion and transforming her into a
well-watered planting, and the biblical tradition of the righteous compared
to a palm tree and to the cedars of Lebanon, are now applied to the com-
munity. Furthermore, God's promise of a restored Israel and a restored
land that will be like the garden of Eden is now used metaphorically by the
community. They are the garden, the eternal plant whom God has restored.
They are also the eternal spring whose waters never end. Eden is a place set
aside for the faithful and the righteous. We also noted that the motif of
Eden included the unmediated presence of the deity, which the community
saw as part of their inheritance.3

We have further observed that similar ideas of the righteous being plants
in paradise are expressed in other Jewish literature of the intertestamental
period. Rather than referring to Israel as a whole, such 'plants of the Lord'
are righteous Jews who live according to the law and are morally pure. They
are the ones who receive paradise, which corresponds to the garden of Eden
in primeval times. The Endzeit is a return to Urzeit, in which they enjoy
eternal life as trees which flourish forever.4

The concept of Eden, referred to as paradise, being a place of rest for the
righteous was common during this period. Fishbane5 notes that, among the
archetypal expressions of sacred geography in the Hebrew Bible, the
imagery of Eden is dominant. Eden is located in the primordial past and is
set on a mountain from which four streams flow to the quadrants of the
earth. It is seen as the source of sustenance and blessing for all creation, and
contains jewels and riches together with the repositories of the secret powers
of life and knowledge in the respective trees of life and of knowledge. The
garden of Eden therefore symbolizes the primordial harmony which existed
before the transgression of Adam. It was as a consequence of Adam's
disobedience that humankind forfeited existence in Eden and were cast out
and condemned to the dislocations of historical existence. Fishbane further
suggests that Eden is a literary residue of an archetypal memory of spatial
harmony and divine bounty. This is the basis for an inner-biblical nostalgia
for a return to this original condition. Eliade6 states that most ancient
societies betray a nostalgia for Paradise, the desire to recover the state
of freedom and goodness that existed before the expulsion from Eden. The

3. Wallace 1992a: 282.
4. Fujital978:31.
5. Fishbane 1985: 369.
6. Eliade 1960: 64-^5.
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desire is for a healing of relationships between human beings and other
living creatures, and for a healing of the relationship with God in which the
restored Adam meets with God and speaks directly with him face to face as
he did in Mo tempore. It is not only a nostalgia on the part of ancient
societies, but also of Israel, particularly with the dislocation of the exile and
the destruction of the land and the temple. It is in this context that the
symbolism of Eden becomes more poignant.

The post-exilic prophets use the Edenic imagery as a symbol of restor-
ation of both the people and the land (Isa. 51.3; Ezek. 36.35). The longing
for restoration and return to the land from which the people were evicted is
all seen as part of this Edenic hope. In Ezekiel's oracle about the dry bones
coming to life the re-creation of the corporate body of Israel is seen as a new
Adam emerging with new flesh and a new spirit (Ezek. 37.4-9). The blend-
ing of Adamic and Edenic imagery enables national nostalgia and prim-
ordial fantasies to come together.7 For the DSS community the fusing of
these two images contributed to their expression of their own hopes and
aspirations of being in Eden - these that were proleptically realised with the
coming of their community into existence.

The reworking of the Edenic traditions in post-exilic prophecy occurs
explicitly in connection with the new temple. Ezekiel presents the picture of
the future temple in Zion from which streams flow, providing healing and
sustenance for the nations. The temple again is seen as the place where God
will dwell in the midst of human beings just as he did before. Ezekiel brings
together temple and Edenic imagery and expresses the same nostalgia for
spatial harmony and blessing and their realization in the future. This reveals
the depth of the Israelite yearning for restoration and for the presence
of God in their midst in the temple. Similarly, the prophet Joel compares
the promised land to the garden of Eden (pjrpD; Joel 2.3) and sees its
restoration in terms of a fountain which flows from the temple of the Lord
and sustains the people (Joel 4.18-21 Heb.). Zechariah also speaks of a
day when living waters will flow out from Jerusalem and sustain the earth
(Zech. 14.&-11).

The D1K \PTpn or the 'sanctuary of men/Adam', is a motif that the
community also adapt in description of themselves. Though other scholars
have suggested that this term is a reference to a physical building, the
meaning that emerges in the context of the commentary is that of the DSS
community as a proleptic sanctuary. They anticipate a temple cult before
the final end, and they see themselves being restored to the likeness of
Adam as God intended him to be. The 'sanctuary of Adam' also indicates
that the community/sanctuary are part of God's ultimate purpose, that is,
the restoration of Eden.

7. Fishbane 1985: 370.
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'Paradise' was the garden of Eden where the righteous would be in the
presence of God. It would be a place of rest for God as well as for the
righteous. The community has a similar understanding. They would be in
paradise with God because they were his inheritance and they would be
sustained by a continuous supply of water from the rivers of Eden. In other
words, paradise is seen as life within the community in the presence of God,
a place of plenty, a place of shalom.

4. Use of Traditions - Traditum and Traditio

Within the Hebrew Bible, earlier traditions have been taken and reworked
and applied to new situations. Following Fishbane's distinction between
traditum and traditio, this study has examined the process by which the DSS
community adapted, transformed, reinterpreted and applied to a new con-
text the traditions that they received from the Hebrew Bible.8 Inner-biblical'
exegesis started with the received scripture and moved forward to interpret-
ations based on it, with a concern not merely to reproduce the traditum, but
to reapply it in a new setting and in a new way. This traditum-traditio
phenomenon can be seen quite clearly in the way the DSS community dealt
with the idea of T3fl Within the biblical traditions there is a reworking of
this traditum from Isa. 11.1. In Isaiah 11 the 12C2 reference is to a king from
the Davidic line, an individual. However, in Isa. 60.21 the reference is to the
people of Israel: 'All your people are righteous'. Similarly in the Hodayot
the community appropriate this collective identity, and the 1Y3 motif has
taken on a corporate dimension. However, in the wider framework of the
Qumran corpus the notion of the "Of 2 oscillates between the dual Messiahs
and the community. In the NT this imagery is understood messianically and
used thus in Rom. 15.12 and Rev. 5.5.9 So, while the community looks at the
'shoot' from the perspective of a remnant, i.e. their own community leading
to eschatological Israel, the NT sees in it a reference to the Messiah. Within
the Hebrew tradition, therefore, there is a development in the traditio from
the idea of an individual Davidic king, to the collective nation of Israel,
to the DSS community, and finally to eschatological Israel. We have also
noted that there is a similar understanding of the TTT nffif in 4QFlor.
111:1-13 which draws on Exod. 15.17, Jer. 23.5 and Amos 9.11, which are
then interpreted as references to the restoration of the people of God in the
last days, with the messiah of David inaugurating the kingdom. It is the idea
of the restored community which the DSS community appropriate.

8. Fishbanel985:6.
9. Holm-Nielsen 1960: 126.
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Within the scrolls, the use made of the Hebrew Bible in applying the
metaphor of the plant to the community is not one of proof-texting and
actual quotation, but the approach can qualify as something akin to inner-
biblical exegesis. Words and phrases from different parts of the Hebrew
Bible have been brought together in service of this unifying theme.10 Plant
imagery within the sectarian literature and in biblical and para-biblical
literature accessible to the community is used to express the idea of a rem-
nant, or True Israel, which God himself would raise up.

The exodus traditions also fall into the traditum-traditio paradigm. The
Song of Moses found in Exodus 15 is one of the key traditions within
the Hebrew Bible. The Israelites recounted the Lord's mighty acts of
deliverance and sang about how God brought them out of bondage and
planted them on his mountain as his very own inheritance. The DSS com-
munity used the exodus paradigm as a sign of the events that would happen
at the eschaton. They saw themselves both as the elect and as the spiritual
temple.

Although the DSS community lived in the wilderness at Qumran, away
from the polluted and defiled temple, its members firmly believed that God's
presence was with them. More than that, they expected a new temple in the
immediate future, in which God would dwell forever. Until that time they
saw themselves as a proleptic sanctuary awaiting the eschatological sanctu-
ary which God himself would build. The descriptions of the temple building
and the detail involved in the description of sacrifice in 11QT1 anticipated
the return of proper worship on a grand scale, in which the members of
their priestly community would fully participate.

We have also observed that the community were inspired by the ideology
of UHlp JTQ. Out of a wide range of terms employed in connection with
the temple, the 'wall' and the 'precious cornerstone' (IQS VIII:7) were
extensively interpreted as references to the community as the spiritual
temple. CD 111:19-20 also describes the community as a house erected by
God within the people of Israel, a 'sure house', such as had never been
before. The idea of a 'precious corner stone' (IQS VIIL7) falls into the
traditum and the traditio paradigm. In this the prophecy of Isa. 28.16 is
reworked, changing p K to JTOTI in order to facilitate a reference to the
community. HETTI stands by synecdoche for the sanctuary. The stone
imagery which became the wall imagery enabled the community to under-
stand themselves collectively as the sanctuary. Moreover, by making use of
the plural TnwmO1 and the plural verb WTP, the text of Isa. 28.16 is
reworked to make the reference to the community explicit. There is a similar
identification in 4QpIsad Frg. 1:1-8 where the stones and the walls refer to
the community.

10. Holm-Nielsen I960: 304.
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In both Isa. 8.14 and 28.16 the reference is to a small minority of faithful
people who will form the basis of a new community and ensure the fulfil-
ment of God's purpose to redeem the nations despite Israel's failure. The
foundation of the faithful community is announced with the promise of
God laying in Zion a foundation stone, a tested stone, a precious corner-
stone, a sure foundation. God is seen as both a sanctuary and a stone of
offence: a sanctuary for those who believe and a stone of offence bringing
judgement for unbelief. The same theme of the remnant in Isaiah, not sim-
ply as a future promise, but as a concrete reality that emerged as a new
creation through faith during the period of Israel's judgement, has been
transferred to the context of the DSS community. The community under-
stood themselves to be God's living proleptic temple worshipping in spirit
and truth (1QS DC:3), offering the atoning sacrifices of prayer and praise
(1QS EX:4-5) until the time that God would build the eschatological temple.
They were also the stone of offence inasmuch as they would judge the
wicked.

In the pesharim texts that we have discussed in earlier chapters, the
reworking of received traditions to suit later circumstances is a basic charac-
teristic. The term 'Lebanon' stands as part of a tradition understood sym-
bolically to refer to the sanctuary and to luxuriant vegetation, natural
beauty, cedars and flowing streams which were present in the garden of
Eden. This idea of an evergreen garden echoes a restored Eden and can be
applied symbolically to the righteous also. These traditions would have
influenced the author of lQpHab who also understood the community
as both a 'sanctuary' and an 'eternal planting' with Edenic echoes, both of
which seem to be suggested by the term 'Lebanon'.

The community also understood the new Jerusalem/Zion as the eschato-
logical restored Israel. They thought of the new Jerusalem primarily as the
temple city of which they formed a key part, and in which they would
function as a spiritual temple, teaching the law and giving instruction to the
people.

The metaphors of the 'plant/planting' and the 'temple/sanctuary' used
by the DSS community were therefore vital for their understanding of
themselves as a group set apart from the rest of Israel. It was these two
metaphors that gave them a pragmatic ideology which they translated into
practice as a community. They perceived a need for a righteous remnant in
the midst of a corrupt nation. They saw themselves as the righteous ones
who would be called to judge the others. They believed that they were
indeed the True Israel' who actually fulfilled the terms of the covenant
made to Abraham, by doing justice and righteousness. In this manner they
understood themselves to be the 'elect' who were chosen for the sake of the
nations. Planting imagery and temple imagery enable the DSS community
to describe their all-encompassing role as 'a kingdom of priests and a holy
nation'. They were the ones who kept the covenant in the tradition of
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Phinehas, and therefore God had honoured them. Since there was a tre-
mendous disenchantment with the existing temple, they look forward to a
future temple that God himself would build. But, until such time, they saw
themselves fulfilling the role of the temple by being the proleptic sanctuary.
As a priesthood they saw themselves in liturgical communion with the
angels. This gave them a means to endorse the validity of their own priest-
hood. They saw themselves as the D1K ttHpD, the people of God who
made up the sanctuary. They also look forward and yearn for a return to
Edenic/Paradisal conditions. They long for the day where they would again
be in close communion with God. The two metaphors may look different at
first, but on closer inspection they represent theological ideas which com-
plement each other, particularly that of 'a royal priesthood and a holy
nation'. The community appropriated these two traditions and adapted
them to suit their new context, and this gave the community the dynamism
and the vitality to fulfil their self-appointed role as - an eternal planting, a
house of holiness.
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